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Constitutions, especially the vow formula, and an understanding of the notion of faculty assist
in resolving the questions raised above—the understanding of the two obedience vows, the source
of the superior general’s authority over the matter of missions, and the relationship of the Society
to the Holy See. The third section will reestimate the principal canonical issues in light of the
renewed legal context brought about by the Second Vatican Council, and especially through the
revision of the Code of Canon Law. The fourth section will estimate several consequences for
the Society as a result of the renewal of the law, and the fifth will address whether the fourth vow
has *‘doctrinal’” implications. Part III will fook to the future, and suggest possible developments

which may occur regarding the evolution and the application of the fourth vow.

Part 1: The Past

Surprisingly little work has been done on this topic until recently, owing, no doubt, to
the legislation which formerly existed in the Society requiring the permission of the superior
general to write on matters that touched on the substance of the Society. Several authors,
however, stand out as having made worthy contributions. P. Leturia, B. Schneider, J. Pejska,
and the early work of J. Gerhartz help to frame the canonical questions regarding the obligation
of the fourth vow which were first raised by figures as early as Cardinal Ghinucci, Nadal and
Ribadeneira.! T. Sanchez and especially Suarez enter into the discussion, and they are followed

hy more recent authors.

' The mos: imponant works of LETURIA include: **A las fuentes de In ‘Romanidud’ de ln Compaiifa Societatis

Jes," in Estudios Ignacianos, 2 vols., (Rome, IHSJ, 1957), vol. 1, pp. 239-256; and *‘Sentido verdadero en la Iglesia
militante,” (ibid., val. 11, pp. 149-174). B. SCHNEIDER builds on Leturin’s writings in *‘Nuestro principio y principal
(undamento: zum historischen Verstindnis des Papstgehorsamsgeliibde,” in AHSJ, 25 (1; 56), pp. 488-513 (=
SCHNBEIDER, " Nuestro principio’). J. GRANERO critiques Schneider's analysis in **San Ignacio de Loyola al survicio de
In Iglesia,” in La ciencia tomista, 83 (1956), pp. 526-572. SCHNFEIDER then responds to GRANERO in *'Der hi. Ignatius
von Loyola im Dienst der Kirche,"'in Gregorianum, 39 (1958), pp. 137-146. J. GERHARTZ, “‘Insuper Promiito..."" die
Feierliche Sondergeliibde katholischer Orden, Rome, Analecta Gregorianum, 1964, (= GERHARTZ). Other more recent
contributions will be treated later,
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Leturia sketches the historical state of the fourth vow around 1534, when the first
companions pronounced the Montmartre vows, at which time, he contends, they did not inend
to constitute a religious order but to strengthen their fraternal ties.” He indicates that there is a
difference between the two vows of obedience, the mission vow of obedience to the pope, and
the later vow of obedience to one of their own number. Leturia proposes that the companions
were constituted a religious order “[...} through the vow of obedience to one of their own
number.™™

B. Schneider places the emphasis in a different direction by saying that the vow of
obedience to the pope is the fundamental basis of the order, and that because ol its unique
character, atready in 1534 the first companions had taken upon themselves the obligations ol a
religious order.® The papal vow, he argues, is the very “‘principle and foundation™ of the
Society, and that in the mind of Ignatius, this **second’” vow of obedience, to one of their own
number, takes on meaning only in light and in terms of carrying out the missions vowed through
obedience to the pope.* While there is much merit to Schneider’s observation, that the third vow
can be properly understood only in light of the fourth vow, it was indicated carlier that
canonically one becomes a religious by pronouncing the three “‘essential’” vows of religious in
a religious community. What, however, is the meaning of any *‘additional’ or “‘extra vows™” that

are pronounced in some religious communities?

L]

P. LETURIA, **El volo de San Ignacio en Montmartre,”” in Estudios fgnacianos, val. 1, p. 409.

3 Cf. P. LETURIA, “Importanciz del afio 1583 en la cuplimiento del voto de Montmatre,” in AFISI, 9 (1940,

pp. 188-207. Cf. also, J. ITURRIOZ, **Dos lincas de ‘obediencia’ cn Ja compafiia de Jesds,” in Manresa, 43 (1971), pp.

50-78: and G. MADARIAGA, *‘La oblacién al papu segin Ins deliberaciones de 1539, in Manresa, 49 (1977), pp. 55-68.
Sce SHANAHAN, p. 2-3.

4 ScUNEIDER, “Nuestro principio,”” pp. 501-504. “‘Alle diese Einzelutsachen veigen, wie sehr diy

Montmartregeliibde bereits faktisch aus der Privatsphiire des Einzelnen herausgenommen erscheint und die Strukiur ciner
Gemeinschaltsorganisation abgibt’” (id., p. 504).

5 “Fr sie war und ist der Papstgehorsam das Primire, das «Fundament und Prinzips ihres Ordens, wihrend dos

Ordensgehorsamsgeliibde dazu abgeihres Ordens besser erflillen zu kdnnen" (SCHNEIDER, **Nuestro principio,” p. 512).
Ci. also O’MaLLEY, The Fourth Vow, p. 3.
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1. Pejska says that the purpose of additional or “‘accessory™ or “accidental™ vows is
**|...] to bind a member more firmly to the order or to seek to avoid abuses against the three
major vows of religion.”® These additional vows, sometimes called fourth vows, were addressed
by the Council of Trent (1545-1563) where it says in its decrees on religious:

[...] that all regulars [...} should order and arrange their lives according to the
provision of the rule they profess; and that above all they shouid faithfully
vbserve what belongs to the perfection of their profession, such as the vows of
obedience, poverty and chastity, and any other special precepts particular to any
rule or order which belong to their essential ratre and to the preservation of
common life, food and clothing [...].

It is signiticant that the Council speaks of accessory vows in relation to the essential nature and
character of a particular religious order, and as such they are to be upheld and honoured.

J. Gerhartz, in his doctoral thesis, substantially agrees with Pejska, but adds several
important refinements. Gerhartz indicates that all of these vows—accessory, accidental,
additional—fit into a category which he prefers to call *‘special’” vows. As Shanahan points out,
“*He prefers calling them ‘special’ vows rather than accidental vows since the latter find their
point of reference only in consideration of the three ‘essential’ or substantial vows.”*

Gerhartz tinds support for this view in the above-cited quotation from the
Council of Trent; Trent avoided the ‘essential-accidental’” dichotomy for the more
generic ‘peculiar vows’ that relate to the essential features of the religious state
such as community and manner of life. [...] The fact that there are other vows
apart from the three substantial vows of religion, which vows are at the same

8 1, ScoplUs VOTI ACCESSORIL Vota accidentalia co consilio introducta suns, ut professi fini secundario Instituti

firmiore vinculo nddicti cxsistant vel ut abusus praviores contra volz substantialin efficacius a societate averantur’ {J.
PRISKA, fus canoticum religiosorum extravit Dr. [= PEISKA], ed. 3' post primam et alleram privatim pro manuscripto
itnpressas, Freiburgi Brisgovine, Herder, 1927, p. 145). SHANAIIAN, pp. 11-20 addresses this issue.

7 “...] ut omnes regulares, [...] ad regulae quam professi sunt, praescriptum vitam instituant et componant atque

in primis, quac ad suae professionis perfectionem, ut obedientiae, paupertatis [,] et castitatis ac si quae alia sunt alicujus
repulae et ordinis peculiaria vola et praccepta, ad corum respective essentiam, neenon ad communem vitam, victum [,]
¢l vestitum conservanda pertinentia, fideliter observent [servent]’” (Concilium Tridentinum, sessio XXV, caput 1, in
Conciliorum Oecumenicorum Decreta |[Rome, 1962], TANNER, p. 776). See SHANAHAN, p. 12.

¥ SHANAHAN, p. 12. "Wir aber michien dic Bezeichung «Sondergelibdes bevorzugen. [...] Die Bezeichnung

svolwn accidentales ist zwar richtig und auch exakt, wenn mann das Geliddbe nwr im Hinblick auf dic drei wesentlichen
Gelilhde, dei «vola essentialias, sicht’® (GERHATRZ, p. 21).
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time characteristically essential to an order (such as the vow of stability of the
Benedictine  Order), leads to the propusal of the term ‘special’ vows
(Sondergeliibde) as the most accurate way of describing what is commondy called
the fourth vow.”

Gehartz makes his most significant contribution where he addresses the purpose of these
“special vows'™ and groups them according to their object or end. He indicates that these
“special vows™ are taken “‘either for securing and protecting the aim of the order
(Sicherungsgeliibde) or as a direct expression of the special end or goal of a particular religious
order (eigentliche Sondergelitbde).”" ™ The first (Sicherungsgeliibde), he considers to be the least
characteristic of the special vows." He indicates that their primary object is the protection of
the three primary vows, especially poverty, and that the few solemn vows of ““protection’ are
grouped around not ambitioning offices or dignities in the Church.

The vow of ‘humility’ is the positive expression of not ambitioning
oftices and dignities within the Church. Its aim is the avoidence of the privileges
and dispensations that accrue to prelates and other Church dignitaries. These
offices and dignities were seen as disruptive of the common life, rules and living
style of the religious life. Principatly, the vow “secures’ the substantial vow of
poverty. The vow of humility took on special significance during the period of
the Reformation when the abuses of benefices came into sharp relief. The
Barnabites, founded in 1530, were the first order to be approved for such a vow.
Their formula implies that the dignities of office even within their own

®  SHANAHAN, pp. 12-13. “*Das Konzil spricht also nicht von «vota secidentalias, sondern von Sendergeliibden,

«wvota peculiaria». Das Konzil hebt durch seine Wortwahl «ad corum respective essentium [...] pertinentias hervor, duf
in dicsen besonderen Geliibden nicht nur etwas Zusdtzliches des betreffenden Ordens, sondern sein Wesen zum Ausdmck
kommen kann; daft der Gegenstand der Geliihdeverpflichtung und vielleicht das Geliibde sclhst—so «ausilzlichs und
<ufilligs beide auch firr den Status des Religiosen in sich gesehen sein mGgen—ein charakteristischer Wesenshestandieil
ciner religiisen Gemneinschaft sein kénnen'” (GERHARTY, pp. 22-23).

0 GERHARTZ, pp. 29-30.

" SHANAHAN, p. 13-14. “‘Es sind dies die am wenigsten charakteristischen Sondergelibde. Gabe es nur sic, so

wiire fiir dic besonderen Geliibde der Terminus «Zusatzgeliibdes unter jeder Riicksicht zutreffend, da sie dem betreffenden
Orden weder cine Sonderform seines Lebens noch cine Sonderart seines Wirkens geben wollen (die Geldhde, dic das tun,
nennen wir «cigentliche Sondergeliibdes) sondern nichts anderes bezwecken, als durch thre dher die drei wesentlichen
Geliibde hinausgehende zusitzliche Verpflichtung Geist und Leben des Ordensstandes ganz allgemein oder aber hesondere
Wirk—oder Lebensformen bestimmter Orden vor iiufieren Einflissen zu schiltzen und gegen inneren Zerfall zu sichern™
{GERHARTZ, pp. 29-39).
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congregation are not to be sought. In the case of non-clerical fraternal orders, the
members are forbidden to seek the clerical state. "

"The second he calls “*proper’ special vows **hecause they express the particular goal of the order
in which they are taken; they carry with them the special essence and the individual character of
the order.”* These **proper’” special vows Gerhartz groups in three categories concerned with:
social action:™ **[...) a particular discipline that characterizes a life form’:" and a special vow
of obedience to the pope.'®

As was mentioned earlier, Cardinal Ghinucci held that the fourth vow was superfluous
since every Christian, or at least the clergy, was already bound to obedience to the pope. His

objection seemed to be satisfied, or at least quieted, when the motivating reasons for the vow

were written into the Formula of the Institute, namely: greater devotion in obedience to the

2 giANAIAN, p. 14, note 31. **Das «volum non-mnbiendi» wird der positiveren Bezeichnung mancher Orden auch

«volumn humilitatise genuont. Dieses Geliibde verpflichtet in den Orden, in denen es auferlept ist, die Mitglieder des
Ordens, denen der Zugang zu den Amiern und Wiirden oifensteht; sei es nun gemiB den cinzelnen Ordenssatzungen 7u
den Wiirden innerhalb des Ordens, sei es gemil der allgemeinen Gesctzgebung zu den Wirden der Kirche. [...] Die
kirchlichen Amter und Witrden bringen Privilegien und Dispensen und zersprengen die «vita communiss, die religidse
Gemeinsumkeit des Lebens nach den Regeln und Gewohinheiten des Ordens. Zum Schutze des Ordenslebens und zur
Sicherung des Bestandes des Ordens und scines Geistes verpflichtete man sich dahler in cinem besonderen und nicht
anzunchmen'® (GERBARTZ, pp. 34-35. Cf. also pp. 37, 39).

¥ “In jbum behandeln wir nun die Sondergelibde im eigentlichen Sinn des Wortes, Es sind dics Geliibde, dic den

besonderen Wesenszug, den individuellen Charakter und oft genup das urspriingliche Ordenszicl einer bestimmien
Ordensgemeinschafl am priignantesten zum Ausdruck bringen und ¢s immer wieder neu in ihrer hohen Verpflichtung dem
Orden und seinen Mitgliedern einpriigen’” (GERHARTZ p. 77). CI. SHANAHAN, pp. 14-15

¥ Onders with these vows include the Camillians (¢. 1584) and many other hospital orders—such as Ordo

Hospitalarius S. Joannis a Deo (The Brothers of St. John of God) the Hospitallers of St Hippolitus, the Bethlchemites,
and a whole group of sisters’ hospital orders—who have a solemn vow to care for the sick; the Piarists and the Ursulines
wilh i vow 1o educate the young. Sce GERHARTZ, pp. 129-142,

% SHANAIIAN, pp. 15-16. The best example of such vows are those pledging a life of fast and abstinence, such

as the Minims and the Poor Clares, The Minims vow to & *‘vita quadragesimelis,” an ascetical life of abstinence from
meat, ¢ggs and dairy products. *“The Minims, named for the ‘least’ of the gospel, saw their fast as purifying the mind,
raising the senses, subjecting the body to the spirit and removing concupiscence’” (GERHARTZ p. 168, and A.
BELIANTONIO, **Minims,'’ NCatEnc, 1967, vol. 9, pp. 869-870). Another vow in this category is the vow of cloister.

% Prohably the carlicst orders to have a special bond of obedience to the pope were the orders of knighthood

(twelve of which came into existence between 1000-1300), based cither on the Templars or the Knights of Mala, They
generally responded to the needs of the Holy Land, **[...) particularly for the protection and safe conduct of pilgrims from
Europe to the Holy Land (Templars) and for the care of the sick pilgrims along the journey to and in Jerusalem (Knights
of Malta)'* (SILANAHAN, p. 18, quoting from A. GROSSCHMID, **Templars,'" in NCatEne, 1967, vol. 13, pp. 992-954).
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Apostolic See; greater humility, mortification and abnegation of our own wills: and later, the
desire to obtain the surer direction from the Holy Spirit in the choice of apostolic missions {4].
These reasons do not necessarily indicate that the obligation of the fourth vow is greater than,
or even different from, the obligation of other clerics, but, as is reasoned by Gerhariz, they do
show grounds to assume a commitment with an express vow.'" Also, recalling the distinction
between the strict juridical obligation of the vow and the virtue of the vow, it should be pointed
out that all three motivations are devotional, or of the spiritual order. That is not to say that the
vow has no juridical consequences. Of course it does. The question is, what specifically is the
matter of strict obligation?
The juridical backdrop pointed out by de Aldama must be kept in mind:

The obligation of religious to obey the pope in virtue of the ordinary vow
of obedience was not common doctring at the time. In his commentary on the
Secunda-Secundae, and basing his argument on words of Bonaventure, Cardinal
Cajetan had indeed maintained that the pope was the first or highest superior of
religious, but up to the promulgation of the Code of Canon Law in 1917 it was
a moot question whether his authority derived from his universal jurisdiction or
also from the vow of obedience; in other words, whether in addition to the
jurisdiction he also had ‘dominative power’ over religious, just as have internal
superiors.*®

It goes without saying that most of the first companions were not concerned with the guestion
framed precisely in this way. Lainez did consider whether the fourth vow was possible, but, like
Cardinal Ghinucci, he viewed the issue ‘‘[...] only as related to the common obligation of every
Christian to obey the pope.”"” He concluded that *‘[...] one can bind himself by vow to observe

something he is already bound to for some other reason,””® an obligation T. Sanchez would

7 Cf. DE ALDAMA, Missioning, p. 33. The Lerm “‘express vow'' is one Ignatius often used when referring (o the

fourth vow, see Cons., [7, 617], and ConsMHSJ, 1, pp. 10, 159, 241.

" DE ALDAMA, Missioning, p. 34.

Y DE ALDAMA, Missioning, p. 34.

¥ DB ALDAMA, Missioning, p. 34. CI C. DALMASES, *‘Le esoruzioni del P. Lainex sull'Examen
Constitutionum,”” in AHSJ, 35 (1966), p. 135,
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characterize as “‘intensively greater” but “‘extensively identical.”"*' Suarez, too, expressed a like
opinion where he said: **such a vow adds a greater intensity of obligation, even if it does not
extend the sphere of obedience |...]."™ And Nadal held that religious had a greater obligation
of ohedience to the pope, but indirectly, since the subject is bound by obedience to the superior
general who by his vow of obedience is bound to obey the pope.®

P. de Ribadeneira®™ was probably the first

[...] to point to the special obligation of all religious to obey the Pope as a
possible objection against the fourth vow. They, like the rest of the faithful, owe
him obedience ‘not only because he is the head of the Church and Vicar of
Christ, but also because he is their highest superior” and ‘they are subject to him
even more than to any lower superior of theirs.” Ribadeneira’s answer was that
the fourth vow binds the professed of the Society to things to which no other
religious order is obliged.”

T. Sanchez, agrees in principle with Ribadeneira, but, according to de Aldama, his
reasoning is more clear and accurate. Sanchez says that the obligation of the fourth vow is
“*extensively greater’” than that of a third vow since:

The obligation of a religious who takes the vow of obedience is ‘secundum
regulam,’ in conformity with their rule: “The other faithful are not bound to obey
the pope if he sends them to preach the gospel in far away countries and among
the infidels, unless in a special case, required by the need of the common good

n

M T, SANCHEZ, Opus Morale in praecepta decalogi, (= SANCHEZ), Bk, VI, ch. 18, n. 3).

2 w. HUMPHREY, The Religious State: A Digest of the Doctrine of Suarez, Contained in His Treatise “'De Statu
Religionis,** (= SUARYZ), London, Burnes and Oates, [1884], vol. 3, p. 202. We shall retum to some apparent
contradictions on this matter expressed by Suarez.

3 Di ALDAMA, Missioning, p. 34. *[...] quandoquidem (religiosi) oboedientiam vovent suo superiori generali,
hic Summo Pontifici'' (MenNad., V. p. 152), CI. Scoliz, p. 382, where he says it wes cnongh that the pope distributed
the workers **[...] ex sola praclatorum nostrorum ohoedientin.”

3 “‘Pedro de Ribadeneira, a page in the service of Cardinal Alessandro Famese, one day played truant from his
dutics and, afraid to return, sought refuge at the house where the companions were staying. He liked what he saw, and
in August 1540 Ignatius received him into the Society. Ribadencira was fourteen years old. Of lively disposition and
imtelligence, he had an especially close relationship with Ignatius and wrote his first biography., 1572 (O'MALLEY, The
First Jesuits, p. 36).

3 wp. pk RIMADENEIRA, Tralado en el cual se da razén del Instituto de la Compaitfa de Jesiis, Madrid, 1605,
ch. XX, pp. 158-169"* (DE ALDAMA, Missioning, p. 34).
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of the Church. Nor are the religious bound to do likewise in virtue of the general

vow of obedience they make in their profession, because that would exceed their

institute [...]. Besides, should the pope have power to oblige them in virtue of

the vow of obedience, he would not have power to oblige them to go on foot,

without requesting any expenses tor the journey or to a pagan country, even the

farthest, where the Roman Pontiftf might wish to send them, even if the need of

the common good might not demand it."*

The principie first enunciated by Bernard of Clairvaux might be recognized here, ““only that
which 1 have promised can be demanded of me. {...] the command or the prohibition of the
superior must not go beyond the limits of the monk’s protession [...]."

It is interesting to appreciate that the early discussion of this issue focused on how the
fourth vow was different from, or added to the third vow. In general, it was thought that the third
vow covered in principle all aspects of the commitment of obedience, but it was possible to
amplify that commitment with a greater intensity through an express vow that helped protect the
three evangelical counsels, highlighted and focused the essential goal or end of the institute, and
specified elements not expressly covered in the third vow. In the case of the Jesuit mission vow,
its presentation in the Constitutions provided for the professed of four vows not to seck, but to
accept without argument, missions from the pope, to go on foot, even to pagan countries, and
without requesting provisions for the journey—considerations not absolutely required by the third
vow. In this sense, it was argued, the fourth vow not only amplified the intensity of the obligation
of obedience, but with regard to the particulars mentioned, it extended the obligation as well.

These particulars mentioned in the Constitutions, thus specify the precise matter of juridical

obligation incurred by the fourth vow. There is much to be said for this position.

% SANCHEZ, Bk. VI, Ch 18, n. 5 (DE ALDAMA, Missioning, p. 35).

27 Cf. Chapter One, and Bernard's Opera, Cap. V, cols. 768-769. Cf. also E. JOMBART, "'Obéissance des
religicux,” in DDC, ed. R. Nz, Paris, Letouzey et Ané, 1935, vol. 6, especially col. 1050.
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Part 11: The Present

A. The Commentators

It is at this point in the argument, but many years later, that A. Delchard intervened to
shift the ground of the discussion.® His appraisal was important enough to deserve careful
analysis. After listing the various sources, Delchard attempted to address “‘problems in the
juridical and moral order.”® He set up the question by saying that two vows of obedience
cannot be pronourced unless they are distinct; the second vow must add a new obligation in
relation to the first vow, either about the same matter, or about a new matter.™ He then went
on to say:

But, once the matter has been consecrated to God through the vow of
obedience, it is not capable of a new obligation through a new vow of
obedience—and no new matter is offered [by the fourth vow] because everything
has already been promised through the vow of religious obedience.”

He asserted that there is an argument which closes atl discussion: ‘‘the proper laws of the Society
were approved by the Roman Pontiff after examining the question.”” As will be suggested, this
is no small observation even if Delchard does seem to gloss over it. For while the approval of
the Society’s proper law does not necessarily close all discussion, it does represent a significant
juridical moment affecting both the interpretation of the this issue, and the relationship of the

institute with the Holy See.

® A, DHECHARD, “De quarto sollemni voto peculiaris oboedicntine Summo Pontifici cirea missiones,” (=

DELCHARD), notes written for the Thiny-First General Congregation and subsequently published in Documenta selecta
Congregationis Generalis XXXI, Rome, CIS, 1973, pp, 33-45.

*  “*Problema in ordine iuridico ¢t morali"” (DELCHARD, p. 38).

¥ “Duo vota obocdientine nequeunt valide emitti nisi sunt distincta-sive exinde quod alterum relate ad alterum

addit novam obligationem circa camdem materiam-sive exinde quod alterutrum obligat ad materiam novam’’ (DELCHARD,
p- 38).

M **Alqui materia semel consecratata Deo per votum ob, non est capax novae obligationis per aliud votum ob.,

- neque ulla nova materia offertur, nam per votwm ob, religiosae omnia iam promissa sunt’’ (DELCHARD, p. 38).
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But, still, Delchard asked, how is this ‘co-existence’ of vows justified?™ He offered the
view of Suarez who, he said, proceeded from the lesser to the greater difticulty.

(a) The fourth vow obliges to something not included in the vow of
obedience of other religious institutes. All its attention is converted to the
question of the missions and the circumstances which specity the matter of the
vow, for instance, ‘to go where we are sent.’

(b) The special vow of obedience towards the Roman Pontitt adds a new
obligation to the common vow of obedience in the Society. Indeed, the tourth
vow probably brings an ‘intensivity” of obligation (the obligation is of the same
type, but greater: on the one hand, although the special vow is of the same
matter, this matter seems to have been made ‘specific’ through the special vow,
and such a specification increases the ‘voluntary® aspect; on the other hand, the
vow is promised to the Roman Pontiff himself). The special vow also brings an
‘extensive’ addition, owing to the circumstances of obedience (without
provisions, without excuse).

So the fourth vow is more serious; not only fitting, but most useful, and,
even necessary, to the institute.”

Even though the conclusions of Suarez were substantially in line with the preponderance of
historical opinion on the matter, Delchard was not happy with this “*solution.”” In fact, he
declared that “‘Suarez’s justification was not satistactory,”™™ so he proposed an explanation of
his own.

The substance of the argument offered by Delchard is as follows: because in the fourth
vow obedience is promised to the pope himself, the power of sending belongs to him, When the

superiors of the Society send a man on a mission, they do so “‘[...] according to the faculty

2 “Tamen certum est argumentum quo claudends est disputatio omnis: leges proprise Societatis lesu approbatac

sunt a R. P. post cxamen quacstionis (1539-1540); cf. F.N.L et [1l. At quomodo iustificater huce ‘co-casistentin?® ™
(DELCHARD, p. 39).

# *4) Quartum votum obligat ad aliquid non inclusum in voto ob. alinrum religionum. Altentio cius tnta

convertitur in quaesticnem ‘missionum® ¢ ‘circumstantiarum’ quae specificant materinm voli v.g., ‘ire quovis mittantur,'

b) Vowum speciale ob, erga R.P. nddit obligationem novem volo comununi ob. in Socicinte. Nam quartum
votum probabliter affert obligationis additionem intensivam (obligatio est eiusdem generis sed taior: ex una pare,
quemgquam volum speciale est promissio ciusdem materine, hacc materia videtur per votum specinle facta esse "specifics
et talis specificatio auget voluntarium; ex altera parte votum promittitur ipsi Romuno Pontifici).’ Extensivam quugue
additionem affert votum speciale, ratione circumstantiarum oboedientiae (sine vintico, sine excusutionc).

Ergo quartum votum est gravius; non tantum conveniens sed utilissimum immo, ratione Instituti nostrd,
necessarium'' (DELCHARD, p. 39).

¥ “lustificatio Suareziana [...] nequit satisfacere’ (DELCIARD, p. 39).
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granted by the Sovereign Pontiff |...],”” by which the pope habitually delegates to the general
(who can subdelegate it) the power to send on a mission. Thus, in matters pertaining to the fourth
vow, the superior general acts with ordinary, vicarious power:

—First of all, the power is ordinary because it is attached to the function
of Fr. General by virtue of the pontifical law itself (Paul 111, 1542-1543: ad
fideles; 1549: ad infideles), attached to his office.

—The power is vicarious and not proper because it is exercised in the
name of another, that is, the Roman Pontiff.*

Because of his decision, that the general’s power is vicarious, Delchard is able to go on to say:

The professed of four vows does not dedicate nor give in the third vow
all the amplitude of his obedience to the internal superior of the Society;
similarly in the fourth vow he does not dedicate nor give ‘especially’ all the
amplitude of his religious obedience to the Roman Pontiff.

As far as the Roman Pontiff is concerned the professed (and only the
professed) of four vows promised immediately (i.e., not mediated by Fr.
General), ‘especially’ to the Roman Pontiff the obedience, and all the obedience,
regarding missions (‘circa missiones”), i.e., apostolic, missionary obedience
about the proper ministries of the Society.

Therefore, per se, only in apostolic matters can the Roman Pontiff send
and command the professed of four vows by virtue of the special vow, and from
this point of view the Roman Pontiff can be said to be the internal superior of the
Society.

Boowg, Ipsc Romanc Pontifici promittitur oboedientia in quarto voto. Quid dc potestate collata vi voli huius

specialis. Subicctum activum huius potestatis.

Potestas mittendi ratione &c vi voti quarti pertinet ad R. P,

Tamen in ipsis Cons., [749] declaratur; *Idem Generalis {...] in missionibus omnem habebit potestalem [...I'

Potestas hnec suponitur exerceri conformiter ad Institutum; at excrcetur tam erga professos 4 vot. quam crga
coudiutores, atque apparct quam plenissima, cum unmica exceptione, nempe in casu ubi Sedes Apos. ipsa mandavil
missionem aliquam,

Reapse non habentur duse auctoritates vel potestates parallelae. Constitutiones enim dicunt: *(...] Pruepositi
Societatis, juxta facultatem eis a Summo Pontifice concessam, mittere quosvis de Socictate paterunt quocumgue magis
expedire iudicabunt’ (§618]). Et Declar. [620] pressius declarat Pragpositum Gen. posse obire hoc munus suos mitiendi
per inferiores pracpositos (provinciales, rectores, etc.).

Ergo R. P. potestatem et auctoritatem quam vi quarti voti solus habet super professos 4 vot., delegat habitualiter
Patri nostro Generali (qui hanc subdelegare potest). Quapropter Pr. Gen. his in missionibus et circa apostolatum
missionarium professorum 4 vol. polest ordinare et dicitur P. Generalis his in rebus quoad professos 4 vot. agere potestalc
ordinaria vicaria:

— potestas st ordinaris, quia inhacret muneri Pr. Gen. atque ipso iure pontificio (Paulis I 1542-1543: ed
ﬁdclcs 1549: ad infideles) adnexa est officio;

— potestas hace est vicaria, non propria quin exercetur nomine alterius seil. R. Pontificis™ (DELCHARD, p. 41).
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If the Fr. General gives a mission to any professed of four vows he does
it by virtue of his vicarious powser, and so, in that matter there is no conflict with
all the things we have said to this point.™
Unfortunately, Delchard’s inelegant split in the matter of obedience creates more problems than
it attempts to solve, and, frankly, the logic of his argument does not hold up. First, it is unclear
upon what basis Delchard proposes that the professed do not give in their third vow the tullness
of their obedience to the internal superior of the Society. Second, it is nor clear that the professed
give all the obedience “*circa missiones’” to the pope. And, third, while it may be laudable, and
in the context of his argument even comprehensible for Delchard to regard the pope in this matter
as the “‘internal superior of the Society,”” no pope and no superior general has ever claimed such,
nor is it likely that one ever would. These issues will be treated presently and in turn.
Almost thirty years later, Gerhartz brings forward much the same position.” After a

clear and excellent summary of the history of the issue, he says:

The professed vow in their fourth vow their obedience ‘circa missiones,’
that is their ‘apostolic obedience,” expressly and directly to the pope. Directly,
that means without the intervention of the religious superior and not only
inclusive in the common vow of obedience in virtue of which the religious are
obliged to obey also the pope (CIC 83, c. 590). [...] But the professed vow their
‘apostolic obedience’ not only directly, but also exclusively to the pope and not
also to the religious superior. [...] In their third vow of obedience, however, the
professed vow to their religious superior the ‘inner obedience’ (in distinction
from ‘apostolic obedience’), that is the obedience in regard to the way of
proceeding or manner of life or—as the founding fathers said—the obedience in

% «Professus 4 vot. non vovel nec dat in tertio voto suo totam amplitudinem suae oboedientiae Superiori interno

Sacietatis; similiter in quarto voto non vovet nec dat *specialiter’ totam ampliludinem suze obocdicnliae religiosie Romano
Pontifici.

- Relate ad R.P. et quidem ad solum R.P., idque immediate {i.., non medinnte Pr. Gen.) professus 4 volorum
(atque his solus) promittit ‘specialiter” R® Pontifici ohoedientiom camque totam circa ‘missiones’ i.c., obocedientiam
apostolico-missionalem circa ministeria Societatis propria.

Ergo, per se, in his solis rebus apostolicis R. Pontifex professum vi voti specialis mitiere vel ei aliquid
praccipere polest, ita ut sub hoc aspectu R. Pontifex dici possit Superior internus nostrac Socictalis.

Si P. Gen. mandat missionem professo 4 vat., id agit vi suse potestatis vicarine, Huc in re nulln contrarietns
cum iis quae prius dicta sunt’’ (DELCHARD, pp. 41-42).

37 Gerhant7's opinion carries much influence not only because he is a canonist who wrote his dissertation on

“fourth vows," bul especiaily because of the position he held for several years as the secrelary of the Society.
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regard to ‘our particular things and contingencies, which are innumerable and for
which the pope could not care, and if he could, he should not care.’ [...]

On the contrary, the coadjutors of the Society vow in their vow of
obedience all the obedience, the ‘apostolic’ and the ‘inner obedience,’ to their
religious superior, and that ‘according to the Constitutions,” ard to the pope in
virtue of CIC 83, ¢. 590.*

With regard to how it is that the superior general can send and recall professed members on
missions, Gerhartz continues:

Earlier we said, the professed fathers vow their ‘apostolic obedience’
exclusively to the pope and not also to the religious superior, Does that mean that
only the pope and not also the religious superior can send on a mission? No, also
the superior general can do this. The Constitutions speak about this in a special
Chapter of part seven: ‘the missions received from the superior of the Society.’
They say clearly that the *superior general will also have complete authority over
the missions’ ([749]). But in virtue of what power or authority can he do that?
The Constitutions answer: ‘according to the faculty granted by the Sovereign
Pontiff’ ([618]). This faculty given by the pope confirms once more that the
professed vow their ‘apostolic obedience’ directly, only to the pope. [...].

Naturally the Constitutions insist, that in this matter of
missions the obedience to the religious superior is subordinate to the obedience
to the pope, and that this obedience to the religious superior has to seek that
‘always this is done which is conducive to the greater service of our Lord and
the universal good® ([618, also 603, 607f, 633, 749]). In these missions the
religious superior is understood as a mediator between [the] pope and the
individual Jesuit ([607f, also 552])."

With all due respect to Gerhartz, it just does not *‘ring true’’ that the superior general should be
relegated to the role of a ‘‘mediator’” between the pope and the individual Jesuit. The position
offered by Delchard and Gerhartz would seem to call into question the necessary and proper
autonomy, if not the very nature of a religious institute itself, as well as the conventional and
legitimate authority of its supreme moderator. Contrary to Delchard’s earlier declaration, there

are several, if not many points of conflict in the foregoing arguments which must be put to rest.

*  G. GERGARTZ, **The Fourth Vow in Respect of Missions and its Influence on the Constitutions: an Historico-

Canonical Inquiry,” (= GERHARTZ, “'The Fourth Vow"), & paper first delivered orally ca. 1992, and subsequently
prepared for publication in English by SIS (formerly CIS), Rome, 1993, pp. 21-22, used by permission of the author and
the SIS. A Spanish translation has since been published: *'El cuarte voto y su influencia en las Constituciones de la
Compaiiia de Jestis: Investigacon histérico-canénica,” in Manresa, 66 (1994), pp 217-240.

% GERUARTZ, “'The Fourth Vow," p. 22.
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B. The New Legal Context: The Founding of the Society.

In the Spiritual Exercises, **Rules for the Discernment of Spirits,”” there is a wonderful
axiom which often is referred to as the principle of fallacious reasonings. In short, it proposes
that if one recognizes that the conclusions of a process are in error, it is profitable to consider
the starting point, and each step along the way, to uncover the flaw which led to the erroncous
end.”® The juridical situation described above by Delchard and Gerhartz more closely conforms
to that which existed in 1538, when the pope first accepted the offering which the compamons
made of themselves to undertake apostolic missions, than it does to the circumstances after 1550.
In 1538 they were a group of “‘friends in the Lord™” who were acting in felfillment of their
Montmartre vows;" they were not a religious institute; and while Ignatius was held in a certain
esteem, the companions made the offer directly to the pope, who when he accepted it became,
after Christ, their direct and only superior. In that situation if the pope were to approach Ignatius
to request that he send one of the companions on an apostolic mission, Ignatius certainly would
have acted with vicarious power, in the name of the pope. However, something for which neither
Delchard nor Gerhartz adequately give account is the constitutive change in the juridical state
which occured with the founding of the religious institute and the effects of the vows professed

therein, including the vow of obedience to one of their own number.

0 “When the enemy of human nature has been perceived and recognized hy his serpent’s tail and the evil end

to which he is leading, it then becomes profitable for the person whom he has tempied in this way to exumine the whole
train of the good thoughts which the evil spirit brought to the soul; thit is, how they began, and then litle by little the
cvil spirit endeavoured to bring the soul down from the sweetness and spiritunl joy in which it had been, and finally
brought it to his own evil intention. The purpese is that trough this experience, now recognized and rioted, the soul may
guard itself in the future apainst these characteristic snares™ [SpEx, 334].

4! In this context it is interesting 10 note that CIC 83, c. 1198, which is identical to CIC 17, ¢. 1315 reads: **Vows

made before religious profession are suspended as long as the person who makes the vow remains in o religious institute.”'
A note on this canon tells us that: **t refers lo a suspension a fure, not to a commutation: the dispensation from religinus
vows, therefore, means that the obligation of the previous vows comes back into foree, Tt would he u different mutter i,
in the case of private vows, the person making them intended to commute them for the religious profession, provided that
the latter implies an equal or greater good than the former (cf. ¢. 1191 [sic 1197])," (The Code of Canon Law Annatated
(= The Annotated Code), E. CAPARROS, M. THERIAULT, 1. THORN, cds, Montréal, Wilson & Lafleur Ltée., 1993, p.
747, commeniary on c. 1198). In this case it could probably be safely assumed that the Montmantre vows were commuted
to the mission vow.
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1. The Vow Formula

Is the obedience *‘circa missiones™ of the professed of the Society indeed made
immediately, directly and **[...] exclusively to the pope and not also to the religious superior,””
in the way that Delchard and Gerhartz suggest? A response to this question is to be found within
the the proper law of the Society, properly interpreted in light of the universal law of the Church.
In the Constitutions the vow formula itself reads:

[, N. make profession, and 1 promise to Almighty God, in the presence
of His Virgin Mother, the whole heavenly court, and all those here present, and
to you, Reverend Father [N.], superior general of the Society of Jesus, and the
one holding the place of God, and to your successors (or, to you, Reverend
Father [N.], representing the superior general of the Society of Jesus and his
successors and holding the place of God), perpetual poverty, chastity, and
obedience; and, in conformity with it, special care for the instruction of children,
according to the manner of living contained in the apostolic letters of the Society
of Jesus and in its Constitutions. _

1 further promise a special obedience to the Sovereign Pontiff in regard
to the missions, according to the same apostolic letters and the Constitutions.
Rome, or elsewhere, on such a day, month, year, and in such a church [527].

It is immediately to be noticed that the vow formula contains the principle that the vows are to
be understood according to the mannmer of living contained in the apostolic letters and the
Constitutions of the institute. This is not a surprise since the public pronouncement of the vows,
deliberately and freely given to God and accepted in the name of the Church by a lawful superior,
forms the basis of the ‘‘quasi pactum’” between the one making vows and the institute, which acts
in the name of the Church. This act brings into being obligations of justice on the part of both
the vovendi and the institute, obligations which the virtue of religion requires be fulfilled.*
These obligations are not juridically unlimited, as was observed in Chapter Three, but are defined
by the universal law and by the documents of the institute, according to which the vows are

understood.

2 See CIC 83, cc. 1191-1198.
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a. The Third Vow in the Vow Formuia

In the first paragraph of the vow tormula, which contains the three, traditional evangelical
vows of religion, it is generally to be presumed that, as in all institutes, the vow of obedience
includes the fullness or all the amplitude of religious obedience, and that the supreme moderator
has authority over the members, including the authority to send them on missions, However, the
Constitutions, [547], when addressing the third vow, exhort all the members of the institute to
apply their energies *‘|...] with very special care to the virtuee of obedience shown first o the
Sovereign Pontiff and then to the superiors of the Society.”” As was pointed out in Chapter Three,
this dedication of the institute to the virtie of obedience so as “*[...] not to miss any point of
perfection which we can with God’s grace attain in the observance of the Constitutions |...],”" is
not a statement pertaining to the strict obligation of the third vow, but rather to the virfue of the
vow—to its devotional aspect.

It is possible, however, that one may postulate that this statement, **[...] shown fust o
the Sovereign Pontiff [...],”" though only devotional, may still be binding in some way. For
instance, J. Sheets addressed the issue of the obligation of a vow this way:

A vow is in fact a promise, freely given, to take on a limitation which,
through the Holy Spirit, can become a creative limitation. There are two kinds
of limitation which a person can freely make: limitation in the use of things (for
example, the vow of poverty), and limitation in relationship to people (marriage
vows, religious vows of celibacy, obedience). The fourth vow comes under the
latter type.

In vows that have to do with relationships among persons there are two
types of limits, and hence two types of obligation. There are limits as
boundaries, which can be localized and expressed legally. There are also limits
that are horizons. These draw one forth to an ever expanding realization of one’s
commitment. These horizons cannot be localized, but they belong as much to the
obligation of the vow as the boundaries which can be localized by law. The vow
is lived out within the polarities of these two different kinds of limits: those
which one cannot cross without violating the vow, and those which constantly
draw me out to greater and greater authenticity.*

43 ). SHEETS, *“The Fourth Vow of the Jesuits,” (= SHEETS), in RfR, 42 (1983), pp. 518-529.
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While Sheets” point is well taken, those horizons which cannot be localized cannot be enforced
and cannot be demanded. They may be exhorted, and, while they may constitute a spiritual
rcspnnsifwilily or duty, it cannot be said that they are of the same nature as the matter of
enforceable strict juridical obligation. As O’Malley says: *‘the symbolic character of a vow, as
an expression of a religious ideal, should be expansive, but the proper object of a vow must, by
the nature of the case be clearly localized, as we see exemplified in the varieties of the practice
of the vow of poverty in different religious institutes.’™*

In recent years the Society had the experience of an interesting case which relates to this
specific point. On 7 May 1965, Pope Paul VI in an address to the Thirty-First General
Congregation said:

It is the special characteristic of the Society of Jesus to be the champion
of the Church and holy religion in adversity. To it we ask the service of making
a stout, united stand against atheism, under the leadership, and with the help of
St. Michael, prince of the heavenly host [...]. It is especially recommended to
Father General that [...] he direct the entire apostolate of the Society in carrying
out that mission as effectively as possible.*

And later, on 3 December 1974, in his address to the members of the Thirty-Second General
Congregation, he said:

On the occasion of the previous Congregation, we entrusted to you, as
a modern expression of your vow of obedience to the pope (AAS, 57 (1965), p.
514; 58 (1966), p. 1117), the task of confronting atheism.*

What exactly the pope may have meant by “‘[...] as a modern expression of your vow
of obedience to the pope [...]”" is of interest here. The pope’s statement indicates that he

perceived a connection between his request to the Society to work against atheism and the fourth

# O'™ALLEY, “The Fourth Vow," pp. 38-39.

45 PAUL VI, Acta Apostolicae Sedis (AAS), Sincero animo, 57 (1965), pp. 514~15; Voluimus, 58 (1966), pp.

1172-1178; Acta Romana (AR), 14 (1967), pp. 998-599.

W GC 32 54, Documents of the Thirty-Second General Congregation of the Sociely of Jesus, Indian Edition, Anand

Press, 1976, p. 298, cmphasis mine.
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vow. As O'Malley points out, **The Congregation also saw a connection, and on one oecasion
actually referred to the muenus as a missio. The Thirty-Second Congregation did the same. ™™
While the commission was not stated in the classical torm of a command under holy
obedience,”™ the Society generally understood and treated it as a “‘mission” from the pupe. It
would be inappropriate to attempt to draw from this circumstance any decisive conclusions
regarding a definitive interpretation of the fourth vow; however, several questions and
observations may be brought forward. The pope made the request to ““the Society of Jesus,”” not
only nor specifically to the professed members therein, and later, he recommended thiat **[...} the
entire apostolate of the Society {...]"" be directed to carry it out. There are at least two possible
interpretations. In the formula of first vows there is a promise: “*f...] and 1 promise that 1 will
enter that same Society [...].”" [540] (i.e., with final vows, or definitive incorporation). It may
be that the pope was presuming that the Society consisted only of the professed members, as was
understood only during the very early developmental years, and that his request was, therefore,
directed towards only the professed. But this seems to be unlikely. Especially since, even if those
not yet finally and definitively incorporated into the Society are not intended in the pope's
request, coadjutors who have pronounced final vows are certainly members of the Society. Also,

even those in first vows are vitally involved in the apostolate of the Society.

7 O'MALLEY, ““The Fourth Vow,” p. 39. O'MALLEY goes on to say, **But these sources ure circumspeet in their

manner of speaking, and we should be circumspest, 00, in *developing’ them beyond what they seem to intend. The
authors of papal documents know their Latin well and are perfectly capable of saying what they mean, as well as of
leaving texts ambigious when it is prudent to do so. It seems clear, morcover, that the two Congregations did not intend
10 give any peneral and definitive interpretation of the vow when they used the term missio™ (ibid., p. 39).

*  In Chapter Three it was pointed oul that 4 commund under obedience, which requires strict ohservance, has a

formal structure.

4 An interesting study was conducted by D. A. BROWN, The Origins of the Grades in the Suciety of Jesus,

1540-1550, Exerpta ex dissertatione ad Lauream in Facultate furis Canoniei, PUG, Roma, 1971, 121 p. In his thesis he
asks, “‘whether the professed pricst in th Sncicty of Jesus and the condjutor priest in the same Society, are in fuct nud
even in theory and law (de jure) different, diverse, ‘graded’ ™" (ibid., p. 7). He says: *‘Henee, we begin to sec how the
two grades, the two diverse vocations, that of professed and non-professed, that is, of the professed Sociely and the
coadjutor of the professed Society, each in their own way serve the one and same body. Through hoth, the Body can react
through any one of its members with the best possible work-potentinl. No talent is wasted, no formation and training will
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A more probable interpretation would be that the entire Society stands in a “*special
relationship to the pope. Gerhartz, in his thesis, said that a fourth vow is “‘[...] a direct
expression of the special end or goal of a particular religious order (eigentliche Sondergeliibde).”
There is no doubt that ‘““mission’’ is at the core of the essential nature of the Society’s self-
understanding, and that the Society’s understanding of mission has a decisive effect on the choice
of apostolic undertakings. One who pronounces the third vow in the Society promises to live it
out according to the manner of life described in the Society’s documents. Part of that manner of
life includes participation in the apostolate of the Society which itself is determined, at least in
part, by a special relationship with the pope and a willingness to be of service to the Apostolic
See as well as to the Church. The simplest explanation of the pope’s request would be that in this
circumstance the Holy See wishes to call upon that willingness for a special task.® For the
professed this willingness is expressed through the fourth vow; for others it is expressed through
the third vow **[...] shown first to the Sovereign Pontiff [...],”” which we have referred to as that
which falls under the “‘spirit of the vow’" or pertains to the *‘virtue’” of the vow of obedience,
what O"Malley calls the *‘symbolic character’ of the vow. Thus, it can be said that those in the
Society who have not pronounced the fourth vow have at least a spiritual obligation by virtue of
their third vow to live it out according to the ‘‘spirit™ of the fourth vow, at least insofar as they
participate in the “‘[...] entire apostolate of the Society,” which, in large part, is determined by
the exigencies of the fourth vow. The pope’s words, ““[...] as a modern expression of your vow
of obedience to the pope [...],”” may be interpreted to mean that he recognizes that his special
relationship is not only with the professed who are bound by the strict juridical obligation

incurred through the fourth vow, but also, with the entire body of the Society through the

be wasted. The Body will react 1o all its works through a worker and work-potential (which is possessed and emplayed
accumulatively by the Body, distributively by the member); the worker will be ad hoc e professed member-worker (with
corresponding work-potential). For, the worker will be either a professed with the fourth vow, or be able to work as if
he were professed. The coadjutors observe the fourth vow in their own way, without having to take it' (ibid., pp. 82-83).

% This is the interpretation suggested by O'MALLEY, **The Fourth Vow,” p. 39,
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spiritual obligation which comes into eftect through the third vow. This view is entirely consistent
with the Society’s understanding that all members belong to the same body, share the same spirit
and the same apostolate.

But even such an obligation which exists by virtue of the third vow, conld no wmore have
the effect of removing or restricting the legitimate power of the supreme moderator within the
institute than does the present canon 590 for the superiors general of other religious institutes in
the Church. For in such matters, a specific exception notwithstanding," the universal law takes

precedence over proper law. Canon 590 says:

§1. Institutes of consecrated life, inasmuch as they are dedicated in a
special way to the service of God and of the entire Church, are subject to the
supreme authority of this same Church in a special manner. §2. Individual
members are also bound to obey the Supreme Pontiff as their highest superior by
reason of the sacred bond of obedience.™

A commentary on this canon points out that:

Neither canonical exemption, nor the fact of belonging to an institute of
pontifical right or diocesan right, are circumstances which cancel the condition
of the faithful, whether clerical or lay, possessed by each member of an institute,
On the basis of this condition, it naturally follows that the members of institutes
of any kind are subject to the hierarchical authorities of the Church, like the rest
of the faithful. As religious or members of a secular institute, however, they have
their own internal order and hierarchy, to which they owe obedience by virtue
of their vows or of some other sacred bond.”

Earlier, the same note addresses the relationship between the Holy See and religious institutes of
pontifical right, of which the Society is one:

In the case of institutes of pontifical right, the immediate and exclusive
external authority devolves upon the Holy See, which exercises it through

51
630 §5.

Such an exception is the Society's approved practice of internal forum government contrary to thie norms of ¢.

2 wgy. Institnta vitee consecratae, utpote ad Dei totiusque Ecclesioe servitium specieli modo dicsts, supremae

ciusdern auctoritati peculiari ratione subduntur. §2. Singuli sodales Summo Pontifici, tamguam supremo corum Superiori,
etinm ratione sacri vineuli oboedientiae parere tenentur'” (CIC 83, c. 590).

3 The Annotated Code, p. 418, commentary on cc. 589596, 3).
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different dicasteries and, in particular, through the Cong. for Institutes of
Consecrated Life and for Societies of Apostolic Life (PB 105-111). This
competence of the Holy See concerns only the internal governance and the
discipline proper to the institutes. [...] This power is external, however, and must
not be confused with the internal power of the superiors of the institutes (called
“dominative™ in the previous legislation) or with the internal power of
governance (cf. ¢, 596).
The example presented, the mission from the pope to combat athiesm, is consistent with the
commentary’s interpretation of canon 590 §2, in that the pope makes the request that the general
direct the apostolates of the Society, leaving the internal power of governance to the superior
general. Even given the special relationship between the Society and the Apostolic See, there is
no reason to be found in the first paragraph of the vow formula to presume that religious

obedience **in all its amplitude™ is not to be given over to the superior general.

b. The Fourth Vow in the Vow Formula

The obedience in the second paragraph of the vow formula is identified as **a special
obedience to the Sovereign Pontiff in regard to the missions.”” The formula itself begins with,
*[ further promise a special obedience [...],”” a phrase which means: in addition to, or over and
above regular evangelical obedience, I promise a ‘‘special’” obedience. The formula does not
indicate that the special obedience is made directly or exclusively to the pope and ror also to the
superior general. In fact, as was mentioned earlier, the *‘vow to the pope” is to be understood
elliptically for, like all vows made in a religious institute, this vow is made to God. As we saw
in Chapter Three, a Jesuit by professing it does not relinquish his religious state, his membership
in the institute, nor his participation within nor his obligations towards the ordinary government
of the Society. In the vow formula, it is the superior general or his representative, and not the
pope, who receives the vows and who holds the place of God, to Whom the vows are made.

Also, the wording of the vow formula itself, “*[...] according to the same apostolic letters and

S The Annotated Code, p, 417 commentary on cc. 589-596, 2),
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the Constitutions |...],"" establishes that the mission vow, if not mediated by the religious
superior, is at least circumscribed by the documents of the institute—specifically, by the
limitations which these documents place upon the vow, especially in Part VI of the Constitutions.

However, the vow is **[...] a special obedience to the Sovereign Pontift in regard to the
missions [...].”" Delchard and Gerhartz conclude that because obedience “‘circa missiones™ is
made to the pope, therefore the fullness of obedience is not given to the superior general, not
even in the third vow. To support his argument we earlier saw Gerhartz make a distinction
between ‘‘inner obedience’ and **apostolic obedience.”” He defined “‘inner obedience™ as:

[...] the obedience in regard to the way of proceeding or manner of lite or—as

the founding fathers said—the obedience in regard to ‘our particular things and

contingencies, which are innumerable and for which the pope could not care, and

if he could, he should not care.’*
In fairness, it must be pointed out that Gerhartz is quoting from the Deliberations |71, where the
companions were prayerfully engaged in a spiritual ‘‘brain-storming’ exercise designed to
determine all the pros and cons, advantages and disadvantages, connected to the question should
they vow obedience to one of their own number. By their own admission, some of the examples
in the same list from which Gerhartz pulled this quote were characterized as introducing *'[...]
the absurd and impossible {...],”” such as running naked through the streets in the name of holy
obedience, as an example of heroic virtue.* In this exercise the companions most certainly were
not undertaking to define nor set the limits of obedience. The document itself indicates that the
more weighty reasons were taken into consideration when they made their decision, but it does
not identify which reasons they considered to be more weighty. The point is that this quotation
used by Gerhartz to support the juridical limitation of the content and extension of the third vow

to ** “inner obedience’ (in distinction from ‘apostolic obedience’)” has nothing more nor less to

55 See the Deliberations in Appendix, V.

% The Deliberations, |7}, found in Appendix V.
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do with the founding fathers® understanding of religious obedience than does running naked
through the streets!
Gerhartz also says:

It is not true that the thira vow binds the professed of the Society to obey

the pope ‘circa missiones,” because they make their profession ‘iuxta formam

vivendi in litteris apostolicis Societatis lesu et in eius Constitutionibus

contentam,’ viz. according to the Formula of the Institute and the Constitutions.

But the Formula of the Institute and the Constitutions make it quite clear that the

*missions’ of the professed are reserved to the pope; the general cannot ‘send’

a professed except in place of the pope [82], with delegation from the pope. The

obedience that the professed owes to his superiors and to the pope in virtue of

his third vow is only of the kind that someone has called ‘corporate’ and excludes

the ‘missions,” whereas the fourth vow is meant to obey the pope only ‘circa

missiones.’’
It is interesting that Gerhartz makes no reference to what the Constitutions say regarding the
obedience of the third vow to be shown first to the pope. According to his own line of reasoning
one could presume that, even though the coadjutors do not make an express vow regarding
obedience to the pope, the statement in the Constirutions should allow the pope as much juridical
authority over the coadjutors as Gerhartz claims he has over the professed. But this is not
commonly understood to be the case, and even if it were, since coadjutors do not profess the
vow, their obligation would not include the specifics—to go on foot, without provisions, etc.

However, Gerhartz does claim that all missions of the professed are reserved to the pope.
To attempt to prove his point, Gerhartz again employs a questionable methodology whereby
constitutions which specifically address the fourth vow are applied and interpreted so as to limit

the juridical content and extension of the third vow. Canon 18 reads: “‘Laws which establish a

penalty or restrict the free exercise of rights or which contain an exception to the law are subject

5T ). GERHARTZ, Private notes written on the occasion of GC 31. See DE ALDAMA, Missioning, pp. 35-40. For

use of the notion *‘corporate obedience’’ cf. L. MENDIZABAL: **Hay que distinguir dos momentos en la obediencia de
In Compaiiia: cl emisivo y el corporative, correspondientes 4 las Partes VII y VII de las Constituciones” (“'Sentido
fntimo de Ia obediencia ignaciana,*' in Manresa, 37 (1965), p. 67); and J. ITURRIOZ: **Y para orientar el esquema se este
escrito, sepa el lector que nos parcce descubrir dentro de la Compadila, en cuanto a la obediencia se refiere, dos planos
o dos modos de ser distintos, que ealificaremos, el uno, de cbediencia corporativa, y de obediencia misional o apostélica,
el otro™ (**Dos lineas de obediencia en la Compadifa de Jesis' in Manresa, 43 [1971], p. 60).
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to a strict interpretation.”™ If he wishes to reach his conclusion it would be methodologically
more proper to suggest that the fourth vow may in some way limit or restrict the fidiness of
obedience which has already been professed to the religious superior in the third vow. However,
the pertinent question is: does the fourth vow limit or restrict the third vow of the professed or

the authority of the superior general?

2. The Authority of the Superior General

In Part IX of the Constitutions, entitled: **The Society’s Head, and the Government
Descending from Him,”’ in Chapter 3, **The Superior General’s Authority Over the Society and
His Functions,”” the following is found:

It is judged altogether proper for the good government of the Society that
the superior general should have complete authority over it, in order to build it
up. This authority (from which the general’s functions also become manifest) is
described below [736].
The sentiment articulated in this constitution is not only reasonable, but it is astonishingly similar
to one of the desires expressed by the Second Vatican Council and published by the Synod of
Bishops as the ten fundamental principles guiding the revision of the Code of Canon Law. The
fifth stated that the principle of subsidiarity should be properly applied, that is, what can be done
effectively at lower level of authority ought not to be reserved to a higher authority.” Earlicr
it was pointed out that part of the description of the authority of the general includes the

following:

The same general will also have complete authority over the missions,
but in no case may he obstruct missions of the Apostolic See, as is stated in Part
VII [618]. From among those who are under his obedience he may send all,
professed or not professed, to any regions of the world, for the time which seems
good to him, whether it is definite or indefinite, in order to exercise any of the

¥ “Lepes quac pocnam statuunt aut liberum jurium exercitium coarctant aut exceptionem a lege continent, strictue

subsunt interpretationi’’ (CIC 83, c. 18).

3 The ten principles guiding the revision of the Code can be found in Communicationes, 1 (1969), pp. 77-100.
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means which the Society uses to aid its fellowmen. Similarly, he may recall those

sent acting in everything as he judges to be conducive to the greater glory of God

our Lord [...] [749].
The first phrase of [749], which says that the **general will also have complete authority over the
missions [...],"" is a clear and direct statement. It is nuanced in that the general may not **[...]
obstruct missions of the Apostolic See [...],”" but this papal clause is yet another positive
expression of the Society’s willingness and desire to be of service to the Apostolic See and to the
Church. In the mind of Ignatius, given his understanding of authority and his world-view, to
receive missions from the ‘‘Vicar of Christ’” or to have them confirmed by the pope as the
*“‘Universal Pastor,”” need in no way compromise the ‘‘complete authority”” which the constitution
states the general does hold over the missions. Rather, *‘papal approval of their order opened to
the Jesuits the world as their vineyard, and handed them, in effect, a charter that assured their
freedom to pursue their pastoral goals with minimum limitation imposed by local bishops and the
Catholic princes.”"®

The above constitution goes on to say: *‘From among those who are under his obedience
he may send all, professed or not professed [...].”" One may allege that the pkrase *‘from those
who are under his obedience™ does not include the professed of four vows who are not under the
obedience to the general but under obedience to the pope. But it was pointed out earlier that the
Constitutions ordinarily use the word *‘professed”” to mean those who have made solemn vows.
There are only two grades of Jesuits who make solemn vows: the professed of four vows; and
those who make solemn profession of three vows, but not the mission vow. It is so rare and
unusual for this latter to occur that it would be unreasonable to presume that the constitution
which refers to the general’s authority would be referring to the *‘professed of three vows™

without specifically identifying them as such. Thus, it is reasonable to conclude that the

constitution includes the qualifying phrase, *‘[...] professed or not professed [..]” to indicate

®  O'MALLEY, **The Fourth Vow,” p. 44.
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specifically that the professed of four vows are under obedience **circa missiones™ to the superior
general. Also, Chapter 2 of Part VII, acknowledged especially by Gerhartz, explicitly addresses
**The Missions Received From the Superior of the Society.” There is no doubt that the professed
of four vows are subject to the obedience to the superior general. The question is, what is the

source of his authority?

a. The Faculty to Mission

Delchard and Gerhartz say that the superior general may act **circa missiones™ only in
the name of the pope, according to the faculty which was granted at the request of Ignatius,
While we have already seen the faculty mentioned several times, the most explicit references
occur in the following two constitutions:

[...] the superiors of the Society, according to the faculty granted by the

Sovereign Pontiff, will have authority to send any of the Society’s members

whomsoever to whatsoever place these superiors think it more expedient to send

them [...], [618].
Elsewhere we find:

[...] as they travel through various regions of the world, according to what the

Supreme Vicar of Christ our Lord may assign to them, or, in his place, the one

who will find himself superior of the Society [...], {82].
The question must be asked, how was this faculty understood by the first Jesuits? We recall that
historically the issue came forward as a result of a series of questions raised by Polanco during
the crafting of the Constitutions. First, there was the question regarding the length of a papal
mission, which was resolved to be three months; second, Ignatius clearly determined that a Jesuit,
while carring out a papa! mission, was subject to the ordinary government of the Socicty; and
third, there was the canonical split-decision regarding whether the general had the authority to

recall a professed Jesuit from a papal mission. The faculty was requested to solve this doubt, and

to ensure that the superior general would have the requisite authority to carry out his office.
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The historical precedents and circumstances of the day must also be recalled. Polanco
often used the documents of other religious institutes to assist him in his work on the
Constitutions. Prior to the founding of the Society, those groups with special bonds of obedience
to the pope, in every case, were subject directly to the pope and not to diocesan ordinaries, and
this for at least three reasons. First, due to their travels, the knightly orders (the first to have such
bonds) passed through many dioceses, and, in the Holy Land, where much of their labour took
them, there were no diocesan ordinaries to whom they could be subject. Second, the members
came to an order from many dioceses. Third, **[...] they were the ‘Pope’s Men’ in carrying out
the Holy War.”® And while the mendicants had already made significant contributions to the
development of “‘provinces’ of an institute, the understanding of religious life was still heavily
biased in favour of a monastic model, which included the base of a stable residence.

It must also be acknowledged that, as Delchard points out:

[...] difficulty comes from the fact that the Formula and the Constitutions refer
to the state of things in the beginning of the Society. It must be remembered that
things changed with the growth of the numbers in the Society, their dispersement
all over the world, the more complex structures of government, the creation of
coadjutors and the introduction of stable ministry because of the houses and
especially the colleges.®

Among these complex structures of government which changed were the understanding of the
authority and the role of the superior general “‘circa missiones,’” the relationship of the superior

general with the pope, and the praxis of the Holy See regarding the pope’s participation in the

®L SHANANAN, p. 18.

& “Difficultates definitionis oriuntur exinde quod Formulz ot Constituticnes referuntur ad statum rerum in

Societalis initiis. Atque ratio habenda cst incrementi numerici Societatis, extensionis et dispersionis ubique terranim,
structurze gubernii, quac magis complexa facta est, creati gradus coadiutorum, ministeriorum stabilium quac mox
assumpta sunt in domibus et maxime in collegiis'* (DELCHARD, p. 40). This is also one of O'Malley’s theses, **[...] that
the Society in 1565 was different in important respects from what it was in 1540°" (O'MALLEY, The First Jesuils, p. 14).
Some factors he notes which account for this change include the effects of the humanist movement, the growth of the
Society, the dipersement of Jesuits around the world and the respousibility to maintain permanent institwtions with
continuity of personnel. He says that the schools *[...] became & part of the Jesuits' self-definition,” marking **[...] a
chronological as well as cultural landmark®” for the early Socicty (ibid. pp. 14-15).
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missions of the Society.® One interpretation of the early documents of the Society indicates that
the original intent of the fourth vow was to have the pope directly hold the responsibility for the
missions of the professed-—that ke would choose a particular individual for a specitic task and
command him under the obedience of the fourth vow to carry out a mission.™ However, the
rapid growth of the numbers of the Society and the sheer number of ministries involved soon
made it impractical, if not impossible, to expect the pope to intervene directly, and in every case,
In fact, a case of the pope intervening directly to give a specific mission to a specific Jesuit
cannot be found since the founding years of the Society. The pope himself seems to have
acknowledged this shift in the use and practice of the fourth vow when he asked the Society to
fight atheism and used the phrase: “*[...] as a modern expression of your vow of obedience to the
pope [...].”" In the ordinary course of events, if the pope wishes to give a mission to the Society
he contacts the superior general, informs him of the mission, and leaves the internal

administration to him.* ‘‘The interpretation of the law is a delicate intellectual operation

% See SHANAHAN, p. 56

o Many cxamples of this are evident in the early Society: In 1549, Juy, Salmeron and Cunisius were sent by the
pope to Germany; Lainez was sent on the pope's own initiative to nitend the German Diet; Broet and Salineron were sent
to Ireland in 1541 as papal nuncios; Szlmeron was sent to Dicts in Germany and Poland; Lainez, Salmeron and Faher
were sent Lo the Council of Trent as the pope’s theologians; Canisius, Olave, Lippomani and Nadal were sent by the pope
to Diets in Viola and Bobadilla to one in Poland, elc. More recent examples cannot be found. It is said, however, thal
the popular novel, The Jesuit, is based on the fact that hetween the World Wars, the pope asked u Jesuil (Michel
D'Herbigny), the young Rector of the Orientalis in Rome, to go into Russia as a bishop. The Jesuit was consecrated by
the pope in a secret ceremony, in the presence of the superior general, and the new hishop entered Russia to serve the
underground church. Reportedly, the mission was a dismal failure, but the Jesuit escaped Russin unlike many of those
with whom he there had contact. Pope Pius X1 nccepted the renunciation of his miter on 27 Junc 1937, He spent the Just
twenly years of his life in two novitiates in France, *‘[...] in religious contemplations—and with n butterfly collection™
(H. STEILE, Eastern Politics of the Vatican [1981), Athens, Chio Univ. Press, 1981, p. 176),

& J, Swain who governed the Sociely as the vicar general during the long illness of Fr. Jansens, then the superior

general, related a representative example of the ordinary way in which the fourth vow hns been invoked by the pope.
The example concerns the events which led to the Upper Canada Province's opening of a school in Bhutan, The king of
Bhutan asked the Holy Sce to have the Jesuits open a school. The pope made the request to Swain who promised (o do
o feasibility study. Severnl months later, the pope asked Fr. Swain for the results of the study. Swain indicuted thut,
primarily because of Bhutan’s laws forbidding any proselytizing, it was not advisable that the Jesuits underinke the
mission. The pope requested another feasibility study, which was undertaken, und which produced similar, if not stronger,
results. The king talked again to the pope and again requested the school. The pope asked Swain to open the school, und
Swain suggested that, because of the negative recommendations of the feasibility studies, we should decline. The pope
then ordered Swain under the fourth vow to open the school. Swain saw that the English Conadian Jesits alreudy had
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intended to determine its meaning with a view to its suitable application.””* When interpreting
a law, the long standing application and praxis of the Roman Curia is no small matter, and should
not be taken lightly.” However, the presentations and arguments of Delchard and Gerhartz
address and interpret a praxis which virtually has not existed for centuries.

The early Jesuits were cognizant, however, even before the founding of the institute, that
the nature and scope of the Society would push forward the juridical boundaries of religious law
which were in place at the time. This is evidenced in that at the Deliberations of the First
Fathers, one fear recorded as an objection against the profession of obedience to one of their own
number was the following:

if we wish to live under obedience, perhaps we will be obliged by the
Supreme Pontiff to live under some aiready established and constituted rule. If
this happens, since it might not give us the opportunity and scope to work for the
salvation of souls, which is our unique purpose after concern for our own souls,
all of our desires, which in our judgement we have received from the Lord our
God, would be frustrated. [7].

In essence, they understood that they were embarking on a new enterprise which would require
the development of new structures. The Church, in approving the founding of the Society without
insisting that it adopt one of the already established rules, consented and actually participated in
the development of these new structures. It was the attitude and approach of the first Jesuits that

to remain faithful to the vocation they believed to have received from God, the practice and scope

missionaries located in Darjeeling, India, and communicated the responsibility for the new school to the provincial of
Upper Canads who sent men from India to open the school in Bhutan. A popular history of the Jesuits’ work in Bhuten,
specifienlly of the life of William Mackey who had primary responsibility for that work, has just been published by H.
SOLVERSON, The Jesuit and the Dragon: The Life of Father William Mackey in the Himalayan Kingdom of Bhutan,
Montreal—Toronto—Paris, Robert Davies Pub., 1995, 299 p.

% The Annotated Code, p. 90, commentary on ¢. 16,

8 See CIC 83, ¢. 19,
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of their apostolic ministries and missions should define the juridical reality rather than the other

way around.® As O’Malley points out:

Any discussion of that vow that begins with Ignatius® esteem tor the
papacy instead of with the apostolic aims of the first companions has got things
backwards at the outset. [...] What came first was experience of ministry and a
desire to exercise it in the most fruittul way possible. The first companions only
then decided on a vow fo that effect, that is, on a vow ‘to po wherever sent to
do Christian ministry.'®

It is not unusual to find that the principles of law or even the juridical structures of the Church
sometimes lag behind accepted praxis.

How then did the first Jesuits understand the mission faculty? As was pointed out, of
those first Jesuits, Nadal was thc one who best knew the mingd of Ignatius, the one who was given
the task of the “‘experimental promulgation™ of the Constitutions at a time when ine blueprints
or precedents were being developed.

In an order without tradition, he contextualized and interpreted a text that
otherwise had no firm hermeneutical principles for rendering it viable. He
mediated Ignatius to all those members of the Society who had never met Ignatius
and, we must assume, had some unclear ideas about the organization they had
joined. The documents he left us [...] testify to the meaning of the Jesuit vocation
as it was understood by a contemporary and trusted confidant of the founder.™

In his commentary on {618] of the Constitutions Nadal says:

According to the faculty. We do not understand that the generals do not have in
their own right the power to send for ministries, but we point out two things
here, according to the confirmation of Julius §II and the faculties of Paul 11I:
first, that the missions belong ‘chiefly’ to the pope, not by his ordinary right as
Universal Pontiff but by privilege, through which he wished us to make the
fourth vow as though he took special care of our missions; second, that while the

®  Earlier references point out several juridical *‘concessions’ that were made to accomodate the Society’s seil-
understanding and way of proceeding. Examples include: the conditinnal aspect of the first vows; that those in simple
vows would be recognized as true religious; that these simple vows in the Socicty would have, in many ways, the snme
juridical cffects as solemn vows; the power of the general to dispense non-professed from their vows; exemption from
choir; elc.

% O'MALLEY, ‘*The Fourth Vow," pp. 44-45, Empahsis is O'Malley's.

% O'MALLEY, *'To Travel,” P 3.
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general has the ordinary power to send men on missions to heretics and even to
the unbelievers, doubts could be raised about this, and a declaration on this point
became necessary. This was done by Paul 11T in the bull *Licet debitum’ quoted
by the constitution.”

It is not questioned that the general has the ordinary power to mission, but that he has the proper
power to mission. It should be clear from the context of the discussion regarding faculty that
Nadal was addressing, albeit with imperfect canonical language, the issue which the law would
now call proper power. Nadal is clear that hie understood that the superior general did have, in
his own right, the power to send and recall professed Jesuits on missions. It is also interesting
to note his use of the double negative in the first sentence, presumably to draw attention to how
strongly he felt about the matter. It is fascinating, and frankly surprising that this issue was
addressed so early in the Society’s history, and that there are those who insist on keeping the

question alive today.

b. The Authority of the Superior General in the Constitutions

It has been established that usage and experience caused the structures of the Society to
evolve. One result was that more and more responsibility for missions devolved upon the superior
general, until the Constitutions themselves say: *‘Then he himself [the superior] will decide about
sending or not sending, and about the other circumstances, as he will judge to be more expedient
for the greater glory to God'’ [618]. And again, in the following declaration:

The superior of the Society can more easily and more expeditiously make
provision for many places (especially those remote from the Apostolic See), than

would be the case if those who need members of the Society must always
approach the Sovereign Pontiff [619].

7' Nadal's commentary an [618] reads: “‘Juxta Fecultatem. Non intelligimus, Praepositos jure suo, qua Generules

sunt, non habere facultatem mittendi suos in ministerium, sed duo hic significamus, juxta diplomata confirmationis Tulii
3. et facultnum Pauli 3; unum est, guod ad Summum Pontificen principaliter pertineant missiones nostrum, non ex iure
cius ordinario solum, sed ex privilegio, quo voluil votum 4*= nos edere, quasi peculiarem curam susciperet nostrarum
missionum Sumimus Pontifex, alterum est, quod dubitari quum posset, num Generales Pracpositi ordinaria potestate
possent 2d infideles etiam, vel haereticos suos mittere, fuit operae pretiwa, id explicari diserte, quod Paulus 3. fécit, et
lwe loco citat constitutio”” (NADAL, Schalia, pp. 177-178). Emphasis mine.
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And again:

Just as the general can perform the other functions by himself and
through persons under him, so too can he perform this one of sending his subjects
on missions, by reserving to himself the missions which he thinky showld be thus
reserved [620].

And again:

The sending of subjects ‘to whatsoever place these superiors think it
expedient’ means either among the faithful, even though it be in the Indies, or
among the unbelievers, as in Greece and elsewhere. Where the inhabitanty are
more exclusively unbelievers, the superior should ponder seriously in the sight of
God our Lord whether he ought to send subjects or not, and where, and whon.

The part of the subject will always be to accept his appointment joyfully as
something from God our Lord |621}].

These constitutions are followed by the criteria for the selection of ministries, which also act as
guidelines for the entire apostolate of the Society, or as the modalities and thus, turther
limitations for the application of the fourth vow—the chief being: **the more universal the good
is, the more it is divine’” [622 d]. As Shanahan points out, *‘[...] this principle of secking the
universal good is what originally caused Ignatius to set himself and his companions before the
pope for his guidance and direction in the vineyard of Christ.”"”

Given that the structures evolved, how is the question regarding the “‘power’ of the
superior general over the matter of missions to be understood? This faculty or grant was
communicated by means of the papal bull, Licet debitum, in 1549:

[...] and the General himself can go and can send his men to go [on missions],

and recall them, anywhere in the world, even among non-Christians, when he

deems it expedient in the Lord.”

Licet debitum was written before the promulgation of the definitive 1550 Formula of the Institute,

and much before the long and thorough process of reflection and revision that went into the

™ SHANAHAN, p. 56.

Boe]ac ipsemet Pracposilus pro tempore exsistens ire, et suos, quecumgque locorum, ctium inter infideles, cun

expedire in Domino iudicabit, mittere et revocare |...] libere et licite valeat” (Paulus III, Licet debitum, 1549, Inst. 1,
14a, in VALERO, no. 54, found in Appendix, VI}.
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writing of the Constitutions, both of which, as Delchard mentioned, refer to the state of things
at the beginning of the Society. In the circumstances of the day, a papal bull was not an
uncommon method of conveying such power to an institute. The faculty conveyed to the superior
general became the power of the general in the same way that many other faculties granted by
the pope to the institute became the power of the general. Several have been referred to
throughout this paper, but perhaps the most fundamental, and one of the first obtained, was the
power of the superior general to admit more than sixty members to the institute which he
governed,™ With its conveyance to the Society through the bull Licer debitum, the faculty to
mission became part of the corpus of the proper law of the Society.” The faculty was originally
motivated, not to obtain a power that the general believed he did not have, but, because a doubt
could be raised and Ignatius wanted to put the issue to rest.” Historically, the petition to the
pope was not precisely for a delegation of power, but, it is more properly understood as a request
that the Holy See recognize the legitimate postestas of the supreme moderator of a new and
developing religious institute in the Church. And not only a legitimate postestas, but a necessary
one if the superior general were to carry out his mandate. Thus, according to this line of

understanding, the supreme moderator can send a man on a mission not only because of the

™ Other grants included: the power to admit coadjutors; the recognition of simple vows of the Jesuits as truc vows

of religion, having the same effects as solemn vows; the special, conditional nature of the vows of the non-professed; the
power of the superior general to dismiss non-professed; and, more recently, the faculty grented to the general to dispense
from the simple vow of the solemnly professed not 1o accept ccclesiastical dignities (excepting prelacies).

™ Sce Chapter Two, note 9, for the notion of the “‘faw”” of the Society. **The legislator has chosen to call proper

{aw the norms to which §§ 3-4 [of c. 587] refer, in order to distinguish'it from the particular law that proceeds mainly
from the particular Churches™ (The Annotated Code, p. 415, commentary on c. 587).

7 This view of things is consistent with Ignatius® way of pracceding in other matters as well. One characteristic

cxample occured when, against the strong advice of his friends and even members of the company, he tenaciously insisted
that an investigation be undertaken and that a formal, written judgement be issued regarding the good name of the Socicty
which had been slandered, its members accused of being heritics, by Mainardi and three of his friends who were
influentinl in the papal curin. The incident is described by J. PADBERG, **Ignatius, the Popes, and Rezlistic Reverence,”
(= PADBERG, “Realistic Reverence™), in §8J, 25-3 (1993), pp. 13-18; it is also decumented by M. DEL PAIZZO and
C. DALMASES, **ll processo sull'ortodossia de S. lgnazio e dei suoi compagni sveltosi a Roma nel 1538," in AHSJ, 38
(1960}, pp. 431-453; the decision itsell can be found in Fontes documeniales de S. Ignatio de Loyola, C. DALMASES,
ed., MI, p. 556 ff.; and Ignatius himself writes about it to Isabel Roser, found in Epplg, 1, pp. 137-144.
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faculty, but even first because he is the superior general of an institute specitically crected for
mission, with his authority defined both in particular, pontifical law and in the proper law of the
Society which was approved by competent authority. Earlier, Delchard made the very same
argument, *‘the proper laws of the Society were approved by the Roman Pontiff atter examining
the question.”

Because the Constitutions, expressed especially in the vow formula, ofter & special
obedience “‘circa missiones’” to the pope, it is not necessary therefore to conclude that the subject
no longer owes obedience *‘circa missiones’ to the superior general, Several important statements
reinforce this interpretation: the Council of Trent said that religious *'[...] should taithiully
observe what belongs to the perfection of their profession, such as the vows of obedience,
poverty and chastity, and any other special precepts particular to any rule or order which belong
to their essential nature and to the preservation of common life [...]""; Gerhartz, in his doctoral
dissertation, identified that ‘‘special’® vows are *‘[...] a direct expression of the special end or
goal of a particular religious order [...]""; and Pejska said that their purpose is *‘to bind a
member more firmly to the order or to seek to avoid abuses against the three major vows of
religion.”” The Jesuit mission vow is a direct expression of the special end or goal of the Society
[as Ignatius said, it is our first principle and foundation], which belongs to its essential nature and
the preservation of its common life,” ordered to bind members more firmly to the order and
to protect the three evangelical vows,™ and it is not reasonable to conclude that the subject no
longer owes obedience ‘‘circa missiones™ to the superior general. On the contrary, this
investigation leads to the understanding that it is better to recognize that the early interpreters of

the vow were not in error. In principle, the third vow covers all aspects of the commitment of

T See the motivations discussed at the Deliberations.

78 See the Constitutions, Part VIII, entitled: **Helps toward uniling the distant members with their head and smong

themselves;” and FUTRELL, Making an apostolic Conununity of Love.
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obedience. That commitment is amplified with greater intensity through an express vow which
helps to protect and reinforce the three evangelical counsels. And not only does it amplify the
intensity of the obligation of obedience, it extends the obligation and specifies those elements of
obligation not expressly covered in the third vow (to go on foot, to pagan countries, without
provisions for the journey, etc). Thus, consistent with the principle of subsidiarity, the superior
general has all the requisite authority to carry out his office, and he holds ordinary, proper power

over the missions.

C. Renewed Legal Context: The Revision of the Code of Canon Law

Even if one were to find this resolution based on the historical data to be unconvincing,
the evolution of law and the changes incorporated into the recent revision of the Code of Canon
Law provide for a line of reasoning which does settle the matter. ““The restoration of the juridical
order of the Church was one of the great goals of this [revision of the] Code,”” There is no
doubt that many of the most significant changes introduced into the 1983 Code were influenced
by the Second Vatican Council’s renewed emphasis on the notion of communio. The full
ramifications of this shift from an ecclesiology of “‘perfect society,”” to an ecclesiology of
““communio”’ will take many years to become settled, but some of the early implications on the
understanding of the Church’s structure can already be discerned and will be referred to in due

course,*

™ The Annotated Code, p. 430, commentary on c. 617.

¥ The Second Vatican Council’s renewed cmphasis on the notion of communio has hnd significant ramifications
on almost every aspect of the Church's life and self-understanding. R. KASLYN, Canonical Communion: A Reading of
Canon 209 §1, (= KASLYN), JCD diss., Outawa, Saint Paul Univ., 1992, xv, 294 p., explores many of the canonical
implications, and especially includes an cxcellent bibliography. While we cannot give this topic the attention nor the space
it deserves, we must at least acknowledge it, and specifically the notion of communio hierarchica, as one of the primary
influences on the revised Code's movement from the notion of jurisdiction towards the notion of the power of governance,
and on the consequent shifts in the understanding of the Church's structure.
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The principle of subsidiarity was mentioned earlier, but several other of the principles
tor the revision of the Code of Canon Law, are of inierest to this discussion, The third held that
the Code should regard not merely justice but also equity, and its laws should show forth the
spirit of charity, temperance, humanity, moderation and in this be distinguished from mere human
law. It went on to say that the law should have a pastoral concern, leaving, where feasible,
certain matters to the pastoral discernment of the bishops and others pastors, The fourth principle
followed this line of thinking and held that greater discretionary power should be extended to
those involved in the care of souls, and that greater freedom be afforded to ordinaries in the
particular application of law. This was expressed through the desire that the vartous taculties
already accorded to bishops and others be duly incorporated into the universal law. In fact, the
whole system of ‘‘delegated faculties’ was to be reconsidered."

Several important shifts occurred as these principles were written into law. One, of
course, concerned the notion of faculty, In the 1917 Code, canon 66 said that, **habitual faculties
which are granted for ever or for a limited time or for a definite number of cases are considered
privileges outside the law,”” Canon 132 §1 of the revised Code says that **habitual faculties are
governed by the provisions concerning delegated power.””® The very existence of this canon
seems to indicate that the legislator considers that a faculty is not precisely a delegated power,
but, rather, is to be governed by the prescriptions for delegated power.

The revised Code left out the prescription of canon 66 of the 1917 Code
and has introduced the simple and more direct formula concerning habitual
faculties under the rubric of the ‘Power of Governance’ because, as the Code
Commission stated in 1977, the exercise of faculties to hear confessions is an
exercise of ecclesiastical governance.”

8 Sce Communicationes, 1 (1969), pp. 77-100.

8 “Facultates habituales reguntur pracscriptis de potestate delegata’ (CIC 83, c. 132 §1).

B A MENDONGA, Ecclesiastical Governance and Ecclesiastical Offices, (= MENDONGA), Class Notes for the
Private Use of Students, Faculty of Canon Law, Saint Paul Univ,, Ottawa, Winter, 1990, used with permission, p. 28.
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There is no doubt that when the superior general sends a Jesuit on a mission it too is an exercise
of ecclesiastical governance, and in keeping with the revision of law, the mission faculty is also
to be considered under the rubric of the power of governance.

In the revised law, the practical implementation of the above mentioned principles of
revision meant that for bishops, habitual facuities, such as those granted through the quinquennial
and diecennial faculties, were either incorporated into the universal law, or are no longer needed.
Ecclesiae Sanctae also expressed this sentiment:

Again, the mode of government should be such that the exercise of
authority is rendered more effective and expeditious, as our times demand.
Superiors, therefore, at every level should be given appropriate powers, s0 as to
minimize unnecessary or too frequent recourse to higher authority.™

For institutes this meant that various faculties which had been granted to the superiors general,
especially of pontifically approved institutes, were also either incorporated into the universal law
or were no longer needed.® Thus, even if one were to hold that the mission faculty is an
habitual delegation, the express intention of the legislator would have us understand that the
faculty was either duly incorporated into the universal law under the rubric of the power of
governance, or is no longer needed. In fact, one could go so far as to say that, in light of the

guiding principles and these examples of their incorporation into the revised law, an

W Ecclesiae Sanctae, 11, 18 (cf. M. O'RELLY, Norms on Consecrated Life (cc. 572—633; 641-746), (=
O'REILLY), Class Notes for the Private Use of Students, Faculty of Canon Law, Saint Paul Univ., Ouawa, 198%-1990,
p. 195).

¥ Varicus grants made to religious superiors include the following: *‘Paul VI, Pont. Rescript, Cum Admotae, 6
Nov. 1964, granting certain facullies to superiors general of clerical religious institutes, seculer institules, societies of
common life, of pontifical right; SCRel., Decree, Religionum laicalium, 31 May 1966, granting faculties to superiors
general of lay institutes and socicties, of men or women, of pomtifical right subject to Cong. Rel,, & decree of
SCEvangel., of 7 Scpt. 1967 granted similar faculties to pontifical institutes of religious women subject to it, in CLD,
7. pp. 72-74. The Cong. Rel. also suspended, experimentally, a number of canons of the 1917 Code, by Instr. SCRIS,
Renovationis causam, 6 Jan. 1969, in CLD, 7, pp. 489-509, and Decree, Ad instituenda experimenta, 4 June 1970, in
CLD, 7, pp. 80-82. There were also some lesser concessions in different documents. The Congregation for Oriental
Churches by Decree of 27 June 1972, granted the same faculties to institutes under its authority, in CLD, 7, pp.
19-24""(O'REILLY, p. 196, note 1).
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understanding that the general can act *‘circa missiones™ only with ordinary, vicarions power
would be deeply at variance with the intention and spirit of the present legislation.
Canon 596 says:

§1. Superiors and chapters of institutes enjoy that power over members which is
defined in universat law and the constitutions. §2. Moreover, in clerical religious
institutes of pontifical right they also possess ecclesiastical power of governance
for both the external and the internal forum. §3. The prescriptions of canons 131,
133 and 137-144 are applicable to the power referred to in §1.*

In the spirit of the guiding principles and the “‘new™ ecclesiology, it would be helptul to consider
briefly some of the motivations and the shifts in understanding incorporated into the revised Code
so as properly to interpret those powers of a superior which are defined in the universal law.™

When addressing the issue of power in a religious institute, the first thing to recognize
is that the Supreme Pontiff is the highest superior for members of institutes (c. 590 §1).

The supreme authority, whether internal or external, over all the
institutes and their members belongs to the pope, the true superior, in the strict
sense of the word. He is the head or at the top of the internal hierarchy to the
extent that the members of these institutes, whether religious or secular, owe him
obedience, by reason of the vow of obedience or any other sacred bond which
they undertake when they make their profession or are incorporated to an
institute,*

However mention must be made of canon 586 §1:

For individual institutes there is acknowledged a rightful autonomy of
life, especially of governance, by which they enjoy their own discipline in the

8 g1, Institutorum Superiores ct capitula in sodales ea gaudent potestate, quae iure universali et constitutionibus

definitur. §2. In institutis aulem religiosis elericalibus iuris pontificii pollent insuper polestate ecclesiasticn regiminis pro
foro tam externo quam interno. §3. Potestati de qua in §! applicantur praescripta cann. 131, 133 et 137-144"" (CIC A3,
c. 596).

8 The Apostolic Constitution, Sacrae disciplinae leges, which promulgated the 1983 Code, suted: *'In fuct, in
a certain sense, this new Code can be viewed as a great effort to translate the concilinr ccclesiologicn! teaching inio
canonical terms. If it is impossible perfectly to transpose the image of the Church described by concilinr doctrine intn
canonical language, nevertheless the Code must always be related to that image us to ils primary patiern, whose outlines,
given its nature, the Code must express as far as possible’” (see The Annotated Code, p. 53).

8  The Annotated Code, p. 417, commentary on cc. 589-596.
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Church and have the power to preserve their own patrimony intact as mentioned
in canon 578.%

The primary intention of this canon is, of course, to safeguard the patrimony of each institute.
But the notion of autonomy is of great canonical signiticance in that it helps detine the proper
balance of the structure of authority which exists between the Holy See and a religious institute.
It must be noted that **[...] the autonomy is not absolute, but one that is externally restricicd by
the authority of the Apostolic See [... which in] the exercise of this external power is not absolute
either, since it is also limited by the lawful autonomy of each institute.”® The law thus protects
the distinction between the external and the internal hierarchy of institutes within the Church.

But how does the Church understand authority, and how has this revision of law affected
the understanding of its structure in the Church? M. O’Reilly says the following:

All authority finally comes from God (Rom. 13, 1}). In institutes of
consecrated life, since the existence of the institute itself derives from two
sources, the action of the founder/foundress, under the inspiration of the Holy
Spirit, and the action of the Church in approving and giving canonical status to
the community/institute, so too in a certain sense we can say that the authority
comes both from the will of the members (in freely associating) and from the
hierarchical Church, Through the ecclesiastical approval the pope becomes the
supreme superior (c. 590) and the institute becomes subject to the relevant
canonical norms. Moreover, the Church confers on the institute the authority to
govern itself, within the limits defined by the universal law or [sic and] the
proper law of the institute. Thus, authority is, in the last resort, based on the
authority conferred by Christ on the Church. On account of the auto-
determination allowed, within limits, to general chapters, we can also say that
authority is, in part, derived from the group, through their representatives. This
source, however, can never be regarded as autonomous with respect to the
authority of the hierarchical Church. Since an institute of consecrated life has a
public and ecclesial nature, it depends on the public authority of the Church. The
members, even in their general chapter, cannot give, take away or limit the
authority of superiors, independently of and contrary to the decisions of the

# g1, Singulis institutis iustn autonomia vitac, pracsertim repiminis, agnoscitur, qua gaudeant in Ecclesia propria

discipling atque integrum servare valeant suum patrimonium, de quo in can, 578" (CIC 83, c. 586 §1).

% The Annotated Code, pp. 414-415, commentary on c. 586.
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competent ecclesiastical authority, as expressed especially in canon Jaw and in the
ecclesially approved constitutions of the institute,”

One can readily see the similiarity of this hierarchical structure with the medieval world-view of
Ignatius, who understood the foundation of obedience as **|...] authority derived from Gud,

through Christ to the pope, who in turn delegates it to subordinate ofticials such as bishops and

religious superiors.”™™
In the 1917 Code the notion of jurisdiction was quite important.

The power of jurisdiction was understood to be a *moral faculty” or *the
right to rule’ which consequently demanded obedience from those subject to the
one who had such power. The words ‘which exists in the Church by divine
institution” were used to distinguish this ‘right to rule’ from others which flow
from the natural law, e.g., the power of a father (mother) over his (her) children,
the power of the government to rule its subjects, etc. The power of the Church
to rule its subjects flows from its very nature which is supernatural. The Church
was proclaimed by papal pronouncements as a perfect society and, therefore, as
having its own *public power.” Canon 196 of the 1917 Code was understood in
this sense, and the words ‘exists in the Church’ were interpreted as implying that
this authority is ‘a formal part of the Church of Christ without which the pertect
society may not exist.” One can see from this explanation how the understanding
of the Church’s power to govern was tied in with the notion of the Church as a
perfect society. The power of the Church was, in a sense, analogous to the power
of other societies. Moreover, with such an understanding of the Church’s power,
its exercise was restricted to those who were in sacred order.”

J. Ratzinger addressed this even more strongly, and accounted for the shift in thinking brought

about through the Second Vatican Council, when he wrote in 1986:

' Q'RELLY, p. 207. Cf. also, E. GAMBARI, Consacrati e Inviati, Milano, Ancora, 1978, pp. 541-560. There

are four distinet types of normalive sources which regulate the governance of institutes of consecrated life: the universal
law; particular law; “‘[...] the fundamental or constitutional norms of proper law of each insiitute contsined in the
fundamental code or constitutions, drawn up by the collegial bodies of the institute and approved by the compelent
authority of the Church, the holy sce or the diocesan bishop [...]""; and the other norms of proper law which emanate

from the competent authority of institutes, such as decrees on poverty, ete. (see The Annotaled Code, p. 415, commentury
on c. 587).

% GANSS, Cons., p. 247, note 4,

% MENDONGA, pp. 6-7. Canon 196 of the CIC 17 said that the power of jurisdiction or government which cxists
in the Church by divine institulion, is divided into that of the external forum and that of the internal forum, or the forum
of conscience; and the latter is cither sacramental or extra-sacramental.
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Until World War 1, the Catholic Church has been considered an ossified
apparatus obstinatcly resisting the achievements of the modern age. In theology,
the question of papal primacy had predominated to such an extent that the Church
appeared to be essentially a centrally governed institution which one stubbornly
defended but which somehow still confronted one only from the outside. Now it
was apparent again that the Church is much more; that all of us carry it together
in faith in a living way, just as it carries us. It became apparent that it grows
organically, just as it has through the centuries, so too today.*

For J. Beyer, the notion of ecclesial communion gave rise to a new understanding of hierarchical
communion:

Finally, we can give [hierarchical communion] a broader meaning: the
entire Church forms a hierarchical communion, not because it is a hierarchy
which governs it, but as a life that is hierarchically structured according to
diverse ecclesial orders. These arose from liturgical usage which was the first
external structure of the assembly: the Church celebrating the Eucharist and
gathering itself around the altar.”

For R. Sobaidiski, this means that:

[...] the principle of authority, even if it appears in a number of places in the
Code, especially in the context of the whole Church, has lost its character of
being an absolute criterion; in conformity with the teaching of the dogmatic
Constitution on the Church (no, 23), it has become the principle of unity of the
Church, and not simply the principle and foundation of the Church.™

# ], RATZINGER, “"The Ecclesiology of the Second Vatican Council,” in Communio: International Catholic

Review, 13 (1986), p. 240. Cf. KASLYN, p. 241.

9 +On peut cnfin lui donner un sens plus large: toute ; I'Eglise forme une communio hierarchica, non pas parce

gu'elle est hiérarchic qui governe mais comme vie hiérarchisée sclon les divers ordres ecclésiaux selon 'usage liturgique
qui fut ln premidre structure externe de I'assemblée qu'éait I'Eglise célébrant I"Eucharistie et se réunissant autour de
I'sutel’ (5. BEYER, *'La ‘communio’ comme critire des dreits fondamentaux,”” in Les droils fondamentawx du chrétien
dans 'Eglise et dans la société, Actes du TV® Congrés international de droit canonique, Fribourg, 1980, E. CoRECCO,
N. HERZ0G, and A, SCOLA, eds., Fribourg, Editions Universitaires, 1981, p. 83). Cf. KASLYN, p. 191.

% oL principe d'autorité, bien qu'il apparaisse en de nombreux endroits du Code, surtout dans le context de

1'Eglise universelle, a perdu son caractére de critére absolu; conformément 3 1'enseignement de 1a Constitution dogmatique
sur 1'Eglise (no. 23), il est devenu principe de I'unité de 1"Eglise, ¢t non plus principe et fondement tout simplement de
I'Eglise” (R. SOBANSKI, **L'ecclésiologie du nouveau Code de droit canonique,” in The New Code of Canon Law,
Proceedings of the 5% International Congress of Canon Law, M. THERIAULT and J. THORN, eds., Ottawa, Saint Paul
Univ., 1986, p. 267), Cf. KASLYN, p. 192
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1t should be no surprise that with this kind of thinking as & backdrop, the 1983 Code accounted
for the possibility of lay cooperation in the exercise of ecclesial governance,”

While the legislator was caretul not to issue any doctrinal statement concerning this
widely debated issue, the discussion itself led to much rethinking regarding the nature of power
and how it is structured in the Church.

The 1977 Schema of the Code, in canon 97 stated: ‘We use the
expression ‘‘power of governing’’ instead of **power of jurisdiction,” the more
proper expression being “‘power of governing’ because this expression fits
history better, and because it is more in accord with the teaching of the dogmatic

" This very complex issue, still much in need of clarification, is well stmmarized in the following commentary:
*The doctrinal point discussed in these canons [ i.e., the canons on the Power of Governanee beginning with CIC 83,
. 129], and which was widely debated in the postconciliar period, is that of whether the porestas regiminis—power of
governance—is inscparably associuted with the potestas sacra and therefore associnted with the reception of holy orders
(cf. c. 118 of the CIC 17), or whether lay people can also exercise it, within certain limits, Postconcilinr legislaion does
offer a precedent, that of the cxereise of judicial power by laypeople (cf. M. P. Causas matrimoniales V, 28-03-1971,
AAS, 63 [1971], pp. 443-444; CLD, 7 [1968-1972; cf. c. 142, §2).

**Juridical power inthe Church—understood as the subjective juridical situntion capable of unilaterally producing
effects in other persons—is of sacramental origin: in the first analysis, it is based on the power given to Peter and the
other apostles. The problem is to {igure out how, given that sactumental origin, power of governsnce is transmilled
concretely, The Preliminary Explanatory Note 2 of LG associates the Potestas—i.c., e juridical exereise of the mnnera
received by sacrament—with a subsequent canonical determination made by competent authority; conceptunlly, however,
it docs not moke potestas depend exclusively on the munera received by means of the sncrament of orders. The Counil
itself affirms that laypeople who have received the munera inherent in the sncrament of baptisin, also have ‘the eapucity
of being appointed by the hierarchy to some ecclesinsticnl offices with a view to a spiritunl end' (LG 33) o which are
linked certain obligations and rights implying some kind of juridical power (a5 indicated in ¢. 145 §2).

*“*Nevertheless, the practical solution adopted by the legislator is not to issue any doctrinal pronouncement on
the existence of a potestas regiminis not linked subjectively to the potestas sacra, vs it was implicitly acknowledged by
the drafis of the present ¢. 129 (cf. Comm 14 [1982], pp. 147-149). However, on the strictly juridical plane—where it
is of prime importance 10 know if the potestas regiminis may also be exercised by laypeople within their appropriate aren
of competence—the canons of the present title dispell all doubts and are a clear statemnent of this possibilily. (Alse, une
should not forget that ¢, 132 says that habitual faculties are geverncd by the prescriptions on delegated power.) It iy
important to be aware that this question of the exercise of power of governance by Inypeople is of theoreticnl and doctrinsl
importance in order to determine the nature of this power in relation ta the structure of the Church since laypeople ure
not involved as such in the structures of Church order and governance {cf. cc. 224-231).

**Insafar as the nature of the subject matter or the law itsell does not forbid it, the norms of the present title
may also be applied to the power of superiors or chapters of male and femsle institutes of consecrated life (cf. ¢. 596,
§3, and its commentary; the sutheniic interpretation from the CPI/17-67 of 26-03-1952, AAS, 44 [1952] p. 497; CLD,
3 [1942-1953] p. 73). However, except for the discipline regarding clergy, the nature of the juridicul power excreised
by these superiors is different from hierarchical power: one power comes from the juridical dependence proceeding from
baptismal obligations (hicrarchical power or power of governance in the strict sense); the other comes from the obligation
of obedience to a superior proceeding from the sacred bond (power which was called ‘dominative’ in the CIC 17)"
(Annotated Code, pp. 144-145, commentary an c. 128),

In the Socicty this issue most directly affects the temporal coadjutors (or brothers), and whethier they may be
admitted to the fourth vow, hold certain offices or arc capable of panticipating in the governance of Ihe Saciety, for
example at a General Congregntion. See Clericalia instituta, 8.C. Rel. et 8.1., 27 Nov. 1969, in AAS, 61, p. 739 ulw
in CLD, 7, pp. 468-469.
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Constitution Lumen gentium and the decrees of the Second Vatican Council. in
which a distinction is made between the offices of teaching, of sanctifying and
of ruling. *‘Jurisdiction” as at one time, and commonly today in civil
legislations, is reserved to the activity of judicial power.”™

This shift from jurisdiction to power of governance was thus based, at least in part, on the
difference between munus and postestas.

The word function is deliberately used in preference to powers which can
have the sense of power ordered to action. A canonical or juridical determination
through hierarchical authority is required for such power ordered to action. A
determination of this kind can come about through appointment |or election] to
a particular office or the assignment of subjects, and is conferred according to
norms approved by the supreme authority.

The distinction, therefore, is between the ontological sharing in the
sacred functions (munera sacra) and canonical mission. The ontological function
(munus) cannot be actualized without canonical mission by which the power is
ordered to action. Canonical mission, that is, admission to the office is made
only when the person (bishop) is in apostolic communion (LG 24). Because the
title in question deals with the specification of ecclesial governance, the rubric
is ‘The Power of Governance.’

This approach also solved the problem of the distinction between the powers of external and
internal forum which was expressed in canon 196 of the 1917 Code. The Code Commission and
the consultors unanimously agreed that, although the effects of its exercise can be different, the
power of the internal forum and that of the external forum is the same power of governing.'®
For institutes in the Church the conceptual move from jurisdiction to power of

governance had another impact as well:

™ Sce Communicationes, 9 (1977), p. 234.

% MENDONGA, p. 4. Tillard says that the Nofa **[...] distinguishes between the munera implied in sacramental
ordinntion (using merera [...] to include the responsibilities and the powers needed to fulfill them); and polestas in
practice, by which it means the discharge of the munera. The secrament of ordination gives all the first group, duly
pointed towards the action for which they exist and equiped with the necessary powers, This action, however, will only
be in practice all that it should be—functions and powers of communion—thanks to the canonical determinatio®’ (J.-M.-R.
TUIARD, The Bishop of Rome, [in the coilection, Theclogy and Life, no. 5], Wilmington, Michael Glazier, 1983,
p. 155).

1®  gec MENDONCA, pp. 4-5. See also Communicationes, 9 (1977), pp. 234-235.
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1) On the one hand, the expression *dominative power” disappears, since

it does not fully correspond to its true nature, as power in all institutes derives

from ecclesiastical power, although it is not catled power of governance in the

strict sense. The legistator did not wish to be more specitic in this delicate

doctrinal area, and has restricted himself to giving practical norms, by virtue of

which the exercise of this power—whatever its nature may be—is governed by

the same norms as the power of governance, particularly executive power.

2) The number of institutes with ecclesiastical power of governance both
ior the external and internal forum has grown. Before, only exemipr clerical
religious institutes possessed ecclesiastical jurisdiction as such, in virtue of which
~ their major superiors were Ordinaries. [...]"

There are two points to consider here. The first is to acknowledge that even lay religious
institutes which do not possess the power of governance in the strict sense are recognized by the
legislator as exercising an authority which is to be goverened by the same norms as the power
of governance. The Society, however, as an exempt clerical institute of pontifical right, even
under the previous legislation was recognized as possessing the power of jurisdiction, now called
the power of governance, with the major superiors recognized by law as ordinaries.

The second pertains to the ‘‘manifestation of conscience’” which was discussed in the
previous Chapter. It was pointed out that manifestation is at the heart of the internal forum
government of the Society, and specifically linked to the matter of who should be sent on

missions and where they should be sent, not only for the good of the mission, but also,

0 The Annotated Code, p. 420, commentary on c. 596. The same commentary also says: **[...] it would he correet

to say that the concept and content of exemption have undergone a considerable change. Formerly it was the centrepicee
of the canon law on religious. For example, the superiors in exempt clerical religious institutes were the only ones with
power of jurisdiction. In the current legislation, exemption is mainly restricted to the area of internal governanee and is
not used as an exclusive criterion for the concession of the power of governance (cf. c. 596)°° (ibid., pp. 418-419,
commentary on ¢. 591). Earlier it was mentioned that superiors who have at least ordinary executive power in clerical
institutes of pontifical right and of clerical societies of apostolic life of pontifical right (c. 134 §1) participate in
ecclesiastical jurisdiction not only in the internal forum, but, as defined by the constitutions and c. 596 §2, in the external
forum as well, The CIC 17 referred to these powers, especially in c. 501, and later the Code Commission applied themn
to dominative power, by analogy to cc. 197, 199, and 206-209. For an excellent discussion of this see J. O'Connor,
“Dominative Power of Religious Superiors,” in The Jurist, 21 (1961), pp. 1-26, a paper given at the CLSA annual
meeting in Philadelphia. Another commentator points out that, *‘this power, called dominative in the 1917 Code and in
tradition is no longer so called out of respect for the autonomy of the individual person and his/her free subjection to the
authority of superiors. It was suggested to the Commission that the term ‘power’ should be repluced by that of ‘authority’
but this suggestion was not accepted, the Commission answering that they were distinct concepts’ (O'REILLY, p. 213).
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potentially, for the good of the individual Jesuit.' It is the superior who receives the
manifestation, not the pope, and thus the superior who has the ordinary, proper exercise of this
power of governing. If the pope were to circumvent the superior by intervening directly—by
sending a particular Jesuit on a mission without consultation with the superior—not only would
the spirit, and indeed the very point of the manifestation be violated, but also, since the
manifestation has been recognized and defined as an essential element of the institute, it would
seem to be a compromise of the rightful autonomy of life and governance mentioned in canon
586. It also could be suggested, that if the superior general could act *‘circa missiones™ only with
delegated power his office would be rendered less stable, and he would be in the matter of
missions, no more than a bureauratic secretary. But this is not now, nor has it been for several
hundred years, the long standing praxis of the Holy See nor the perception of the Society, nor

does such reflect the spirit of the revised Code.'®

D. Consequences for the Society

This brief sketch of the way the revised Code perceives the lines of authority in the
Church—especially the practical application of the implications of the principle of subsidiarity,
the rethinking regarding of the notion of faculty, and the shift from “‘jurisdiction’” to *‘power of

governance” —serves to strengthen the historically based interpretation that when he sends a

102 see Cons., 192].

193 This reasoning is based on an argument suggested by F. J. URRUTIA, **Delegation of the Executive Power of
Governance,”” in Studia canonica, 19 (1985), pp. 350-353. The issue he was addressing concerns whether a Iny person
(n religious brother or sister) can be appointed to the office of episcopal vicar for religious. Canon 478 §1 states that
vicars general and episcopal vicars are to be pricsts, and the document, **Mutual Relations,” suggests or implies that the
vicar for religious should also be n priest since the powers exercised are episcapal in nature, but it does not explicitly state
that it must be so. ‘*Then why not promote a religious lay person (male or female) to be the bishop's delegate for
religious with delegated powers? Such a solution, Urrutia points out, would be more deeply at variance with the present
“legislation. In the first place it would amount to the creation of an office similar to that of the episcopal vicar without the
ordinary powers proper to that office, and secondly the position itself, because it would be endowed with delegated
powers would be less stable and, therefore, less desirable according to the spirit of the law. Moreaver, a figure without
real exccutive power would be no more than a bureaucratic secretary’’ (MENDONGA, pp. 12-13).
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professed Jesuit on a mission the superior genera of the Society acts with ordinary, proper
power. In the context of the present Code, it could be said that his election gives to the superior
general the canonical or juridical det:rmination—the power te mission. The universal law itself
grants the canoniczi mission by which this power is ordered to action. The law, it can be said,
grants this mission through: the intentions expressed in the guiding principles for the revision of
the Code; implemented especially by either eliminating taculties or incorporating them into the
universal law under the rubric of the power of governance; and through express directives such
as the one quoted from Ecclesiae Sancrae. Thus, again, the superior general acts with ordinary,
proper power when he sends a professed Jesuit on a mission,

How, then, does one respond to Delchard’s claim that only one, the pope or the superior
general can hold ordinary, proper power over the mziter of missions? The methodology of the
interpretation of juridical texts would have us look to paraliel cases, if there be any. Canon 331
says that:

The Bishop of the Church of Rome, in whom resides tu.. office given in
a special way by the Lord to Peter, first of the Apostles and to be transmitted to
his successors, is head of the college of bishops, the Vicar of Christ and Pastor
of the universal Church on earth; therefore, in virtue of his office he enjoys
supreme, full, immediate and universal ordinary power in the Church, which he
can always freely exercise,'®

This power of the pope, defined by the First Vatican Council, in no way compromises the power
of bishops over their own dioceses, since canon 333 says that:

§1. The Roman Pontiff, by virtue of his office, not only has power in the
universal Church but also possesses a primacy of ordinary power over all
particular churches and groupings of churches by which the proper, ordinary and

4 “Ecclesise Romanae Episcopus, in quo permanct munus a Domino singulariter Petro, primo Apostolorum,

concessum ¢t successoribus efus transmiltendum, Collegii Episcoporum est caput, Vicarius Christi atque universae
Ecclestac his in terris Pastor; qui ideo vi muneris sui suprema, plena, immediata et universali in Eeclesin gaudet ordinuria
potestate, quam semper libere exercere valet” (CIC 83, c. 331). :
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immediate power which bishops possess in the particular churches entrusted to
their care is both strengthened and safeguarded."

The supreme moderator of a clerical institute of pontifical right, as an ordinary for his own
members,'™ holds proper, ordinary and immediate power over the institute. It would not be
forcing too much by analogy to say that the Roman Pontiff, by virtue of his office, and by virtue
of the universal law (c. 590 §2), possesses a primacy of ordinary power over ail institutes,
particularly clerical institutes of pontifical right in the Church, by which the proper, ordinary and
immediate power which supreme moderators posses in their institutes is both strengthened and
safeguarded. Thus, in matters pertaining to missions, as in other matters of the ordinary
governance of the institute, the superior general acts with ordinary, proper power.

This interpretation in no way compromises the *‘special’” relationship between the pope
and the Society, rather, as canon 333 §1 points out for the case of bishops, the relationship
between the pope and the superior general can be seen to be strengthened and safeguarded. When
the superior general assigns a Jesuit to an apostolic ministry, sends him on a mission, the
professed Jesuit owes to the superior general all of his obedience. The Constitutions adequately
state that the general, and every Jesuit, is always subject to respond to an obedience from the
pope, thus giving his missions due priority. The pope is always free to entrust *‘special’” missions
to the Society, not only because he is the first or highest superior of all religious by virtue of
their evangelical vow of obedience (canon 590), but also by virtue of the *‘special’ relationship
which exists between the pope and the Society—expressed first and most clearly through the
“‘special”’ obedience of the professed in their fourth vow, but also through the spirit and intention

of the entire Society, expressed through the third vow “‘[...] shown first to the sovereign pontiff

W05 vg1, Romanus Pontifex, vi sui muneris, non modo in universam Ecclesiam potestate gaudet, sed et super omnes

Ecclesias particulares carumque coclus ordinariac potestatis oblinet principatum, quoquidem insimul roboratur atque
vindicatur potestas propris, ordinaria et immedinta, qua in Ecclesias particulares suae curac commissas Episcopi pollent”
(CIC 83, ¢, 333 §1).

1% cIC 83, c. 134 §1. In the terminology of the CIC 17, c. 10, they would also be prelates.



THE JURIDICAL PAST. PRESENT AND FUTURE OF THE FOURTH YOW 2146

[...].”" And more, the exigencies of the fourth vow specifically provide for the pope, if he so
desires, to intervene directly by giving a particular mission to a particular, professed Jesuit, who,
it so directed, must comply immediately, set out on foot, without provisions for the journey, cte.
Such an intervention on the part of the pope, however, does not compromise, diminish, eradicate,
nor even suspend the superior general’s legitimate internal power of governance over the institute.
Rather, a specific exercise of the pope’s primacy of ordinary power, even through a specific
invocation of obedience by virtue of the fourth vow, could only strengthen and safeguard not only
the proper, ordinary and immediate power of the superior general, but also the essential nature
of the Society itself. The history of the usage of the vow points out, that, as O'Malley says: **for
the Jesuits and for their relationship to the papacy, the vow was of the utmost importance, but
from the beginning it was, with few exceptions, a symbol rather than a practical instrument for
deployment of manpower.’"'"

Thus, in the Society, there are not two lines of obedience, as Iturrioz suggests, but,
consistent with Ignatius’ world view and his understanding of authority, and also consistent with
the Church’s understanding and structuring of the “*power of governance,” there is one line of
authority. This authority begins from Christ, the source of all authority, and is conveyed to the
Church and to the Vicar of Christ. The Church confers on the institute the power to govern itself
within the limits set by the universal law and the proper law of the institute. The institute, both
through the fourth vow—motivated by a desire for greater devotion in obedience to the Apostolic
See, greater abnegation of our own wills, and for the surer direction of the Holy Spirit—and
through its declared desire to show obedience first to the Supreme Pontiff, intensifies and extends
its obligation and expresses its special willingness to be of service to the pape and to the Church.
It is in this sense that the fourth vow is seen as the unique expression of the Society’s desire to

respond to the vocation that the companions felt and believed themselves to have received from

7 O'MALLEY, The First Jesuits, p. 300.
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God, and it becomes the primary expression for the protection of the choice of apostolic
ministries, to respond always to the greater glory of God and the aid of souls, and the most
universal good, with the pope, as the Universal Pastor, and especially as th2 Vicar of Christ, best

able to assist in the selection of the Society’s missions.

E. The Doctrinal Question

One final question must be addressed when considering the obligation imposed by the
fourth vow. Perhaps the strongest critic of the interpretation we suggest, J. G. de Madariaga, in
his most popular article, asked, ‘‘The Jesuits’ Fourth Vow: Can It Extend to What He
Teaches? "™ Madariaga argues vehemently that ‘[...] matter which is doctrinal can indeed
form part of the proper object of the fourth vow; and that the pope can impose an order which
is strictly or purely doctrinal in virtue of that vow.””™® He summarizes his position in the
following statement:

To say that doctrinal matter enters into the vow means that the pope can
impose a doctrinal mission in virtue of the fourth vow. He can command the
defense of any Catholic truth whatever, even if it is not infallible. Although in
the texts we have been commenting upon, no limits have been set down
regarding this submissive acceptance of a teaching imposed by the pope, we
believe that the limits of rational human possibility must be supposed. These

18 G de MADARIAGA, “*The Jesuit's Fourth Vow: Can It Extend to What He Teaches?,”” in R/R, 41 (1982),
(= MADARIAGA), pp. 214-238, translated from **;Entra la materia doctrinal como cbjecto proprio del 4° Voto? (y ID),"'in
Manresa, 53 (1981), pp. 227-255. The first part of this article appeared with the same title in Manresa, 49 (1977}, pp.
215-228. These articles were based on the work of his thesis, Carisma fundacional de Ignacio de Loyola y Obediencia
especial al papa en la Compaifa de Jesiis, ThD diss., PUG, 1975, liii, 781 p. In Manresa the same author contributed
relnted articles: **La oblacién del grupo Ignacianc al Papa en 1538," 48 (1976), pp. 25-39; *‘Contenido de la cléusula
papal del voio de Montmartre,” in Manresa, 48 (1976), pp. 231-245; **La oblacitn al Papa segin las Deliberaciones de
1539, in Manresa, 49 (1977), pp. 55-68; *‘El sentide verdadero en Ia Iglesia militante para en todo acerter,” in
Manresa, SO (1978), pp. 147-168. Sce also J. GRANERO, *°El papa y la Compadifa,” in Manresa, 41 (1969), pp. 5-16,
especially pp. 14-16; B. DE MARGERIE, “*El cusrto voto de la Compaiifa de Jesus, segin Nadal,”" in Manresa, 42 (1970),
pp. 359-276, cspecially p. 370, and his “‘Papacy, Coliegiality, Ecumenism and the Jesuits. The Significance and
Consequences for Ecumenism of the Fourth Vow of the Society of Jesus,” in Science et esprit, 25 (1973), pp. 409-429.

™ MADARIAGA, p. 236.
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limits, it seems to us, are at the point where it ix impossible to doubt regarding
the falsity of some papal teaching.""

It was this position of Madariaga’s which prompted J. O’Malley to undertake an historical
study of the fourth vow in which he offers several telling criticisms of Madariaga’s work. He
begins by pointing out that Madariaga seems **[...] to be arguing for the obvions [...]"" and
that his argumentation seems **[...] to beg the question.”"*" Although Madariaga points out that
Ignatius did have a profound loyalty to the Church, its customs and practices, and to the Holy
See, the popes and their policies; that Ignatius had strong convictions regarding the inerrancy of
the Church and saw that many of the early missions of the Society were related to “orthodox
Catholic teaching,”’'" what Madariaga tails to show is how all these facts support his
conclusion that the pope can command adherence to some specific doctrine by virtue of the fourth

vow, '™

O’Malley, after having dedicated sections of his own analysis to St. Ignatius’ positions
vis a vis doctrine, orthodoxy and the Church, suggests that “‘several highly questionable
presuppositions underlie Madariaga’s method of argumentation,””'" to the point where *“|...]

Madariaga’s methodological presuppositions render the substance of his arguments about the

10 MADARIAGA, p. 238. Emphasis is mine.

U O'MALLEY, *“The Fourth Vow," p. 35.

O'MALLEY, *“The Fourth Vow," p. 36.
U3 O'MALLEY, **The Fourth Vow," p. 35.

U4 O'MALLEY, **The Fourth Vow," p. 36.

5 O'MALLEY, **The Fourth Vow,'" p. 36. The example used by O*Malley is Madariaga's statement that Ignntius

identifics the Church with the papacy. O'Malley points cut that this was *[...] the extreme ecelesivlogy of Giles of
Rome'" (p. 36}, but that **Ignatius identified Thomas Aquinas as the preferred theologizn of the order und Aquinas never
identified the Church with the papacy.’



THE JURIDICAL PAST, PRESENT AND FUTURE OF THE FOURTH VOW 249

thinking and practice of the early Society untrustworthy.””!'" These presuppositions include:
I.**[...] that Ignatius simply identifies the Church with the pope.””""” 2. Madariaga in his
method *‘j...] avoids some important distinctions that the early Jesuits themselves made,
especially about the papacy, and forces from their statements a maximal sense.”"'™ 3,
Madariaga describes the ‘‘papal magisterium’ as *‘[...] ‘so prominent among the offices of the
Holy See’ ** presupposing that it was so in the time of Ignatius, thus he *|...] seems to read back
into the sixteenth century a reality that came into existence only in the nineteenth [...J.”"""
O’Malley states:

Moreover, his style of treatment and the emphasis on totalided tend to
remove the object of the vow from any specific delimitation, whereas the
canonical practice of the Church has always striven to circumscribe carefully
where the obligations of a vow begin and where they end. The alternative to this
practice opens the floodgates to scrupulosity and to other problems as well. The
symbolic character of a vow, as an expression of a religious ideal, should be
expansive, but the proper object of a vow must, by the nature of the case, be
clearly localized, as we see exemplified in the varieties of practice of the vow of
poverty in different religious institutes.'®

¢ o'MaLLEY, "“The Fourth Vow," p. 38.

17 Q'MALLEY, **The Fourth Vow,” p. 36. O'MALLEY says that *‘the textual basis for this identification is a line,
lifted out of context, from the famous lctier on obedience, Epplg, IV, p. 680 (26 March 1553), *'[...] ¥ en la hierarchia
ecclesinsticn, que se reduze & un universal vicario de X® nuestro sefior.”" The best interpretation of this statement is from
snother of lgnatius’ letters on obedience, to Andrés de Qviedo, ibid, 11, p. 56 (27 March 1548), *[...] lo mismo la
ceclesidstica hicrarchin y subordinacién de perlados debaxo de un pontifice.'* YOUNG, p. 295 correctly translates the line
in question (1553) into English: therefore, **[...] and in the hierarchy of the Church, the members of which render their
obedience to the one universal vicar of Christ our Lord™ (id., pp. 58-59, note 101).

W o'MALLEY, **The Fourth Vow,” p. 37. Emphasis is mine. *‘For instance, in interpreting & text of Nodal
concerning the fourth vow, Madaringa asserts that Nadal means that Jesuits should ‘unconditionally bolster the authority
of the Holy See¢” (MADARIAGA, p. 231: in the Spanish article, p. 247, ‘incondicionalmente”). That ‘unconditionally” is
nowhere evident in the quotation from Nedal that he adduces™ (ID., p. 59, nolc 106}.

% O"MALLEY, “*The Fourth Vow,” p. 37-38. CI. also the excellent study by PADBERG, '‘Realistic Reverence,"’
especially p. 30 (T,

120 O'MALLEY, “The Fourth Vow,' pp. 38-39.
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More so than any other author, Madariaga illustrates the impoertance of separating the virtie of
the practice of obedience, here called the symbolic characrer, trom the strict obligation incurred
by the vow of obedience.™

O’Malley concludes his treatment of Madariaga by pointing ont that such commands have
never been given, that there is no evidence in writing or in deed that the early Jesuits had
Madariaga’s understanding of the vow. He proposes that the phrase, **do whatever they command
that pertains to the progress of souls and the propagation of the faith,”” **[...] despite its generic
terms, is best understood in a restrictive sense. It specifies the pastoral character of the vow, in

accord with the pastoral purposes of the origins of the Society,”'®

At this point we might indulge in a little fantasy ourselves. Just what
would it mean if John Paul 1l commanded an individual Jesuit to defend Laborem
exercens? Would he mean him to defend it ‘blindly’ and ‘unconditionally™
Would he mean him to disregard all the theological considerations that must be
applied to the interpretation of any ecclesiastical document? Is that what this
‘special’ obedience would mean? 1 certainly would not think so, for such a
command to violate the criteria for ‘true’ interpretation, which we must assume
any pope wants. But if it does not mean that, what does it mean, and how would
the Jesuit’s ‘defense’ be different from anybody else’s? Do we not assume that
the pope subscribes to the norm that Vatican Council Il offered for interpreting
its own pronouncements? They are to be ‘interpreted according to the general
rules which are known to all.” Whatever that norm means, it indicates that
discretion and differentiation are to be employed in the ‘reception’ of the
documents of the Council. If that is true of conciliar documents, it would a

2 Another author, J. SHEETS, **The Fourth Vow of the Jesuits,”” in RfR, 42 (1983), pp. 518-529, attempls lo
critique O'MALLEY'S, *'The Fourth Vow,” and defend Madarings. If possible, Sheets tends lo blur the nccessury
distinction between the virfue and the vow even more than does Madariapa. In his Studies on Nadal, in note 16,
O'MALLEY responds to this article of Sheets, There he says: **his criticisms are uot convincing, in my opinion, nor is
the alternative clear that he advances. (He rather inaceurately represents my position on some crucial points, 1 might add,
especially pp. 520-522.) Sheels’ concern 1o assign to the vow os much spiritual relevance as possible is uppropriste, but
I have to disagree with him on what he scems 1o propose as the content of that relevance. In his article, morcaver, Sheets
relies heavily on assertion, and he takes terms out of their historical context; while holding my methodology ‘suspect’
(p. 522), he never clarifies or justifies his own. In any case, [ believe that this present number of Studies on Nudal, which
was already at the publishers several months before Sheels’s anticle appeared, confirms and funther articulates the
interpretation of the vow that [ originally argued.’” Shonly afier the publication of his article, J. Shects wus named an
auxilary bishop for a diocese in the United States.

2 O'MALLEY, **The Fourth Vow," p. 40.
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Sortiori seem to be true of ecclesiastical documents of less solemn status, like
encyclicals and allocutions. '™

O’Malley contends that Ignatius does provide for us two principles that assist Jesuits in forming
praper attitudes towards pronouncements of the Holy See, but that they relate only remotely to
the fourth vow. The first is hermenutical, **[...] where he [lgnatius| asks us as good Christians
to put a favourable interpretation on another’s statement rather than condemn it. The second is
pastoral, *‘we are always to be guided by the good of souls.”™*

It should also be pointed out that Ignatius himself seems to address this question
specitically in the Formula of the Institute where he says:

The Gospel does indeed teach us, and we know from orthodox faith and firmly

hold, that all of Christ’s faithful are subject to the Roman Pontiff as their head
and as the Vicar of Jesus Christ [4].

This statement seems to indicate that even Ignatius held that a professed Jesuit was bound to the
same obligations of belief and doctrine as any other of the faithful,

Recently, in its Decree, *‘On Having a Proper Attitude of Service in the Church,””™
the Thirty-Fourth General Congregation, made several statements that relate to this matter. The
Congregation renewed the fidelity of the Society to *‘[...] accepted norms of assent, and to
Catholic teaching on the hierarchy of truths and the development of Church doctrine, in the

official documents of the magisterium and in the common teaching of proven Catholic

3 O'MALLEY, **The Fourth Vow," p. 41. For the quotation see *‘Explanatory Note'" of the General Secretary
of the Council, 16 Nov. 1964, Documents af Vatican II, pp. 423424 (ID., p. 59, note 118). See also F. MORRISEY,
Papal and Curial Pronoucements; Their Canonical Significance in Light of the 1983 Code of Canon Leaw, Ottawa, Faculty
of Canon Law, St. Paut Univ., 1992, 46 p., and The Canonical Significance of Papal and Cural Pronouncements,
Hanford, CT, CLSA, 1974, 23 p.

124 O'MALLEY, **The Fourth Vow,' pp. 41-42. To these principles could be added, of course the **Rules for
Thinking with the Church'* found in the Spiritnal Exercises.

2 GC M, D. 3.1,
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theologians.""** But rather than advance a position in any way similar to that of Madariaga’s
the same document went on to say that:

Ignatian obedience, in accord with the tradition of Catholic theology, has always
recognized that our first fidelity must be to God, to the truth, and to a well-
formed conscience. Obedience, then, cannot exclude our prayertul discermment
of the course of action to be followed, one that may in some circumstances difter
from the one suggested by our religious and Church superiors. Such discernment,
and its respectful representation to superiors, is an authentic element of our
Ignatian tradition confirmed in the Thirty-First General Congregation’s Decree
17 § 10 and clarified in Thirty-Second General Congregation’s Decree 11§
55_117

The document continued by saying that we should look for the central message of a magisterial
statement, avoid selective and superficial criticism, *‘[...] and through discerning theological
reflection, attempt to understand it inldepth and explain it positively, respectfully and
clearly, 1

We will not underestimate the possibility of giving scandle, nor forget
that between the extremes of premature, ill-considered public criticism and
servile silence there exists the alternative of moderate and respectful expression
of our views."™

There is no question that the Society truly desires *‘to serve the Lord alone and the Church, his
spouse, under the Roman Pontiff,””** but, with all due respect to Madariaga, it is equally clear

that matter which is doctrinal is not part of the proper object of the fourth vow,

126 Ge 34, D. 3.1, no. 11. The document cites Unitatis redintegratio, 11; Mysteriwm Ecclesiae 4-5; and CfC &3,
cc. 750-754; the CCEOQ, cc. 598-600; and the Catechism of the Catholic Church §% 85 1T,

7 GC 34, D. 3.1, no. 14,
% Ge 34, D. 3.1, ne. 23.
29 GC 34, D. 3.1, no. 24.

0 Formula of the Institute, {1).
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Part 111: The Future

In the Introduction of this study it was indicated that an examination of the juridical
boundaries of the fourth vow was not only timely but necessary, owing to the wide divergence
of understanding among Jesuits, and others, regarding its meaning. It was judged that a proper
understanding of the vow is linked inextricably to an appreciation of the historical situation in
which it emerged and developed. This section, which addresses the tuture of the fourth vow, will
begin by identifying several influences which already are shaping that future, and which
undoubtedly will affect the way in which Jesuits understand and live out their mission. It will then
propose several specific adaptations which may be anticipated regarding the development and
future application of the fourth vow.

The Society was founded, and the Jesuit expression of the fourth vow was conceived at
a time when the world was undergoing radical paridigm shifts. The **New World’” just had been
discovered, significantly affecting the understanding of world resources, economics, development
and international relationships. The authority of the Church was often a decisive factor, in
granting the licence to explore—determining who could explore, and where, in fact it was held
that, *‘because of their relationship with the papacy, for the sovereigns of the Iberian peninsula,
evangelization constituted the justification and juridical guarantee of the conquest.”™' Not only
did new frontiers for mission become available, but the very notion of evangelization itself had
just seen the shift from the Crusades, the extension of Christianity through violent means, to
mission, the extension of Christianity through peaceful means.’ So as to recognize if new

converts were ‘‘backsliding’’ into their old religious ways, primal religions were carefully

131 'Ma, nella situnzione dei rapporti tra il papato e i sovrani iberici, sono le autorit politiche a occuparsi della

evangelizzazione, perché questa costitorisce la giustificazione ¢ la geranzia giuridica della conquista’™ (A. PROSPERI,
**L'Europa cristians e il mondo: alle origini dell’idea di missione,”" [= PROSPERI), in Dimensioni e problemi della ricerca
storica, 2 (1992), p. 194,

B2 See PROSPERL, p. 191,
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studied, marking the beginnings of religious anthropology as a discipline: and, influenced by the
same line of thinking, to protect the faith, the authority of the Church tound a new expression
through the inquisition.™ The effects of change were everywhere—from the development of
the printing press, to the beginnings of the Reformation, to the extraordinary retorming Council
of Trent—and within this atmosphere the Society ot Jesus, with mission at its heart, was born and
grew,

1t would be facile and simplistic to say that parallels could be drawn hetween the founding
years of the Society and the present day. But it would also be true. The world finds itselt once
again facing radical paridigm shifts. Some authors have suggested that the nation-state is being
replaced by a global service society where information is power. international cummunicatinnS
take only seconds and profit not people is too often the motive. The problems of refugees, human
rights violations, environmental disasters, international economics and ethnic wars cry out for the
development of new strategies for peace and justice that, while respecting cultural and state lines,
cross them to that which is more fundamental—that which we all share, that which is human.

The contemporary Western outlook on reality can be loosely
characterized as rationalist, secular, scientific and quantitative, what some writers
have called ‘the Enlightenment model.” These characteristics have their strengths:
they have been instrumental in bringing most of the West to levels of economic,
social, technological and physical well-being that were unimaginable a few
generations ago. Unchecked, however, they have also bred frightening levels of
individualism, materialism, conspicuous consumption and social alienation,™

The effects of attitudes of anti-authoritarianism also have been felt, especially by governments
and institutions which often are viewed with suspicion and distrust. And it is only now being
acknowledged by politicians and professors that secular humanism has run its course, and that

technology with its “‘priest-scientists’ will not save the world.

13 see PROSPERI, p. 206 1.

13¢ P, BEEMANS, in the forward to W. RYAN, Culiure, Spirituality and Economic Development: Opening a
Dialogue, Ouawe, International Development Research Centre, 1995, p. vi.
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The Church, and the Society of Jesus within it, have not been immune to these difficult
challenges which have created the urgent need for yet another shift in the understanding of the
concept of mission, one with a new fervour, new approaches and new expressions. After the
Second Vatican Council—the most dramatic since the Council of Trent—and especially after the
1974 Synud on evangelization, Paul VI taught us that ““the split between the Gospel and culture
is without a doubt the drama of our time, just as it was of other times ;™

All this could be expressed in the following words: what matters is to

evangelize man's culture and cultures (not in a purely decorative way as it were

by apnlying a thin veneer, but in a vital way, in depth and right to their very

roots), in the wide and rich sense which these terms have in Gaudium et spes,

always taking the person as one’s starting-point and always coming back to the

relationships of people among themselves and with God.'
This relationship between faith and culture or cultures in the process of evangelization was
expressed by the 1977 Synod on catechesis in the word *‘inculturation.” But it is clear that this
mission does not take place only within cultures which do not know Christ, it is also imperative
that re-evangelization occur in cultures which are now critical of the Gospel, indifferent to it, or
simply unbelieving. This *‘new evangelization’” has been a central theme and concern of Pope
John Paul 11.

Elements of these trends were already becoming clear during the closing days of the
Second Vatican Council when Pope Paul VI spoke to the Jesuit Thirty-First General Congregation
asking that the superior general direct the apostolates of the Society to the task of confronting

atheism. In its Decree 3, *“The Task of the Society Regarding Atheism,’’ the Congregation wrote:

Al superiors should see to it that our apostolate is constantly adapted to
this end. It is especially recommended to Father General that [...] he direct the

a . . .
133 Evangelii nuntiandi, no, 20,

Y8 Evangelii nuntiandi, no. 20. The Gaudium ef spes reference is no. 53, in AAS, 58 (1966), p. 1075.
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entire apostolate of the Society in carrying out that mission as etfectively as
possible.*”

Since that time the Society has further claritied the understanding of its mission:

The Thirty-Second General Congregation (1974) defined **the service of
the faith of which the promotion of justice is an absolute requirement™ as the
current expression of our charism, In keeping with the Evercives and the
Constitutions, this is the Ignatian orientation of our mission today as an apostolic
body. The Thirty-Third General Congregation (1983) confirmed this point ten
years later and emphasised two dimensions. The first is that this mission is to be
carried out from the standpoint of the evangelical option for the poor. In this the
Society takes up the central idea of Jesus' mission. The second dimension is that
this mission is defined as integral evangelization, which the Society has come
to understand in a deeper way.™

The Thirty-Fourth General Congregation (1995). not only reatfirmed this direction ol the mission
of the Society, but in it’s first decree, entitled, **Our Mission,™ it said:
Thus the aim of our mission (the service of faith) and its integrating principle
(faith directed towardy the justice of the Kingdom) are dynamically related to the
inculturated proclamation of the Gospel and dialogue with other religious
traditions as integral dimensions of evangelization.™”

The document went on to make an even bolder statement of the understanding of this mission:

Today we realise clearly:

No service of faith without
promotion of justice
entry into cultures
openness to other religious experiences.

No promotion of justice without

BT Gc 31, D. 3, no. 17,

138 *“Integral Evangelization and Inculuration,'* (= Integral Evangelization), a working puper of the Commission

on Evangelization and Inculturation of the Thirty-Fourth General Congregation, in Promatio justitice, no. 60, May, 1995,
Rome, no. 1, p. 45. The Society has cxpressed its understanding of integral evangelization in the following way: ' Integrnl
evangelization trics to embrace the whole of human reality: the individual, the social nnd cultural;, the spiritusl nnd
maierial. For evangelization unfolds in the conerete reality of very different and numerous cullural groups, So we call
‘inculturation’ that process of cvangelization which integrates faith and justice in a concrete culture. This i not a
theological or pastorai fad, but the irreplaceable core of an authentic evangelization™ (ibid,, no. 3),

% The Interim Documents of General Congregation 34 of the Society of Jesus, (= GC 34), D. 1, **Our Mission'";
1.1., **Servants of Christ's Mission,”’ no. 15.
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communicating faizh
transforming cultures
collaboration with other traditions.

No inculturation without
communicating faith with others
dialogue with other traditions
commitment to justice.

No dialogue without

sharing faith with others

evaluating cultures

concern for justice, ™
The document characterizes the mission of the Society in the final sentence of the decree: *in the
light of these reflections, we can now say of our contemporary micssion that the faith that does
Justice is, inseparably, the faith that engages other traditions in dialogue, and the faith that
evangelizes culture.””"!

It is reasonable to project that the Society’s appropriation of this understanding of mission
in the context of the present world ultimately will affect not only the missions Jesuits receive, but
also the way in which they receive them and from whom. It has been said that, as an international
apostolic body, the Society is called to work cn projects conceived globally and implemented
locally and culturally.'® Already creative and organizational tensions are being experienced,
since many apostolic undertakings which are consistent with the above directives often span
geographical areas which are larger by far than a “‘province’ of the Society. Presently, juridical
authority in the Society is held by the superior general, the provincials and the local superiors.

“Inter-provincial’” and ‘‘supra-provincial’’ collaboration are becoming an absolute requirement

for effective ministry. While such demands are presently being addressed ad experimentum, in

M0 Inid., no. 19 (the format of the quotation is the ane used in the document).

B pid., ne. 21.

12 Integral Evangelization, no 35.1, p. 52.
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the future it would not be surprising to see the emergence of ““super-provineials™ or “supra-
provincials™ with juridical authority.

This broadening of the understanding of mission is entirely consistent with the original
inspiration of the Society which was conceived as one, international, apostolic body at the service
of the entire Church under the guidance of the Universal Pastor, wie Vicar of Christ. The guiding
apostolic principle as defined by Ignatius remains as viable today as it was then—the more
universal the service the more it is divine. Individual Jesuits may expect that future missions will
demand more freedom and availability, more agility and mobility, both inteliectual and physical,
than most have experienced in recent years. In the minds of Jesuits these are elements which are
especially required by and identitied with the full and proper expression of the fourth vow, which
itself is at the heart of the determination of the Society’s mission and apostolate. It may he that
the demands of future missions will restore a vitality to the living out of the fourth vow which
has not been seen since the founding years,

Such apostolic undertakings also require a redirection of resources other than personnel.
The Society, as in many parts of the Church, has in recent years experienced a decline in
vocations."® This has necessitated some creativity in the maintenance of so many institutions
under the care of the Society, such as the recent shift in nomenclature from *‘Jesuit institutions’™
to “‘Ignatian institutions.””** In the future it may be that Jesuits could expect to receive fewer

missions to stable institutions and residences, and instead, see a return to more itinerant ministry,

13 Recent documentation from the Jesuit curia in Rome predicts that numbers in the Sociely should stabalize around
the year 2025 with approximately 14,000 Jesuits.

¥ “fanatian institution™ was a term coined, (I believe) by the Jesuit Secondury Education Associslion in the
United States, to refer to apostolates which may operate under the guidance, or at least the inspiration of the Society, but
which may have no full-time Jesuil involved other than as a chaplain, or on the Bourd of Dircctors. This shifl away from
“power administration™ occurred, not only by necessity—as a result of declining numbers—hut slso 8 o positive
expression of the movement towards what varfously has been cafled collaboration, partnership in ministry with the Laily,
or, as the Document of the Thinty-Fourth Genernl Congregation names it, **Cooperation with the Luity in Mission'' (D.
3.3).
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possibly within a regional Church grouping, a culture, or at the service of the world within a
grouping of experts who share an area of specialization.

In 1990, G. E. Carter, former cardinal archbishop of Toronto, addressed a gathering of
some 200 Canadian Jesuits and told them that the first one thousand years of the Church were
dedicated to the founding of the diocese, the setting up of local Churches; the second millennium,
was the age of the religious orders, in that the greatest contributions to the devclopment of the
Church came from them; but this third millennium, he said, is the millennium of the laity, and
it is upon us already. During the informal question period which followed his presentation, he
said, *‘the best advice I can give to you Jesuits is to direct all your energies, apostolates and
especially your educational resources to prepare and assist the laity to make their contribution to
tie development of the Church.””™* Qver the last number of years the laity have been taking
an ever more active role in the ministry of the Church. The document on **Cooperation with the
Laity in Mission,”” from the Thirty-Fourth General Congregation begins with: *‘A reading of the
signs of the times since the Second Vatican Council shows unmistaxably that the Church of the
next millennium will be called the ‘Church of the Laity.” "¢ The same document, in its
closing paragraph says that, “‘collaboration with the laity is both a constitutive element of our
way of preceeding and a grace calling for personal, communal and institutional renewal.”'?

In the future this movement or developing trend may have three forseeable consequences.
The first, obviously, concerns the way in which Jesuits undertake missions, not only collaborating

with laity in apostolates of the Society, but partnering with, encouraging, supporting and

"% The substance of the presentation can be found in Companions of Jesus: Pilgrims with Ignatius, Toronte, The

Canudinn Instiute of Jesuit Swdies, J. MONET, cd., 1991, pp. 26-34. The quotation is from notes taken at the
presentation.

W6 GC o34, D.3.3, 00, 1.

47 Ibid., no. 25. Earlier it was pointed out that even the revised Code of Canon Law accounts for lay cooperation
in the exercise of ecclesial governance.
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contributing to lay apostolic associations, tay movements, and other expressioas of lay ministry,
especially those which relate to the Society and its mission. The second concerns the contributions
of L. Cada, mentioned in Chapter One."" He says that the history of religious lile can be
divided into five eras or ages, each with its own identifiable dominant image of religious life; the
“‘Age of the Desert,”” the **Age of Monasticism,™ the "*Ape of the Mendicants,” the “*Age of
the Apostolic Orders™ and the **Age of the Teaching Congregations.” ™ “¥hile it is not yet
clear what dominant image of religious life will shape the next age or era, there is no doubt that
the *‘Church of the Laity” will have a significant, if not determining, impact on its definition.
The Society of Jesus has shown itself to be adaptable. Formed as an apostolic order, defined hy
Pius V as a mendicant order,"™ it is most often perceived—with good reason, especially after
its restoration—as a teaching order, but always with the fourth vow at the heart of its essential
identity. Whatever the shape of the coming age of religious life, the structures ot the Society,
which were fashioned and crafted with mission at their core and the fourth vow as the corner-
stone, should allow for a smeoth and effective transition to the missions defined by the next era
of the Church.

The third implication of these developing trends or movements is a far more complicated

and delicate matter, and requires some historical explanation.”! During the Thirty-First General

"8 See Appendix 1.

W9 1. CADA, et al., Shaping the Coming Age of Religious Life, Whitinsville, Muss., Affirmation Books, 1979,
second edition, 1985, p. 13 ff.

1% «[,..] on our own initigtive [...] and from certin knowledge, by these presents We an Qur apostolic suthority

ordain, will, and declare for all time that this Sociely and its Superior General, and each of ils members have been, are,
and shall be Mendicants in fact and not fictitiously’® (PIUS V, Cum indefessae, 1571, Inst. 1., 47h; see VALIRO, De
legibus, 5, 36. 6, in Appendix VI),

3 Given the limited scop: of this study il is not possible to review even adequately all of the circumstunces nnd
considerations which such a review would require. This task must be left to future historians, Muny relevant and even
key letiers and documents are burried in secret archives, and will not be available for years. And many of the purticipants
themselves vary on the perception, let alene the interpretation of what actually took place. The aim here is 1o highlight
various clements only from selected moments of the discussion, so as to broadly indicate influences and coneerns which
may affect the future.
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Congregation,' one of the most lively discussions concerned the distinction of grades which

exists in the Society.'™

How strong the feeling was among some may perhaps be captured by the
account of part of a speech by one of the Indian delegates in the second session:
‘If non-Christians, inspired by haman motives, were able to make such a gesture
|the abolition of caste], how is it that w-. who are Christians and who ought to
he inspired by supernatural motives would not dare to abolish the caste system
that prevails in the Society?” He then shouted, ‘Ego dico ABOLENDA EST ista
distinctio graduum,’ and applause followed,

Earlier in the first session, a not untypical remark along the same line
held that ‘we must abolish this title {of grades] which divides the Society into
classes, and we must do it immediately.”'™

But the issue, as its development through the years revealed, was not nearly so simple as was first
thought, nor could it simply be solved by the abolition of the grades within the Society. At the
Thirty-First General Congregation,

Soine postulata called for an abolition, pure and simple, of the distinction
of grades. Others pronounced the distinction inopportune; others wrote heatedly
against the norms in use for profession. [...] Finally, in the first session, by a
series of votes, the congregation decided, first, not to ask that the grades be
abolished; second, to revise the norms for profession; third, to recommend to the
General that he set up a commission to go into the whole question in depth,
including the advantages and disadvantages that would accrue if all formed
members of the Society, both priests and brothers, would receive the solemn
profession. [...] on October 7 the Congregation decided again that the grade of
spiritual coadjutor should not be supressed here and now and that definitores
should not be appointed to decide the matter definitively; instead, right after the

152 The first scssion was held from 7 May to 15 July, 1965; the second session {rom 8 September to 17 November,
1966,

133 Written sources on the events of the General Congregations are limited in number and in scope. The most
complete history availnble is from J. PADBERG, Together as a Companionship: A History of the Thirty-First, Thirty-
Second, and Thirty-Third General Congregations of the Society of Jesus, (= PADBERG), Saint Louis, /7§, 1994, viii, 145
p., and the references included in his work; and T. CLANCY, An Introduction to Jesuit Life: The Constitutions and History
through 435 years, Snint Louis, [JS, 1976, especially his Chapter 10: “Today and Tomorrow.” The best sources of
information are, of course, the participants themselves; however, because of necessary discretion and the rules regarding
secrecy which are imposed on the participants, it may be presumed that only the broad strokes of the cvents may be
discerned. It must also be acknowledged, as Padberg points out, that a full history is not possible, because *‘the events
are log recent”” (PADBERG, p. vii).

18 PADBERG, p. 10, note 19. He refers to WL, 98, no. 1 [Winter 1969), p. 25; and WL, ‘Letters,’ 96, no. 2
[Spring 1967], p. 169, for references to the quotations.
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Congregation experts would go into the whole question of the grade of profession

and let the next Congregation deal with it,*

The one statement that the Congregation did make at vhis time was that the vocation of all Jesuits
is a single vocation, '

The issue returned to the Thirty-Second General Congregation, and, predictably, it
figured prominently among the postulata. Ten days prior to the commencement of the
Congregation, the superior general delivered to the pope a copy of the postulata, ond also a
memorandum containing the topics which would probably be addressed by the Congregation.
““Among those topics, the general had noted for the pope the possibility that the Congregation
might want to request a change in the Institute of the Society so that nonpriests could also take
the fourth vow.’’'¥ However, a letter from the papal Secretary of State, Cardinal Villot, said:

[...] that the pope had not failed to consider the possibility that a proposal might

be advanced to extend to all the members of the Society the fourth vow of special

obedience to the Supreme Pontiff ‘with regard to missions. |...] The Supreme
Pontiff [...] desires to let you know that such a change in the light of more

155 PADBERG, pp. 9-10.

156 Sec PADBIRG, p. 64. *'[...} all members of the Society, even ot the cost of n complete chunge of mind, may
be tuly of ‘one heart and one mind,” and all enjoying one and the same vocntion apurt from the priesthood, may logether
and in the spirit of our founder dedicate themselves totally to the mission of the Church. ]...] But beyond that, the
brothers have a full share in the special apostolic nature of the Society, which pertains to all its members. For that reason
their activity in the Society is to be defined by the same principles which define the apostolic service of the whole Sociely,
namely, through its attention to the greater service of God and the universal good™ (GC 31, D. 7. 2.).

157 paDBERG, p. 47. The “Institute of the Society' refers to the Formula of the Institute, or the rule of the Socicty
which requires papal approval for any changes. The legislation requires that one be a priest to profess the fourth vow (for
references see VALERO, De legibus, 2.1, 6. 1, in Appendix VI). Releated issues have arisen in other fora. Some institutes
in the Church, notably the Franciscans, in discussion among themselves and with the Holy See have expressed their desire
to see brothers hold office, including the positions of minister provincial and minister general. The Holy See has not been
favourable towards the notion. In sclected cases, however, exceplions have heen grunted. For example, the Cupuchin
Brothers, in Canada, elected a brother as their minister provineial and approval was given on the condition that there be
2 priest associated with the office to undertake any actions requiring the power of jurisdiction. And the Missionary Oblates
of Mary Immaculate received approval for one brother 1o be named superior of their Southern lllinois District in the US,
and another to be named a local superior in the Most Holy Rosary Province of Canada (for the teats of the indults to the
Oblates sece W, WOESTMAN, The Missionary Oblates of Mary Immaculate: A Clerical Religious Congregation with
Brothers, Quawa, Faculty of Canon Law, 1995, pp. 287-288).
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careful examination seems to present grave difficulties which would impede the
approval necessary on the part of the Holy See.”™

As Padberg points out,'™ the Congregation was faced with trying to ascertain the implications
of the circumstances in which they found themselves. Fifty-four out of eighty-tive Province
Congregations had sent in official postulata on the matter.' They had received sixty-five
officiad postulata regarding the issue of grades, fourty-one asking for the abolition of the
distinction of grades—a clear mandate from the Society itself. In its discussion the Congregation
understood that a consideration of grades, abolition of the distinction on grades and extension of
the fourth vow, though related, were not exactly the same thing, What the Congregation did not
correctly understand was the intention of the Holy See regarding the issue. “‘For the moment,
however, the Congregation, faced with a green light from the Society and what it saw as an
amber light from the Holy See, proceeded with caution. Later it learned that the Vatican light had
been red.”™'

At the Congregation, when the issue was confronted, a series of *‘straw votes™ were
taken to help determine the direction in which the Congregation wished to move on the issue.

The first issue on which a straw vote was taken inquired whether it was the will
of the Congregation, in the light of the reasons presented and the very nature of
the matter under discussion, to abolish grades in such a wise that all formed
Jesuits would be able to pronounce the same four vows without changing the
sacerdotal character of the Society. The second question asked whether it was the
will of the Congregation 50 to act even while taking into account the divergent
views presented and the circumstances noted in the letter from the Secretary of
State. The third question asked whether it was the will of the Congregation that
a ‘representation’ of the mind of the Congregation should be made to the pope.
By a majority so very large that it surprised even the advocates of change, these
votes indicated that delegates were presently inclined to favour simply abolishing

18 pADBIRG, p. 48.

1% pADBIRG, pp. 47-49.

See PADDERG, p. 63.

'8! PADBERG, p. 49.
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grades in the Society. On each of these questions, the vote was more than two-

thirds affirmative. This produced a strong eftect. As one of the minority was

reported to have said privately, “This vote has made me think, far more than all

the previous arguments. 1 shall have to rethink all my ways of looking at

things.'*

The results of the straw vote were very upsetting to Paul VI, and he made it absolutely clear that
for the universal good of the Church he did not want the Society to make any change at this time
regarding the fourth vow.'"” John Paul II repeated this injunction in his response to the superior
general’s letter which informed the pope of the Society’s intention to convoke the Thirty-Fourth
General Congregation.

While one must be very cautious not to overstate nor over-simplify a complicated and
delicate matter which has produced so many strong words and reactions, it is reasonable to
believe that experience and the passage of time will lead to more clarity on the issue. However,
several converging trends and developments already have been identified. There has been a
movement from the ecclesiology of perfect society to an ecclesiology of communio, together with
a shift from jurisdiction to power of governance. The New Code gave juridical recognition to lay
cooperation in the exercise of ecclesial governance, and the Society has legislatively affirmed that
all its members share the same vocation and apostolate. The Society understands and the long

time praxis of the Holy See confirms that the **special obedience’ expressed most clearly in the

fourth vow, but also through the third vow shown first to the Sovereign Pontiff, means that it is

1 pADBERG, pp. 65-66. Padberg goes on to say: ‘‘Abolution of grades, of course, was not the only option, so
further straw votcs followed on other possibilities. Even if grades werc to continue to exist, very strong msjoritics
favoured these further possibilities: removing the present conditionality of the coudjutors’ vows, taking steps (o jncrense
coadjuter participation in province congregations and possibly in general congregutions [a proposal which was pussed at
the Thirty-Fourth General Congregetion, and subsequently approved by the pope], eliminating distinctions hetween
professed and spiritual condjutors, and revising the criteria for profession of four vows [also sccomplished ut the Thirty-
Fourth General Congregation]. However, lesser but still, large majorities showed a willingness, with prades still existent,
10 aholish the one grade of spiritual coadjuter, and alse showed a willingness at least to abolish the grade of spiriuml
condjutor and to permit both groups of coadjutors to take three solemn vows. A proposal to have all members becomne
formed coadjutors first, with some of them taking solemn vows later on, lost. And finally, down 1o defent by an
overwhelming margin weat the proposal that the present Congregation do nothing at all about grades' (id., p. 66).

16 Eor the best rendition yet available of these events see PADBERG, pp. 35-36; 38-39; 47-49; 62-73; 88-91.
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the whole Society which stands in a special relationship with the Vicar of Christ. There has been
a decline in the number of religious, the Church is standing on the brink of the “*Age of the
Laity’” and it is anticipated that there will be a change in “‘the dominant image of religious life.”
Given all these influences, it is possible, and perhaps even likely as these trends mature, that at

some time in the future all members of the Society may be invited to profess the fourth vow.
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Summary

This Chapter resolves the question fundamental to this study: What is the matter of strict
juridical obligation incurred by one who professes the tourth vow in the Society of Jesus? In the
course of the investigation, however, several other related questions arose which also required
resolution: Is there a difference between the obedience of the professed of tour vows and the
obedience of other members of the Society? What is the relationship between the two vows of
obedience? To address these questions it was necessary to investigate the nature, the source and
the relationship of the authority of the pope and of the superior general over the professed, and
to consider whether there are juridical limits which affect either.

Most of the early discussion regarding the vow followed from the objection of Cardinal
Ghinucci, its first critic, who felt that the fourth vow was superfluous since it added nothing to
the third vow which already required obedience to the pope. But his difficulties were satistied
when the three motivations for the vow were added to the Formula of the Institute. Others,
perhaps best represented by Suarez, refined Ghinucci’s opinion saying that in general the third
vow covered all aspects of the commitment of obedience. They declared, however, that the fourth
vow not only highlighted and focused the essential missionary end of the Society, it legitimately
amplified the commitment of the third vow with a greater intensity, and extended that obligation
as well. The Constitutions specify the matter of juridical obligation, over and above the
requirements of the third vow, to which the professed of four vows are hound: the fourth vow
requires that one is not to seek, but to accept immediately and without argument missions from
the pope, even to go to pagan countries, without requesting provisions for the journey, nor
causing a request for anything temporal to be made.

In recent years the question has reappeared, but with a different point of emphasis. The
contemporary argument proposes that those with the mission vow promise all their obedience

circa missiones, even of their third vow, directly to the pope and not also to the superior of the
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Society; therefore, the power of sending belongs to the pope. The superior of the Society can
send a man on a mission, but, it is suggested, only by virtue of the mission faculty which the
pope habitually delegates to the general (who can subdelegate it). This would mean that circa
misyiones the superior general could act only with ordinary vicarious power. Thus, it is argued,
there are two lines of authority in the Society, one from the superior general and one tfrom the
pope. However, this study finds that these conclusions are inconsistent with: the historical
circumstances related to the founding of the Society; the intention of the founders; an accurate
interpretation of the universal law, especially since the revision of the Code of Canon Law; the
proper law of the Society; the long time praxis of the Holy See on the matter; and the lived
experience of Jesuits.

Even before the founding of the Society the companions had committed themselves to the
substance of what became the fourth vow in the Society of Jesus. The formal approval of the
Society as an institute in the Church, however, established a new juridical relationship with the
Holy See, one generally consistent with the relationship held by other institutes in the Church.
The Church, which receives its authority from God, confers on an institute the power to govern
itself within the limits set by the universal law and the institute’s proper law. An examination of
the Constitutions, especially the vow formula, in the light of the universal law reveals that it is
reasonable to understand that the fullness of obedience is offered to the superior general through
the third vow. The fourth vow, even though it expresses a “*special’” obedience to the pope, does
not compromise the legitimate authority of the superior general over the institute. Parts VII and
[X of the Constitutions clearly point out that the superior ‘general has the authority to send
professed Jesuits on missions. The source of the superior general’s authority rests not in the
faculty, but in the fact that he is the supreme moderator of an institute specifically erected for
mission. Ignatius requested and was granted the mission faculty not to obtain a power which he

believed the superior did not possess, but, because a doubt could be raised about the matter,
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Ignatius desired to have the Holy See recognize and confirm the power which he believed he did
already hold. And even if doubt were to exist still, it is understood that by its conveyance to the
Society in the bull Licet debitum, the power of the superior to mission became part of the corpus
of the proper law of the Society, which itself was reviewed and approved by competent authority.
Nadal, who knew the mind of Ignatius as well as any of the first companions, confirmed this
understanding. Thus the superior general can send a man on a mission by virtue of his ordinary
proper power. This way of proceeding is also consistent with the long time praxis of the Holy
See.

The Jesuit mission vow is a direct expression of the special end or goal of the Society:
it belongs to the Society’s essential nature and character, and Ignatius himselt referred to the
fourth vow as the first principle and foundation of the Society. From the beginning the vow was
motivated not only nor even first to show greater devotion in obedience to the Apostolic See, But
more importantly it was pastorally motivated—it helped to protect the Jesuits’ freedom and
indifference to undertake missions to serve the more universal good, the gicater glory of God,
by having the Vicar of Christ, the Universal Pastor, participate in the selection of the Society's
ministry. This ‘“special’’ relationship between the Society and the Holy See is expressed first and
most clearly through the ‘“‘special’” obedience of the professed in their fourth vow, but also
through the spirit and intention of the entire Society, expressed through the third vow of
obedience shown first to the Sovereign Pontiff. The experience and the legislation of the Society
recognizes that, while protecting its sacerdotal nature, all members enter the same Society and
share the same apostolate. Although some maximalists have suggested that the pope can impose
doctrinal missions by virtue of the mission vow, examination has indicated that matter which is
doctrinal is not part of the proper object of the fourth vow.

The spirit and intention of the Second Vatican Council together with the guiding

principles for the revision of the Code of Canon Law resulted in several important developments
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in the understanding of the lines of authority in the Church. The shift from an ecclesiology of
perfect society to an ecclesiology of communio, the principle of subsidiarity, the rethinking of the
notion of faculty and the shift from *‘jurisdiction’’ to *‘power of governance,™ all serve to help
interpret properly the **special” relationship between the Society and the Holy See. The Church’s
desire to protect the balance between the internal and the external hierarchy of institutes and to
preserve their discipline and patrimony is addressed by canon 586 §1 which acknowledges for
those institutes a rightful autonomy of life, and especially of governance. When the superior
sends a Jesuit on a mission, the Jesuit owes all of his obedience to the superior, The pope is
always free to entrust special missions to the Society, and even to individual professed Jesuits,
not only by virtue of canon 590, but also by virtue of the special relaticnship which exists
between the Society and the Holy See. A papal mission does not compromise the superior
general’s internal power of governance, but by analogy to the pope’s relationship with bishops
(ce. 331, 333 §1), such a papal intervention can be understood to strengthen and safeguard not
only the proper, ordinary and immediate power of the superior general, but also the essential
nature of the Society itself.

A proper understanding of the fourth vow is linked inextricably to the historical situation
in which it is lived. Several converging influences and developing trends have been identified
which, no doubt, will affect the way in which the mission vow is perceived and practiced in the
future. Paul VI discerned that the split between the Gospel and culture is the drama of our time,
and the ‘‘new evangelization’’ has been a major concern of John Paul II. The Thirty-Fourth
General Congregation said that ‘‘we can row say of our contemporary mission that the faith that
does justice is, inseparably, the faith that engages other traditions in dialogue, and the faith that
evangelizes culture.”” The Society as an international apostolic body is faced more often today
than in the past with the challenge to respond to missions which span large geographical

territories. It may be anticipated that declining numbers in the Society, the Church on the brink
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of the **Age of the Laity™ and necessary developments in the method and manner of institutional
apostolic undertakings, will also affect the mission of the Society. One could expect o see the
emergence of ““super™ and ‘‘supra’ provincials with juridical authority, a return to more
itinerant ministry with fewer missions to institutions as they have been understood traditionally,
and more effective cooperation with the kaity in mission. And, finally, given the juridical
recognition of lay cooperation in the exercise of ecclesial governance, the legislative
acknowledgement by the Society that all Jesuits share the same mission and ministry and the long
time praxis of the Holy See regarding the way missions are entrusted to the Society, it may be

in the future that all Jesuits will be invited to profess the fourth vow,



CONCLUSION

What is the matter of strict juridical obligation incurred by one who professes the fourth
vow in the Saeiety of Jesus: special obedience to the Sovereign Pontiff in regard to the missions?
This dissertation was undertaken to explore this question from the canonico-historical point of
view. Several concerns motivated, shaped and influenced this study. The call of the Second
Vatican Council for the renewal of religious life in the Church motivated most institutes to
research their beginnings and roots so as better to respond to the needs of a changing world; and
the revision of the Code of Canon Law required the renewal of the proper law of institutes. More
specific to the Society of Jesus, clarification of the fourth vow became necessary when it was
found that even Jesuits held widely diverse opinions regarding the undertanding and scope of the
vow. One has a right to know the meaning of the vow one professes. The principles for the
interpretation of a juridical text were observed, especially as expressed in canons 16, 17 and 19
of the Code of Canon Law.

The study began with the emergence of obedience as it was understood and developed
by various religious communities which grew in the Church, It moved through a consideration
of the life of Ignatius, the birth of the Spiritual Exercises, and the events which led to the
establishment of the Society of Jesus. The significant founding documents of the Society were
examined, especially The Formula of the Institute—the Rule of the Society—and the more detailed
statutes and determinations in The Constitutions of the Society of Jesus. Tenets observed by the
Church regarding the principles of limitation and interpretation of a vow were recognized, and

a review of the historical development of the juridical understanding of the fourth vow was
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undertaken. The canonical questions were then identified and addressed and, finatly, possible
future developments were suggested.

In the course of this study it became clear that to answer the question fundamental to this
thesis regarding the limits of the fourth vow it would be necessacy to address several related
questions as well: Is there a difference between the obedience of the protessed of four vows and
the obedience of other members of the Society? What is the relationship between the two vows
of obedience? What is the nature, the source and the relationship of the authority of the pope and
of the superior general over the professed, and are there juridical fimits which atfect cither?

It was found that the principles of interpretation of a juridical text indicate that the proper
interpretation of a vow requires a good understanding of the influences working in the life of the
founder, the circumstances which led to the establishment of the institute, and a critical
examination of the expression which the institute is given in its founding documents, approved
by competent authority. A study of the lite of Ignatius revealed that from the time of his sick-bed
conversion, he was set on a life-long pilgrimage to seek and to do the will of God. In his
“‘primitive church’ at Manresa he learned to pray, and his pilgrimage became a mission, *'to
help souls.”” After his expulsion from the Holy Land he set his mind to studies and gathered
some companions who shared his resolve. Their common desire was formalized in the
Montmartre vows where the notion was first expressed that the pope would be best placed to send
them where they could most benefit their neighbour for the glory of God. Eventually, after the
experience of apostolic works and ordination, they turned their sights to Rome where they
distinguished themselves with outstanding works of charity.

Even after Paul I accepted their offer to be of service to the pope and to the Church,
the companions did not specifically intend to begin a new religious institute. It was only when
they were about to be separated—sent on missions--that, at The Deliberations of the First

Fathers, they decided to vow obedience to one of their own number and seck approval for the
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foundation of the Society of Jesus. Chief among their concerns was that anyone 'who entered the
Society should make a special vow of obedience to the Sovereign Pontiff, offering to go anywhere
he sent them for the help of souls.

A review, especially of the early documents of the Society, revealed that the word
“mission”" consistently kept its meaning of *‘sending.” O’Malley pointed out that the Spanish
misiones is used as the equivalent for the Latin peregrinationes, and that the best English
translation is the word *‘journey,”” but understood as bearing with it the idea of pilgrimage. Nadal
confirmed and developed this understanding where he said that **[...] the most characteristic and
most perfect house of the Society is the journeys of the professed [...1.”

Consistent with the expectations of the Church and the understanding of evangelical
ohedience expressed in other institutes, by virtue of the third vow all members of the Society owe
the full amplitude of their obedience to the superior general. But Ignatius had the desire to guard
the mission he and his companions had received from God, *‘to help souls.” Given his world-
view, his understanding of authority and especially his unique spirituality, Ignatius, who believed
that the tnore universal the good the more it is divine, saw that this mission could be protected
by the fourth vow. He understood that *[...] all of Christ’s faithful are subject to the Roman
Pontiff as their head and as the Vicar of Christ |...] [4], however, he wanted to amplify that
commitment. The mission vow was expressly motivated so that the companions could show
greater devotion in obedience to the Apostolic See, and thus, not only help to ensure the most
universal good, but also show their special willingness to be of service to the Supreme Pontiff
and the universal Church. Through the vow the companions could show greater humility,
mortification and abnegation of their own wills, and thus help protect their freedom and
indifference to be available for mission. But, most important in the practical mind of Ignatius,

the vow would help guarantee the surer direction of the Holy Spirit in the choice of apostolic
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missions by having the Universal Pastor, the Vicar of Christ, participate in their selection. {t was
O’Malley who best pointed out that the vow was tirst and tormost pastorally motivated.

It was a pastoral motivation as well which prompted lgnatius to admit coadjutors into the
Society. Gerhartz indicated that virtually all the structures of the Society were developed with its
specitic mission character in mind: candidates are accepted into the Society and formed with the
mission vow in view; interior indifference and freedom to undertake mission is sought through
the Spiritual Exercises; so as to be free for mission members are not required to regularly hold
choir or sing Masses and offices [586]: so as **[...] to be ready at any hour to go [...]"" members
are not to take a “‘curacy of souls’ or commit themselves as regular chaplaing or spiritual
directors {588]; members are not to take on perpetual Mass obligations [589]; they are not to
accept dignities nor are they to ambition for positions *“[...] to avoid having the Society deprived
of the men who are necessary for its purpose’™ [817]; and even the poverty of the Society is
understood apostolically—best seen where one sent on a mission should not ask tfor any matertal
help. The coadjutors entered the same Society with the same structures, identity, apostolate and
goals which guided the lives of the professed. Thus, congruous with the intention and desire
expressed through the fourth vow, the third vow in the Society is to be shown first o the
Sovereign Pontiff. This effectively places the entire Society in a special relationship with the
Supreme Pontiff.

It was discovered that the virtue of obedience, its symbolic character, should be expansive
and unlimited; but that the juridical obligation of a vow is circumscribed by certain limits. Many
of these limits were first defined by Bernard of Clairvaux who established that the rights and
obligations of both the monk ‘who makes the profession and the superior who gives the command
are constrained by the nature of the monastic profession which is the measure of ohedience. It
had already been established in the tradition that one is not bound to obey a command which is

contrary to the gospel or to the law of God. Bernard added that onc cannot be compelled to act



CONCLUSION 275

against conscience. He seemed to anticipate a later age when he spoke of a vow almost as though
it were a contract, the terms defined and measured by the profession which is understood
according to the rule of the institute. The Apostolic Signatura confirmed this, and indicated that
one cannot be held to a strict obligation in matters which are supra (above). contra (against) or
infra (below) the law,

In the last Chapter it was found that the early interpreters of the vow were not in error.
They declared, and it is the primary conclusion of this study, that the fourth vow is to be
understood as follows: the vow highlights and focuses the essential missionary end of the Society;
it legitimately amplifies the commitment of the third vow with a greater intensity and it extends
that commitment with elements of obligation not strictly required by the third vow. The
Constitutions specify the matter of juridical obligation over and above that which is legally
required by the third vow: a protessed Jesuit is not to seek (directly or indirectly) [606] but to
accept immediately [4, 324, 586, 588, etc.] and without excuse [603] missions from the pope,
even to go to pagan countries [4, 603], without requesting provisions for the journey, nor causing
a request for anything temporal to be made [609]. It is also concluded that doctrinal matters are
not part of the proper object of the fourth vow.

The fourth vow is the expression of a desire and a commitment made by the companions
even before the founding of the Society. The erection of the institute established a new juridical
relationship between the companions and the Holy See by which the universal law and the proper
law of the institute, approved by competent authority, confer and protect the legitimate authority
of the superior general. The fourth vow, even though it is a special obedience to the pope, does
not compromise the ordinary, proper power of the superior general over the institute which he
governs, To affirm this understanding and to resolve any doubts whici could be raised about the
matter, lgnatius requested and was granted the faculty to mission. The source of the general’s

authority, however, does not rest in the faculty. His authority rests in the fact that he is the
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supreme moderator of an institute specifically defined and approved by the Church with mission
at the heart of its essential nature and character, with mission as its special end or goal and with
mission as its first principle and foundation. This interpretation is confirmed by the aspirations
and intentions of the Second Vatican Council and the understanding of authority as it is expressed
in the revised Code of Canon Law. By analogy to the pope’s relationship with bishops, any
personal papal mission can be understood to strengthen and safeguard not only the proper,
ordinary and immediate power of the superior general, but also the essential nature of the Society
itself.

This study finds that these conclusions are consistent with: the historical circumstances
related to the founding of the Society; the intentions of the founders: an accurate interpretation
of the universal law, especially since the revision of the Code of Canon law; the proper law of
the Society; the long time praxis of the Holy See: and the lived experience of Jesuits, lgnatius
exhorts Jesuits that their obedience is to be total, perfect, loving and joyful. Nothing expresses
this better or with more feeling tiian the prayer offering which is made in the **Contemplation
to Attain Love,”” found at the end of the Spiritual Exercises, the true heart and soul of the
Society, and the source and motivation of all obedience:

Take, Lord, and receive all my liberty, my memory, my understanding,
and all my will—all that [ have and possess. You, Lord, have given all that to
me. [ now give it back to you, O Lord. All of it is yours. Dispose of it according

to your will. Give me love of yourself along with your grace, for that is enough
for me.!

' G. GANss, The Spiritual Exercises of Saint Ignatius, St. Louis, IJE, 1992, p. 95,
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TABLE 1.1: Age of the Desert (200-500)'

Dominant Image of Religious Life: The ideal of religious life is the holy ascetic, who seeks the perfection
of Christ as a solitary or in community with a group of monks, Disciples withdraw into the *“*desert™ and
place themselves under the care of a master ascetic, who teaches them the ways of perfection. They live
nearby as hermits or gather in cenobia or monasteries under the leadership of the master, The monk prays.
mortifies himself, does battle with the devil for the sake of the Church, and spends his life seeking union
with Christ.

100
249
251
27
292

313
325
356
as?
360
363
376

384
393
399

405
410
415
450
435
459
476
480

Second and Third Centuries

20,000 Christians in the world
Persecution of Decius

Antony born

Antony withdraws into the desert
Pachomius born

lidict of Milan

Pachomius founds cenobium

Antony dies

Athanasius writes Life of Antony

Basil founds monastery in Cappadocia
Martin founds monastery in Gaul

Meclania founds monastery on the Mount of
Olives

Simon the Stylite borm

Augustine founds monastic group in Hippo
Cassian, disciple of Evagrius, migrates from
Egypt to West

Wonoratus founds monasiery of Lérins
Alaric sacks Rome

Cassian founds monastery in Marseilles
Celtic monasticism takes root in Irecland
Vandals sack Rome

Simon the Stylite dics

Ind of the western Roman Empire

Brigit founds double monastery at Kildare

Fourth Century

Fifth Cenqury

Conseerated virging and widows live a form of religious
lifc within the Christian communities of the carly
Church during the persccutions.

Hermits and cenobites flourish in the Egyptian desert.
Various forns of solitary and community religious life
spread around eastern rim of the Mediterrancan
(Palcstine, Syria, Cappadocia). First monasterics are
founded in the West.

Religious life continues to expand in the East. While
the western half of the Roman Empire crumbles,
monastic movement spreads throughout the West (Gaul,
Spain, Britain, Treland, ctc.).

First Turning Point: Spread of Benedict’s Rule

Appendix T is taken from L. CADA, et al., Shaping the Coming Age of Religious Life, Affirmation
Books, Whitinsviile, Mass, 1979, pp. 18-19; 26-27; 30; 38-39; 43,
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TABLE 1.2: Ape of Monasticism {500-1200)

Dominant Image of Religious Life: Life in a monastery under the discipline of the holy Rule is the adeal
of the religious, The daily round of Hirgical prayer, work, and contemplation provides a practical setting
to pursue the lofty goals of unceasing praise of God and union with Christ. Within the Church and Society,
monks and nuns set an example of how deep spirituality can be combined with foving ministry o one’s
neighbor and dutiful fidelity to the concrete tasks of daily life,

Sixth Cemuo'

515 Finnian founds Clonard Rapid expansion of Celtic wonasticisim in frcland.
529 Benedict founds Monte Cassing Vagous rules observed in monasteries of Gaul sl
563 Columba founds lona Jaly.

577 Lombards destroy Monte Cassino

591 Columban founds Luxeuil

596 Augustine of Canterbury senl to Britain

Seventh and Eighth Centuries

613 Columban [bunds Bobbio Religinus life of North Alrica wiped out by Muostem

635 Bobbio adopts Benedict's Rule expansion. Missionary journeys of Cellic monks o

640 Aiden founds Lindisfarne evangelize Lurope and revive leaming in the Chuech,

642 Arab conquest of Egypt Golden age of Irish monastic Church, Gradual spread

664 Synod of Whitby fuses Celtic and Anglo- of Benedict’'s Rule w0 more and mere Buropean
Saxon observance muonasteries and convets.

665 Luxcuil adopts Benedict's Rule

717 Monte Cassino refounded

735 Venerable Bede dies at Jacrow

744 Boniface founds Fulda

755 Chrodegang writes rule for canons

Nintk Century

816 Regula Canonicorum of Aix-la-Chapelle Observance ol canons regular is made wniform by

817 Louis of France decrees that Benedict’s Rule spread of the Regule of Aix. Consolidation ol
be observed throughout Carolingian realms; Renedict's Rule; virtually all of religious life becomes
Benedict of Anianc coordinates this policy **Benedictine.””

Tenth and Eleventh Centuries

910 Clupiac reform Various reforms breathe new life into Benedict’s ideal
i0l5 Camaldolese reform and introduce organizational variations.
1084 Carthusian reform
1098 Cistercian reform

Twelfth Century
1111 Bernard joins the Cistercians Canons regular unile into orders, which are i variation
it9 Templars founded of the monastic networks of Cluny and Citeaux.
1120 Premonsiratensians founded Military orders attempl a new form of religious Jife
1135 Gilbertines founded which is temporarialy successiul,

1190 Teutonic Knights founded
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Second Turning Point: Rise of the Mendicants

TABLE 1.3: Age of the Mendicant Orders (1200-1500)

Dominant nage of Religious Life: The simple friar who begs for his keep and follows in the footsteps of
the Lord is the idea of religious life and medieval Christendom, He prays as he goes to sleep, steeping
himself in the love of Christ. Unencumbered by landed wealth, the mendicants are free to travel on foot
w any place they are needed by the Church and (o provide it with a credible example of the gospel
injunction to give away everything to the poor. They hold themseives ready to preach, cultivate learning,
serve the poor, and minister (o the needs of society in the name of the Church.

1207
1209
1211
1216
1221
1243
1256
1298

1312
1325
1344
1349
1365
1400

1415
1435
1450
1492
1500

Duominicans founded
Carmelites founded

Franciscans founded
Beguines begin

5,000 Franciscans attend chapter of Mats

Augustinians founded
13,000 Dominicans in the world

Bonilace VI imposes cloister on all women

religious

Templars supressed by Rome
75,000 men in mendicant orders
Brigittines founded

Black Dceath

Alexian Brothers founded
47,000 men in mendicant orders

Hus burned at the stake

Minims founded

Gutenberp

Columbus

90,000 men in mendicant orders

Thirteenth Century

Fourteenth Century

Fifteenth Century

Rapid expansion of mendicant orders. Friaries and
Priorics spring up in medicval towns acruss Europe.
Mendicants teach, especially in the new universities,
and preach, especially against heresy. Monastic orders
imitatc some aclivities of the mendicants.

Stabilization and slow decline of mendicant orders.
Flagrant abuses and laxity are prevalent in religious life
during the last half of the century.

Various reforms restore the mendicant ideal and
produce a gradual increase in membership. First
stirrings of the Renaissance introduce an uneasiness into
the Church and religious life,

Third Turning Point: The Counter-Reformation
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TABLE 1.4: Age of the Apostolic Orders (1500-1800)

Dominant Image of Religious Life: Men and women religious are to torm an elite corps of devoted servinus
ready to aid the Church in its new apostolic needs, especially the formuidable renewal tasks of the Counter-
Reformation. A high level of personal holiness enables these religious o face the risks of these new
undertakings without the protection of all the mowstic observances,

1517
1535
1539
1540
154}
1545
1561
1562
1563

1610
1625
1633
1650
1662
1663
1681
1700

1720
1735
1770
1773
1789

Sixteenth Century

Luther sparks the Reformation

Ursulines founded

Gilbertines supressed by Henry VI

Jesuits founded
Francis Xavier sets sail for
Tremt stants

the Far Bast

T'eutonic Knights disbanded
Discalced Carmelite reform

Trent imposcs cloister on
pain of excommunication

Visitation Nuns founded
Vincentians founded

all nuns under

Seventeenth Centiny

Daughters of Charity founded

St. Joseph Sisters founded

Rancé launches Trappist reform
Paris Foreign Mission Socicly founded

Christian Brothers founded
213,000 men in mendicant

Passionists founded
Redemptorists founded

orders

Eighteenth Ceniury

300,000 men in religious life in the world

Jesuits supre  zd by Rome
French Revuiution starts

Religious lile virmaly wiped out in Pratestant Buvope.
Founding and spread o a new style of religions lite in
the format of opders dedicated to the active apostolate,
with oo enclosure in the ease o women, “These geoups
work al providing services ol chanty and instruction,
shorng up the Churel’s political power i Catholic
Burope, and spreading the pospel in the forcign
missions.

Flowenng of Baroque spiritualily, especiatly in Vrench
Scheol. Adaptation for the sake of the apostolate
spawns new varations: societies of pricsts and clerical
congrepations for mens merc o tes suceesstil attemps
to evade cloister for women. Butk o men religious stitl
helong to mendicant orders,

A few congregations are founded but religious lite as a
whole seems to be in slow decline dug (o mentality of
the LEnlightenment, inroads of Jansenism, enervation of
comfort and wealth. Weakened  religions  life is
delivered the coup de grice by the French Revolution,
which sets off 4 wave of political suppression amd
defection in France and across the rest off Catholic
Europe.

Fourth Turning Point: French Revolution
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TABLE 1.5: Ape of the Teaching Congregations (1800-Present)

Dominant Image of Refigions Life: Religious dedicate their lives to the salvation of their own souls and the
salvation of others. The style of life of religions men and women blends an intense pursuit of personal
holiness with a highly active apostolic service. ldentity with the person of Christ unites this twofold
ubjective into a single purpose,

1814
1825
1431
1850

[859
[§70

1901

1962

1966

1977

French Restoration;  Jesuils restored by
Rome

Fewer than 70,000 men in religious life in
the world

Merey Sisters founded

£3,000 men in religious in the world
Salesians founded

PPapal infallibility declared

Nornute recognized noncloistered women as
true religious

Vatican II: 173,351 women and 33,309 men
in religious lile in U.S.

181,411 women and 35,029 men in religious
like in U.S.

130,304 women and 30,960 men in religious
lile in U.S.

Ninteenth Century

Twentieth Century

Revival of religious life after widespread state
suppressions. Numerous foundations ot congregations
dedicated Lo a return Lo authentic religious life blended
wilh service, principally in schools. Old orders, suchas
Jesuits and Dominicans, tejuvenaled in the format of
theteaching congregations. Church gradually centralizes
around the papacy and isolates itseif from seculur trends
of the modern world.

Expansion and solidification, Inthe sixtics, crises setin
from within religious life duc to loss of identity and
inroads of secularizing process. Numerous defections
and decreasing numbers of new members

Fifth Turning Point (7}
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The formula presented below of the tive simple vows pronounced hy those who make
protession of four vows is the formula promulgated by both the New York Province and the
Upper Canada Province of the Society of Jesus,

FORMULA OF THE SIMI'LE VOWS OF THE SOLEMNLY PROFESSED

I, N.N., Professed of the Society of Jesus, promise to Almighty God, before the most
holy Virgin Mary and the entire heavenly court, and to you Reverend Father NN, General, {or:
to you, N.N. in place of the General,) that 1 will never undertake for any reason whatsoever or
consent to change those things which concern poverty in the Society, unless it be to make this
poverty more strict for a justitiable reason.

Moreover, [ promise that 1 will never undertake or seem to undertake, not even

indirectly, any action by which [ might be elected or promoted to some dignity or position of
honor in the Society.

| further promise that 1 will never seek or seem to seek any dignity or position of
prominence outside the Society; nor will [ consent, inasmuch as I possibly can, to my election

to such a position, unless I am compelled out of obedience to the one who can command me
under pain of sin.

Also, if I know of anyone who is seeking or appearing to seek the two above mentioned
honors, 1 promise that I will manifest him and the entire matter to the Society or to the General.

Besides 1 promise, if it should happen that I am promoted to be Head of some Church,
in keeping with the concern which I ought to have for my own soul and for the proper
administration of the task imposed on me, that [ will hold the General of the Society in proper
esteem and honor, so that I will never refuse to listen to the advise which he personally, or
anyone else in the Society that he might designate for this purpose, would deign to give me. |
promise that I am always ready to follow advise of this nature, if I judge that it is betier than my
own opinion.

All these things I undesstand according to the Constitutions and Declarations of the
Society of Jesus.

Place (v.g., Rome, in the sacristy of St. Ignatius Chapel, Regis High
School),
Date

{(signature)

in my own hand
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The formula of the four solemn vows of the professed given below is the formula
promulgated by the New York Province of the Society of Jesus and the Upper Canada Province
(i.c., the English Canadian Jesuits).

I, N.N., publically declare, and I promise to Almighty God, before the most holy Virgin
Mary and the entire heavenly court and all here present, and to you, Reverend Father N.N.,
General of the Society of Jesus, God’s representative, and your successors (or: to you, Reverend
Father N.N., Provincial, Rector, Superior, etc., who stand here as God's representative and in
place of the General of the Society of Jesus and his successors), perpetual poverty, chastity, and
obedience; and, in accordance with this, 7 Promise special concern for the education of youth,
according to the manner of living contained in the Apostolic Letters of the Society of Jesus and
its Constitutions.

Moreover, 1 promise special obedience to the Supreme Pontiff with regard to any
apostolic assignment, in accordance with the same Apostolic Letters and Constitutions.,

Place (v.g., Rome, at the altar of St. Ignatius, St. Stanislaus
Chapel,

Regis High School), Date

signature
in my own hand

N.B.: The formula of the final vows of the professed of three solemn vows is the same as the
above, except that it omits the paragraph about the special obedience to the Supreme
Pontiff with regard to any apostolic assignments.
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LETTER FROM IGNATIUS
TO ARCHBISHOP
GIAN PIETRO CARAFA (1536

The life and everlasting happiness which we all desire so much is founded n an interior
and genuine love of God our Creator and Lord. And this life that we desire binds us together in
a firm bond of sincere, true, and unfeigned affection in the same Lord, who desires to save us
if it were not for our weakness, our faults, and our accumulated misery. These reflections led me
to make up my mind to write this letter. One will not find in it the bombastic style attected by
so many, and which I do not condemn it it is well ordered in our Lord. 1 realize that, when one
has left the world and cast aside its dignities and fleeti. 2 honors, we can easily believe that he
has no longer any relish for the empty honor and esteem of mere words. For he will understand
that he who makes himself less in this world will be greater in the next. Every consideration,
therefore, being set aside which might incite to disturb or undo true interior and enduring peace,
[ ask, by the love and reverence of Christ our Creator. Redeemer, and Lord, that this letter be
read in the same spirit of affection in which it is written. So true is thig affection that 1 beg and
beseech His infinite goodness with all the strength that He has so graciously given me (o bestow
on you in this life and in the next as many blessings both for body and soul as He will bestow
on me in the most holy service which we are bound to render Him.

With a purpose, therefore, that is prompt and ready to be of service to all those whom
I know to be servants of my Lord, I will touch upon three points, and | will be as simple and
sincere as perfect candor and frankness require. Not that I wish to lay down an opinion or offer
advice, but it is my purpose to persuade and urge that we take care always to lay our petitions
before our Lord, from whom comes all enlightened opinion and sound counsel.

In the first place I think I have sufficient reason, founded on arguments that are sound
and conjectures that are sufficiently probable, to be afraid of even entertaining the thought of
loosening in any way the bonds of the community which God has given you. In speaking thus
[ am moved by a feeling of true peace, love and charity. I think it would be for the greater praise
and service of God our Lord for it to remain even more firmly compact. Indeed, I do not give
full expression to my thought on this point. I wondered what might be the source of this feeling
of assurance; and after commending the matter earnestly and often to God our Lord, I thought
I would write as lesser people do with those in higher station if they can be of service in giving
good advice in something which concerns the service of God our Lord. The chances are that they
will not make use of any direct or indirect occasion of doing so.

Secondly, I am not scandalized or disedified when a person in such a position as yours
makes his noble origin or the dignity of his station in life a reason for indulging greater clegance
in dress or the furnishings of his apartment, especially if he does so with a thought of those

2

Epistolac 1, 114-118 [Letter 11}; in W. J. YOUNG, Letters of S1. Ignatius of Loyela, Chicagu, Loyoln Univ.
Press, 1959, pp. 28-31,
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externs who may come to deal with him, For even this can be done with a view to one’s needs
or the circumstances of time and place. And yet we should keep betore our mind only that which
is perfect. And tor this reason I think it would be the pert of wisdom to call to mind saints like
the blessed Francis and Dominic and the others of the long ago, and consider especially their
manner of life in dealing with their associates and the example they gave at the time they were
torming their orders. We should have recourse to the true and sovereign Wisdom to ask for
greater light and to obtain that clearness of vision which will order everything to His greater
service and praise. Many things are lawful which are not expedient, as St. Paul says of himselt:
and we must not give others the occasion of indulging a weakness but should serve as an example
for their advancement, especially those of our own household, whose eyes and ears are more
attentive to the words and actions of their superior.

Thirdly, Fhold it as an established truth that God our Lord has created everything in this
present life for the service and good of men, and this is true with all the greater reason in regard
to those men who are more perfect. Now, since your pious and holy congregation is a way to
perfection—in fact, is the state of perfection—I have no doubt, indeed | tfirmly believe, that even
though they do not preach or engage in any of the corporal works of mercy, they are justiliced
in expecting food and clothing according to the order of divine charity. They are leading a
blameless life under obedience, and have, therefore, more time for occupations that are more
spiritual and more important. They can thus accept this support which will help them to increase
their praise and service of their true Creator and Lord. It seems, therefore, to be very good and
a much safer procedure to place everything in the hands of Christ our Lord, for whose sake we
do everything for the greater wdification of all, and because this will be the best way of
preserving and enlarging the pious and holy community which you have already begun.

But we must weigh well the reasons which others who are not so courageous or who find
themselves in greater solicitude for the things of this world or the necessities of life may allege
in an opposite sense, and who base their stand on apparently solid arguments. They assert that
it would be very difficult for them to continue for any length of time in such an order for three
reasons which stand out very clearly. First, they are without the bare necessities of life, and yet
they do not beg; second, they do not preach; and third, they do not practice the corporal works
of mercy, such as burying the dead, saying Mass for the dead, and so on. Even if they did not
beg, as I have said, but performed some of their works in public, such as preaching and so on,
they would awaken an interest in other members of the clergy, moving some to repentance and
others to help them to preserve and increase their numbers. If they had neither facilitics nor
opportunities for such works, they should take the trouble to ask some parishes to call upon them
for help in burying the dead and in praying for them and offering Masses gratis. I should think
that, if they were thus tu serve our Lord in pious works, the people would feel more inclined to
support them with great charity. You might say that, even though they did no begging but put
all their trust in the Supreme Goodness, this would be enough to guarantee their support. Men
of weaker faith, or those who bear the responsibilities of authority, might object to this and say
that St. Francis and others of the blessed who thought they had as much confidence and trust in
God did not for this reason neglect to take proper means to see that their houses were preserved
and grew in number for the greater service and praise of the Divine Majesty. To do otherwise
would have seemed to them rather to tempt the Lord they aimed at serving and to act in a way
that would not be in keeping with His service.
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I omit other reasons of greater moment, as 1 do not wish to commit them to writing, since
they were not conceived by me originally but were raised and suggested by others. It is enough
for me to offer you these reasons which | have weighed and examined, and do this with perfect
candor and frankness. Instead of harm, only profit can result from always having recourse to God
our Lord, to ask that in His infinite and sovereign goodness He grant new remedies for new ills.
May He be pleased in His usual kindness and sovereign grace to lay His most holy hand on all,
s0 that all will turn out to His greater service and praise, just as [ desire, and always pray and
beseech Him in the interest of my own undertakings.
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DELIBERATIO PRIMORUM PATRUM, 1539}

[1] Proxime elapsa quadragesima, cum instaret tempus in quo oportet nos ad invicem dinididi
ac separari, quod etiam summis desideriis expectabamus, ut citius ad prefixum et precogitatum
a nobis finem vehementerque desideratum perueniremus, decreuimus  per multos  ante
separationem dies inter nos conuenire et tractare inuicem de hac nostra vocatione ac vinendi
formula. Quod cum pluries fecissemus, aliique ex nobis essent galli, alii hispani, alii sabawdi, alii
cantabrii, in uarias sententias ac opiniones circa hunc nostrum statum scindebamur, eratque una
gmnium nostrum et communis mens et voluntas, querere scilicet Dei beneplacitam ac periectam
voluntatem, juxta scopum vocationis nostrae: verum in mediis expedientioribus et fructuosioribus,
ti-m nobis quam caeteris preximus nostris, erat aliqualis pluralitas sentenciarum. Nee mirum
cuipiam videri debet, quod inter nos, infirmos et fragiles hee pluralitas sentiendi interuenerit, cum
etiam ipsi persancte Ecclesie principes et columnae apostoli, aliique plurimi quam perfectissimi
viri quibus nos indigni sumus, ut cum illis, vet ex longinquo, conferamur, diuerso, interdum
etiam aduerso modo, inter sese senserint; et sententias suas contrarias seripto tradiderunt. Cum
ergo etiam nos varie quoque judicaremus, solicitique essemus ac vigilantes, ut aliquam viam plene
apertam inueniremus, per quam incedentes, nos ipsos omnes in holocaustum offerremus Dea
nostro, in cuius laudem, honorem ac gloriam cederent omnia nostra: tandem decreuimus, et
concordi sententia statuimus, orationibuset sacrificiis et meditationibus feruentius solito instare,
et post adhibitam a nobis qualemcumque diligentiam, de reliquo in Dominum iactare omnes
cogitatus nostros sperantes in eum, adeo bonum et liberalem, quod, sicut nulli petenti se in
humilitate et simplicitate cordis denegat spiritum bonum, imo dat omnibus affluenterS [sic], nulli
improperans, nullo modo etiam defuturum nobis, imo affuturum, que sua est benignitas,
superabundantius quam petimus aut intelligimus.

[2) Coepimus igitur humanos nostros conatus impendere, et proponere inter nos aliquot dubia,
diligenti ac matura consideratione et prouidentia digna, de quibus per diem cogitare et meditari,
et per orationes etiam inuestigare solebamus. Et noctu quisque id, quod rectius et expedientius
judicaverat, in medium proponebat, ut sententiam magis veram, et plurium calculis et
efficatioribus rationibus examinatam ac probatam, omnes vna amplecteremur.

[3] Prima nocte qua conuenimus, propositum fuit hoc dubium: an expediret magis, quad,
postquam nos vitamque nostram Christo Domino nostro et eius vero ac legitimo vicario in terris
obtuleramus et dedicaueramus, ut ille de nobis disponat, mittatque ¢o, ubi plus iudicauerit nos
posse fructificare, siue sit... siue indi, siue heretici, sive alli quicumque fideles vel infideles; an,
inquam, magis expediret nos ita esse inter nos deuinctos et colligatos in vno corpore, ut nulla,
quantumcumque magla corporum diuisio nos separaret; an forte non ita expediret. Quod, ut
exemplo fiat manifestum, ecce modo sumus pontifex mittit ex nobis duos in ciuitatem Senarum;
debemusne illorum, qui illo pergent, curam gerere, vel illi de nobis, et mutuo nos intelligere, an
forte non magis illos curare, quam illos qui sunt extra Societatem? Tandem Jdiffiniuimus partem
affirmativam, scilicet, quod, postquam clementissimus ac pientissimus Dominus dignatus fucrat
nos, ita infirmos et tam ex diuersis regionibus et moribus natos, inuicem vnire et congregare;
quod non deberemus Dei unionem et congregationem scindere, sed potius in dies confirmare et

*  Text in ConsMHSJ, 1, pp. xxxv-xl.
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stabilire, reducendo nos ad voum corpus, et alii aliorum curam habentes ¢t intelligentiam ad
majorem fructum animarum, cum etiam virtus ipsa voita plus roboris et fortitudinis habeat ad
quecumque bona ardua persequenda, guam si esset in plures partes dispersa. In his tamen
omnibus, que dicta sunt et que dicentur, ita intelligi volumus, ut nihil penitus ex proprio nostro
spiritu et capite asseramus, sed solum, quicquid id sit, quod Dominus inspirauerit, et sedes
apostolica confirmauerit ac probauerit.

14] Deciso et resoluto primo hoc dubio, peruentum est ad aliud difficilius, non minori
consideratione ac prouidentia dignum: an, scilicet, postquam nos omnes emiseramus votum
castitatis perpetue et votum paupertatis in manibus reuerendissimi legati sue sanctitatis, cum
ageremus Venetiis an, inquam, expediret emittere tertium, scilicet, obediendi alicui ex nobis, ut
sincerius ¢t maiori cum laude et merito possemus per omnia implere voluntatem Domini Dei
nostri, simu) etiam liberam voluntatem ac preceptum sue sanctitatis, cui nos libentissime nostra
omnia, voluntatem, intellectum, potentiam etc. obtuleramus.

I5] Ad huius dubii solutionem, cum multis diebus orationi instaremus ac cogitaremus, nihilque
oceurreret quod impleret animos nostros, in Domino sperantes, coepimus inter nos agitare aliqua
media ad melius soluendum dubium. Et primo: anne expediret omnes nos ad heremum aliquam
seccedere, ibique manere per triginta vel quadraginta dies, meditationibus, ieiuniis et penitentiis
vacantes, ad hoc, quod Dominus exaudiret desideria nostra, dignareturque mentibus nostris
solutionem dubii infigere; an vero tres vel quatwor, omnium nomine, eo pergere deberent ad
cundem effectum: an vero si nulli in heremum essent ituri, quod, intra urbem manentes, mediam
dici partem huic vni nostro negotio applicaremus, ut meditationi, cogitationi et orationi esset
commodior et amplior locus, et reliquam diei partem solitis nostris exercitiis predicandi,
confessiones audiendi impenderemus,

6] Tandem, his discussis et examinatis, statuimus: quod omnes maneremus intra urbem, duabus
presertim de causis: prima, ne fieret rumor et scandalum in ciuitate et in populo, qui iudicaret
ac putaret, que solita est hominum in iudicando temerarie pronitas, nos vel fugam cepisse vel
aliquid noui moliri, vel ne interim per absentiam iactura fieret fructus, quem tunc magnum
videbamus fieri in confessionibus, predicationibus et in aliis spiritualibus exercitiis; et adeo
magnum quod, si fuissemus in numero quadruplo plures quam eramus, non poteramus omnibus,
sicut nec modo, satisfacere. Secundum, de quo cepimus agitare ad inueniendum viam solutionis,
fuit proponere omnibus et omnium cuilibet tres sequentes animi preparationes. Prima est, quod
vnusquisque ita se prepararet, ita orationibus, sacrificiis et meditationibus vacaret, ut niteretur
in inueniendo gaudium et pacem in Spiritu Sancto circa obedientiam, quantum ex se est laborans
habere voluntatem magis affectam ad obediendum quam ad precipiendum, vbi par Dei gloria et
sue maiestatis laus sequeretur. Secunda animi preparatio est, quod nullus ex sociis apud alterum
socium hac de re verba faceret, vel quereret ab eo rationes, ut nulla alterius persuasione alius
traheretur, et flecteretur magis ad obediendum quam ad non obediendum, vel contra; sed quod
vhusquisque id solum quereret, quod ex oratione et meditatione, tanquam expedientius, hausisset.
Tertia, quod quilibet reputaret se ipsum alienum ab hac nostra congregatione, et in quam
nunquam exspectaret recipi, ut ex hac consideratione nullis prorsus affectibus feratur ad magis
ita opinandum et judicandum, sed, quasi alienus, libere proferat suam sententiam in medium circa
propositum obediendi vel non obediendi, et tandem eam partem suo iudicio confirmet ac probet,
per quam credit maijus Dei futurum seruitium, et tutiorem Societatis conseruationem
permansuram.
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[7] His praeviis animi dispositionibus, ordinauimus, quod die sequenti omnes preparati
accederemus, dicturi quilibet ea omnia incomoda. que fieri possent contra obedientiam, omnes
rationes que occurrebant, et quas quisque nostrum separatim cogitando, meditando, orado
inuenerat, et quilibet ordine suo proferebat que hauserat. Exempli gratia. dicebat vous: videtur
quod hoc nomen religionis seu obedientie non ita bene audit in populo christiano, propter
demerita et peccata nostra, sicut audire debuisset. Alius vero dicebat: st volumus viuere sub
obedientia, cogemur forte a summo pontifice sub alia regula iam facta et constituta viuere, quo
fieret, vt, cum non ita daretur opportunitas et locus operandi circa salutem animarum, cui viicae
rei, post nostri ipsorum curam, intendimus, trustarentur omnia desideria nostra, iudicio nostro
Domino Deo nostro accepta. Item alius: si prestamus obedientiam alicui, non tot ingredientur in
congregationem nostram ad laborandum fideliter in vinea Domini, in qua, cum tanta sit messis,
pauci tamen inueniuntur veri operarii, ¢t plures, quae hominum est infirmitas et fragilitas, magis
guerunt gue sua sunt et propriam voluntatem, quam que Jesu Christi et plenam sui negationem.
Item alius alio modo, et ita quartus et quintus etc,, enarrans incommoda, que contra obedientiam
occurrebant, Alia vero die proxime sequenti disputabamus in contrarium, adducentes in medium
omnia commoda et fructus ipsius obedientie, quos quisque in oratione et meditatione havserat;
et quilibet suo ordine proferebat meditata, modo deducendo ad impossibile, modo simpliciter et
affirmative agendo. Exempli gratia: aliquis ita deducebat rem ad absurdum et impuossibile: si
congregatio haec nostra absque suaui obedientiAe jugo haberet curam rerum agibilium; nullus
haberet curam exactam, cum vius in alterum hoc onus reiiceret, ut pluries experti sumus. Item,
si haec congregatio esset sine obedienta, non diu posset permanere et perseuerare, quod tamen
pugnat contra primam nostram intentionem conseruandi perpetuo nostram Societatem; cum ergo
nulia re magis conseruetur congregatio aliqua quam obedientia, videtur nobis necessaria, maxime
nobis, qui vouimus perpetuam paupertatem, et versamur in assiduis et jugibus laboribus, tam
spiritualibus quam temporalibus, in quibus minus conseruatur societas. Affirmatiue dicebat alius
sic: obedientia parit actus et virtutes heroicas etiam continuas. Nam qui viuit vere sub obedientia,
est promptissimus ad exequendum quecumgue sibi iniungerentur, siue illa essent difficillima, siue
confusionem et risum et spectaculum mundo generantia: vt, verbi gratia, si imponeretur michi,
quod ego incederem nudus, vel indutus vestibus inusitatis per vicos et plateas; quod, licet
nunquam precipiatur, dum quisque tamen est paratissimus ad illa facienda, negando proprium
iudicium et omnem suam voluntatem; ille esset semper in actibus heroicis et meritum augentibus.
Item nichil ita prostrat superbiam omnem et arrogantiam, quam obedientia. Nam superbia magni
facit, vt sequatur proprium judicium et propriam voluntatem, nulli cedens; ambulans in magnis
et in mirabilibus super se; contra vero per diametrum pugnat obedientia; semper enim scquitur
judicium alienum et voluntatem alterius, omnibus cedit, et humilitati, quae inimica est superbiae,
quam maxime sociatur. Et quamquam nos sumo pontifici ac pastori donauerimus omnem
obedientiam, tam vniuersalem quam particularem, tamen circa particularia nostra et contingentia,
que sunt innumera, non poterit, nec, si posset, deceret, illum vacare.

[8] Postquam ergo multis diebus plurima hinc et inde agitavimus circa solutionem dubii pensando
et examinando rationes grauioris momenti et efficatiores, vacando exercitiis solitis orationis,
meditationis, cogitationis; tandem, Domino prestante auxilium, non per plurium vocum sententias,
sed nullo prorsus dissidente, conclusimus: nobis expendientius esse et magis necessarium, prestare
obedientiam alicui ex nostris, ut melius et exactius prima nostra desideria, implendi per omnia
diuinam voluntatem, exequi possimus, et ut tutius conseruetur Societas, et tandem, ut negotiis
occurrentibus particularibus, tam spirituas libus [sic] quam temporalibus, decenter prouiders
possit.
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[9] Seruato similiter eodem ordine discutiendi et procedendi in religuis omnibus, semper in
utranque partem agendo, inmorati sumus in his et aliis per tres fere menses. a medio
quadragesime usque ad festum Joannis Baptiste inclusiue. Quo die cmnia suauiter et concordi
animorum consensu terminata ac finita sunt, non sine magnis vigiiiis, orationibus et laboribus
mentis et corporis premissis, antequam hec definiremus et deliberaremus.
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THE DELIBERATIONS OF THE FIRST FATHERS, 1539

[1]. Near the end of Lent the time was drawing near when we would have to be dispersed and
separated from one another. We were very eager tor this, recognizing it as negessary in order
to reach the goal we had already fixed upon and thought about with intense desire.

We decided to discuss with one another our vocation and manner of life. Atter doing this
for several days, we were divided by different ideas and opinions concerning our state of lite,
some of us being French, others Spanish, others Savoyards or Portuguese. There was unity of
mind and purpose: to seek the gracious and perfect will of God according to the scope of our
vocation; but there were various opinions concerning the more etfective and more successiul
means both for ourselves and for our fellowmen.

[t should surprise no one that this difference of opinion occurred among us weak and frail
m 'n, since even the Apostles, princes and pillars of the most holy Church, as well as many most
perfect men with whom we are unworthy to be even remotely compared, had points of view
which were different and at times in direct contradiction, and they have left these contrary
opinions in writing. Since we judged matters differently, we thevefore were anxious to seck and
find some truly open way that we could follow in offering ourselves as & holocaust to our Guod,
to whose praise and honor our all might be surrendered.

Finally, we decided and determined unanimously to give ourselves to prayers and
sacrifices and meditations with greater than usual fervor and, after using all our own resources,
to cast all our concerns upon the Lord, hoping in Him who is so good and gencrous that He
denies His good spirit to no one who asks with a humble and single heart, Indeed, He gives with
largesse to all men disappointing no one. Certainly, He would not fail us; but so great is His
goodness, He would help us beyond our desires and understanding.

[2]. We began, therefore, to use all our human efforts and to bring forward our common
problems deserving of careful and mature consideration and planning. Qur custom was to reflect
and meditate and pray over the questions throughout the day. In the evening each man proposed
to the rest what he judged to be more correct and more expedient, in order that all might
unanimously embrace the opinion that was truer and that had been examined and proved by
stronger reasons and by votes of the majority.

[3]. The first evening we came together, this question was proposed: after we had offered and
dedicated ourselves and our lives to Christ our Lord and to His true and legitimate vicar on carth,
so that he might dispose of us and send us wherever he might judge we could be most
effective—whether to the Indies, the heretics, or among any of the faithful or among non-
Christians—would it be better for us to be so joined and bound together in one body that no
physical dispersal, however great, could separate us? Or perhaps would this be inexpedient?

*  Translation from J. FUTRELL, Making An Apestolic Community of Love, St. Louis, IJS, 1970, pp. 188-194,
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A clear example of the problem was the Pope’s sending two of us to Siena. Should we
have concern and mutual comprehension for those going there, and they for us? Or should we
perhaps have no greater concern for Jhem than for persons outside our Company. Finally, we
decided affirmatively, namely, that since the most kind and loving Lord had deigned to unite us
to one another and to bring us together—weak men and from such different places and
cultures—we should not sever God’s union and bringing together, but rather everyday we should
strengthen and more solidly ground it, forming ourselves into one body. Everycac should have
concern for and comprehension of the others for greater apostolic efficacy, since united strength
would have more power and courage in confronting whatever challenging goals were to be sought
than if this strength were divided into many parts.

Now, in all that has been recounted and yet will be, we wish it to be understood that we
adopted nothing at all from our own *‘spirit™” and subjective notions, but only (whatever it might
be) what the Lord inspired and the Apostolic See confirmed and approved.

[4]. Having decided and solved the first problem, we faced another more difficult one worthy
of no less reflection and foresight. Having already pronounced perpetual vows of chastity and
poverty before the most revereny legate of His Holiness when we were working in Venice, we
now asked whether we should pronounce a third vow, namely 1o obey one of us in order that we
might carry out the will of our Lord God more sincerely and with greater praise and merit and,
at the same time, carry out the will and command of His Holiness to whom we had most
willingly offered our all: will, understanding, strength, and the rest.

[5]. After many days of reflection and prayer, nothing had transpired to fill our souls with peace
in solving this problem. Hoping in the Lord, we began to discuss mutually some means to solve
the problem. First of all, we asked whether it might be good for all of us to withdraw to some
hermitage and to remain there for thirty or forty days, spending all our time in meditations,
fasting, and penances to the end that God might respond to our desires and deign to impress upon
our minds the solution of the problem. Then, we asked whether three or four in the name of all
should retire in this way for the same purpose. Or whether—although no one would go to a
hermitage, all remaining in the city—we should devote ourselves to this one affair, so that we
might give a “arger and more ample place to meditation, reflection, and prayer, spending the rest
of the day in our usual works of preaching and hearing confessions.

[6]. Finally, after discussing and examining these proposals, we decided that all would remain
in Rome for two reasons especially: first, so as not to cause rumors and scandals in the city and
among the people who, since men are so inclined to rash judgement, might conclude and suppose
that we had taken flignt or begun work at something new or had little stability and perseverance
in carrying out what we had begun; secondly, so that through being absent we would not in the
meantime lose the great results we were seeing in hearing confessions, preaching, and other
spiritual exercises, the demands for which were so great that if we were four times our number
we could not satisfy all, as we cannot do at present.

Concerning the problem we have been discussing, in order to find the way to solve it the
three following preparations of soul were proposed to one and all. The first was that each one
should so prepare himself, should so devote himself to prayers, sacrifices and meditations, that
he make every effort to find joy and peace in the Holy Spirit concerning obedience, working with
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all his powers to have a will more disposed to obeying than to commanding when the effect
would be the equal glory of God and praise of His Majesty.

The second preparation of soul was that none of the companions should alk to another
companion about this matter or should inquire about his arguments, so that no one would
persuade another or incline him more in favor of obeying or of not obeying or the contrary, but

that each one would desire as more expedient only that which he derived from prayer and
meditation.

The third: that each man should think of himself as not being one of our Company, into
which he never expected to be received, so that from this consideration he would not be pushed
toward his opinion and judgement by any emotions, but as an outsider he might freely propose
his idea to us concerning the resolution of obeying or not obeying, and finally he would confirm
and approve by his judgement tnat alternative which he believes to be tor the greater future
service of God and the more secure permanent preservation of the Company.

[7]). With these antecedent spiritval dispositions, we ordained that the foliowing day all would
come together prepared. Each one would state all the possible disadvantages of obedience, all the
arguments which arose and which each one of us had thought of individually in retlecting,
praying, and meditating; and he should propose in his turn what he had drewn from this.

For example, one said: *‘It seems that this name of a religious institute: or obedience does
not have the good reputation it should among Christian people, on account of our failings and
sins,”’

Another said: “‘If we wish to live under obedience, perhaps we will be obliged by the
supreme pontiff to live under some already established and constituted rule. If this happens, since
it might not give us the opportunity and scope to work for the salvation of souls, which is our
unique purpose after concern for our own souls, all of our desires, which in.our judgement we
have received from the Lord our God, would be frustrated.”

Still another said, ‘‘If we vow obedience to someone, not 5o many men will enter our
company to work loyally in the vineyard of the Lord where the harvest is so great but so few true
laborers are found. The weakness and inconstancy of men is such that many seek selfish ends and
their own will, rather than the desires of Jesus Christ and their own total self-abnegation.”

In the same way another man gave other reasons and thus a fourth man and a fifth, and
S0 on, stating the apparent arguments against obedience.

The following day we discussed the opposite, bringing before the group all the advantages
and benefits of this obedience which each one had drawn from his prayer and meditation. Each
one in turn proposed the results of his prayerful reflection, sometimes by deducing impossible
conclusions, sometimes simply by direct affirmation.

For example, one reduced the case to the absurd and impossible: *‘If our Company
attempted to take care of practical matters without the sweet yoke of obedience, no one would
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have a specific responsibility, since one would leave the burden of such responsibilities to
another, as we have often experienced.”

Similarly: **If this Company exists without obedience, it cannot long remain in heing and
continug. Yet, this is in conflict with our primary intention of perpetually preserving our
Company in being. Consequently, since nothing preserves a company more than obedience, it
seems necessary—especially for us who have vowed perpetual poverty and who live our lives in
arduous and continual labors both spiritual and temporal, in which a company is less likely to
continue in being.””

Another spoke affirmatively thus: ‘‘Obedience brings about constant actions of heroic
virtue. For a man who lives under obedience is most prompt to carry out whatever is demanded
of him, even if this be extremely hard or even if it leads to his being embarrassed and laughed
at and to being a spectacle to the world—for example, if it were commanded me that [ should go
through the public streets naked or dressed in eccentric clothes (granted that this might never be
commanded). When a man is perfectly ready to do this, denying his own will and judgement, he
is constantly practising heroic virtue and increasing his merit.”’

Similarly: *‘Nothing so lays low all pride and arrogance as does obedience. For pride
pufis up and follows one’s own judgement and will, giving way to no one, striving for grandiose
and spectacular projects beyond one’s power. Now, obedience directly counters this, for it always
follows the judgement and will of another, gives way to everyone, and is identified as much as
possible with humility, which is the enemy of pride.”

And: ‘‘Although we have given ourselves over to all obedience both universal and
particular to the supreme pontiff and pastor, nevertheless, he would not be able to take care of
our particular needs, which are innumerable—nor would it be fitting for him to do so if he
could.”

[8.]. And so after many days of thinking through the many pros and cons of our problem and
examining the more serious and weighty arguments, while carrying out our usual exercises of
prayer, meditation, and reflection, at last, with the help of the Lord, we arrived at our
conclusion, not just by a majority but without even one dissenting: that it would be more
expedient and even necessary to vow obedience to one of our companions in order that we might
better and more exactly fulfil our principle desires of accomplishing the divine will in all things,
and in order that the Company might be more surely preserved in being, and finally, that ali
individual matters that might occur, both spiritual and temporal, might be provided for properly.

[9]. retaining the same method of discussion and procedure in all remaining questions, always
proposing both sides, we continued in these and other deliberations for nearly three months, from
the middle of Lent through the feast of John the Baptist. On this day everything was terminated
and concluded joyfully and in complete concord of spirit—not without having previously engaged
in many vigils and prayers and labors of mind and body before we had deliberated and made our
decisions.
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I PRAENOTANDA
1. De iure pontificio Societatis Iesu eiusque partibus
1.1 Nomine “[nstitutum Societatis lesu” significatur cum eios vivendi atque operandi

ratio tum documenta scripta quibus haec ratio authentice et legitime proponitur. Horum
documentorum alia sunt vere leges, alia autem sanas Societatis traditiones ostendunt,

1.2 Primum dignitatis auctoritatisque gradum in Instituto Societatis Iesu obtinet ius
pontificium Societatis proprium, quale colligitur ex Litteris Apostolicis, Rescriptis, Indultis a
Sancta Sede pro ea datis.

1.3 In ius pontificium transiit praesertim “Formula™ Instituti ses “Regula”
fundamentalis Societatis, primum a Paulo HI (“Regimini militantis™, 27 sept. 1540), deinde
exactius et distinctius expressa a Iulio I (“Exposcit debitum”, 21 iul. 1550), atque a compluribus
successoribus in forma specifica approbata.

[.4  Suntetiam aliae Instituti leges quae in ius pontificium transierunt, quatenus etiam
illae a Sancta Sede in {orma specifica, seu “motu proprio et ex certa scientia”, approbatae sunt.

1.5 Tum Formulam Instituti tum illas alias leges Societatis quae in ius pontificium
transierunt hic sub denominatione communi “leges particulares Societatis Iesu iuris pontificii”
comprehendimus.

1.6 Praeterea, inde ab initio eius existentiae, Societati a Sancta Sede per Litteras
Apostolicas, Rescripta et Indulta complura privilegia, immunitates, exemptiones et indulta
concessa sunt, quorum non pauca etiamnunc in usu sunt nec revocata. Haec etiam ad ius
pontificium Societatis pertinent.

(De iis tamen hic nunc non agemus, unice ad supra dictas leges particulares Societatis
lesu iuris pontificii attendentes).

2. Documenta in anibus leges particulares Societatis Iesu
iuris pontificii continentur
Talia documenta sunt diversae Litterae Apostolicae, sive sub plumbo (Bullae) sive in
forma brevis datae, quae sequuntur:
Pauli 111

1. Regimini militantis, 27 sept. 1550. Prima Instituti Societatis Iesu approbatio,
cum restrictione numeri ad sexaginta dumtaxat.
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2. Iniunctum Nobis, 14 mart. 1544, Faculias quosvis idoneos, sine restrictione
numeri, ad Societatem admittendi et constitutiones condendi.

3. Exponi Nobis, 5 iun, 1546. Facultas admittendi Coadiutores, tam spirituales, qui
possint ad sacros ordines promoveri, quam laicos. Indoles eorum votorum,

vt 111
4. Exposcit debitum, 21 jul. 1550. Contirmatio alia Instituti.
Pii V
5. Cum indefessae, 7 iul. 1571, Declaratur Societas ex Instituti ratione mendicans,

aliisque mendicantium Ordinibus connumeratur et privilegiis acquatur.

GREGOR1I XIII
6. Ex Sedis apostolicae, 28 febr. 1573. Approbatio et nova concessio facultatum
horas canonicas extra chorum recitandi et sacros ordines post emissa vota etiam ante professionem
suscipiendi.
7. Quanto fructuosius, 1 febr., 1583, Societatis lesu Institutum, privilegia ¢t
Constitutiones confirmantur, et eos qui, peracto novitiatu, tria vota emiserint, tametsi simplicia,
vere et proprie Religiosos esse declaratur.

8. Ascendente Domino, 25 maii 1584. Nova confirmatio Instituti Societatis [esu,

GREGORIT XIV
9. Ecclesiae catholicae, 28 iun. 1591. Societatis lesu Institutum et ratio gubernandi
confirmatur,
PAULI V

10. Quantum religio, 4 sept. 1606. Confirmatio Instituti et privilegiorum, et
approbatio Constitutionum Gergorii XIII et XIV, novaque concessio.

11. Ex incumbenti, 3] ian. 1618. Dispensatio in duohus votis simplicibus, guac
Professi Societatis Iesu emittunt, reservatur Papae.
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URBANI VIII

12. Vota, quae Deo, 25 ian, 1632. Ampliatio Constitutionis Pauli V, reservantis duo
vuta simplicia Professorum Summo Pontifici.

13. Honorum dignitatumque, 26 febr. 1643. Votum non ambiendi obligat dimissos
et translatos ad alis Religliones, et solus Pontifex potest praecipere ut dignitates acceptentur.
BENEDICTI X1V

14. Devotam maiori, 17 dec. 1746, Abrogatio Constitutionis Innocentii X, de
Congregatione Generali novennali.

I5. Laudabile Romanorum Pontificum, 15 febr. 1758. Quaestio de dominio
Cungregationum B. Mariae V. in aedes, vasa etc. dirimitur,
CLEMENTIS XIII
16. Apostolicum pascendi, 7 tan. 1765. Constitutio, qua Institutum Sccietatis lesu
denuo approbatur.
P VII
17. Sollicitudo omnium ecclesiarum, 7 Aug. 1814, Societatis lesu in universo orbe
restitutio.
LEONIS XIII
18. Dolemus inter alia, 13 iul. 1886. Nova Instituti et privilegiorum Societatis Iesu
confirmatio.
PIE XI

19.  Paterna caritas, 12 mart. 1933. Privilegiorum et iuris peculiaris Societatis lesu
confirmatio, etiam post novum Codicem Iuris Canonici (1917).
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ELENCHUS LEGUM PARTICULARIUM SOCIETATIS 1ESU IURIS PONTIFICU

Societas

1. lesu nomine insignitur

“... quam [Societatem] lesu insigniri cupimus™: Formula n. 1; lulius D1,
“Exposcit debitum™, [550. (Institutum Societatis lesu, volumen 1, Florentiue
1892 {deinceps: Inst. I}, pag. 23b).

*... statuimus nomen Societatis Tesu, quo laudabilis hic Ordo nascens a
Sede Apostolica nominatus est, et hactenus insignitus, perpetuis  futuris
temporibus in ea retinendum esse™: Gregorius X1V, “Ecclesiae catholicae™,
1591; (Inst. 1, pag. 120a).

2. Fines Societatis

“... Societatis, ad hoc potissimum institutae

- ut ad fidei defensionem et propagationem et profectum animarum in vita
et doctrina christiana ... intendat;

- et nihilominus ad dissidentium reconciliationem et corum qui in
carceribus vel in hospitalibus inveniuntur, piam subventionem et ministerium, ac
reliqua caritatis opera, prout ad Dei gloriam et commune bonum expedire visum
erit, exsequenda™: Formula n.1; Iulius EHI, “Exposcit debitum™, 1550; (Inst. 1,
23b).

3. Media praecipua ad hos fines obtinendos

“per publicas praedicationes, lectiones et alivd quodcumgue verbi Dei
ministerium ac Spiritualia Exercitia, puerorum ac rudium in christianismo
institutionem, Christi fidelium in Confessionibus audiendis ac ceteris Sacramentis
administrandis, spiritualem consolationme pracipue intendat™: Formula n. i
Tulius 111, “Exposcit debitum™, 1550, (Inst. 1, 23b).

Membra Societatis

1. Facultas quosvis idoneos, sine restrictione numeri, admittendi

“... quoslibet fideles, ..., quotquot fuerint, ad Socictatem huiusmodi
libere admittere, et eorum Societati huiusmaodi, sub votis per Socios eiusdem
Societatis emifti solitis, aggregare possint, ..., concedimus”: Paulus I,
“Iniunctum Nobis”, 1544, (Inst. I, 9a).
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2. Diversitas membrorum

a) quoad Coadiutores tam spirituales quam temporales

“... vobis, quod de caetero Sacerdotibus qui vos in spiritualibus, et
personis saecularibus guae vos in temporalibus et officiis vestris domesticis
coadiuvent, uti possitis; ... plenam et liberam, ..., concedimus licentiam et
facultatem™: Paulus II1, “Exponi Nobis™, 1546, (Inst. I, 12a-13a).

b) quoad Professos quattuar votorum, Professos trium votorum (tantum
aliquos), Coadiutores spirituales et temporales, et Scholares (quibus aequiparantur
Coadtutores temporales non-formati): cfr. Formula n. 8, “Exposcit debitum”,
1550, (Inst. I, 26ab); Gregorius XIII, “ Ascendente Domino™ 1584, (Inst. 1, 92b).

2.1. Professi quattuor votorum

6

7

8

9

1. Presbyteri esse debent

“Socii autem omnes, cum Presbyteri esse debeant™: Formula n. 3; Iulius
111, “Exposcit debitum”, 1550, (Inst. I, 26a); cfr. Gregorius XI1il, “Ex Sedis
apostolicae™, 1573, (Inst. 1, 54b).

2. Tria vota sollemnia paupertatis, castitatis et oboedientiae emittunt

“Quicumque in Societate nostra, ..., vult ..., servire, post sollemne
perpetuae castitatis, paupertatis et oboedientiae votum, proponat sibi in animo se
partem esse Societatis”™: Formula n. 1; [ulius IIl, “Exposcit debitum”, 1550,
(Inst. I, 23b).

3. Quartum votum specialis oboedientiae Summo Pontifici circa missiones emittunt

“... singulos nos, et quicumque eamdem in posterum professionem
emiserint, ultra illud commune trium votorum vinculum, speciali ad hoc voto
adstringi, ut quidquid modernus et alii Romani Pontifices, pro tempore
exsistentes, iusserint ad profectum animarum et fidei propagationem pertinens,
et ad quascumque provincias nos mittere voluerint; ... exequi temeamur™:
Formuia n. 3; Iulius III, “Exposcit debitum”, 1550, (Inst. I, 24a); cfr. Gregorius
XII1, “Ascendente Domino™, 1584, (Inst. I, 93a).

4. Alia vota simplicia emmittunt
“Post emissam vero Professionem, sive quattuor sive trium votorum, ...

nonnulla alia simplicia vota emittunt” (quorum quattuor priora tantum
indicantur): Gregorius XIII, “Ascendente domino™, 1584, (Inst. I, 93a).
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10 5. Dispensatio votorum de non relaxanda Societatis paupertate et de non ambienda
dignitate extra Societatem Romano Pontifici reservatur

*... quod de caeterv perpetuis futuris temporibus, cum Clericis ciusdem
Societatis super votis praedictis, nisi per Nos aut Romanum Pontificem pro
tempore existente dispensari nullatenus possit, apostolica auctoritate, tenore
praesentium decernimus et ordinamus: ac facultatem super votis praedictis
dispensandi Nobis et Romano Pontifici pro tempore exsistenti reservamus; ...7
Paulus V, “Ex incumbenti™, 1618, (Inst. 1, 139a).

... “Insuper ...; tenore praesentium, nedum praelationes seu dignitates
ecclesiasticas extra ipsam Societatem exsistentes, sed multo magis sacculares
quascumque, 4ac  quaccumque officia, quorum Officiales  iurisdictionem
ecclesiasticam vel laicalem, de iure, usu vel consuetudine habent, sceu
quomodolibet extra Societatem ipsam exercent, sub praedicto voto et prohibitione
huiusmodi (Pauli V, “Ex incumbenti”) comprehensa fuisse et esse, ac
comprehendi debere similiter declaramus et decernimus™: Urbanus VEIIL, “Vota
quae Deo™, 1631; (Inst. I, [71ab).

(de voto non procurandi et acceptandi dignitates ecclesiasticas extra
Societatem): “... declaramus, ..., tantummodo Nos et Romanum Pontiticem pro
tempore exsistentem posse dispensare, taleque votum relaxare, ..., ac alias
quomodolibet voventes praedictos a praedicto voto liberare™: Urbanus VIHI,
“Honorum dignitatumque”, 1643, (Inst. 1, 175b-176a).

11 6. Professorum qualitates

“... revera hoc Institutum omnino humiles et prudentes in Christo, ¢t in
christianae vitae puritate ac litteris conspicuos exigit”: Formula n. 9; Iulius 11,
“Exposcit debitum™, 1550, (Inst. I, 26b); cfr. Gregorius XIII, “Ascendente
Domino,” 1584, (Inst. I, 92b).

12 7. Promotionis conditiones

“... opportunum iudicavimus etiam statuere ne quis ad professionem in
hac Societate emittendam nisi diuturnis et diligentissimis probationibus (prout in
Constitutionibus declarabitur) eius vita et doctrina explorate fuerit, recipiatur™:
Formula n. 9; lulius III, “Exposcit debitum”, 1550, (Inst. I, 26b).

2.2 Coadiutores

13 1. Facultas eos admittendi eorumque duplex genus:

“

. vobis, quod de caetero Sacerdotibus qui vos in spiritualibus, et
personis saecularibus, quae vos in temporalibus et officiis vestris domesticis
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coadiuvent, uti possitis, ..., concedimus licentiam et facultatem™: Paulus III,
“Exponi Nobis”, 1546, (Inst. 1, pag. 12a).

2. Emittunt vota simplicia et perpetua sed conditionata

“... it qui in Coadiutores, tam in spiritualibus quam in temporalibus, ...
admittentur, ..., post sufficientes probationes et tempus in Constitutionibus
expressum, vota sua ad devotionem et meritum maius, non quidem sollemnia, ...
sed quibus teneantur quamdiu Praepositus Generalis in Societate eos retinendos
£5se consuerit, emittere debeant (prout in Constitutionibus latius explicabitur),
...7: Formula n. 9; lulius IIl, “Exposcit debitum”, 1550, (Inst. 1, 26b).

“... ipsique Coadiutores, tam Sacerdotes quam personae saeculares,
peractis experientiis et probationibus per Constitutiones vestras requisitis, ad
maiorem eorum devotionem et amplius meritum, vota paupertatis et castitatis ac
etiam oboedientiae (ita ut ad illa servanda, pro eo tempore, quo tu, fili
Praeposite, et qui pro tempore fuerint eiusdem Societatis Praepositi, eis in
ministerio spiritualii vel temporali utendum iudicaveritis et non ultra,
adstringantur, nec propterea ad aliquam sollemnem professionem emittendam
teneantur, neque ad eam aliter admittantur) emittere™: Paulus III, “Exponi
Nobis™, 1546, (Inst. 1, pag. 12ab).

“... reliqui etiam Sacerdotes, quorum vita et doctrina in Societate diu
probata esset atque Praeposito Generali perspecta, et de ipsius licentia, in
Coadiutorum spiritualium formatorum gradum per tria illa vota similiter publica,
sed simplicia, in Superioris manibus emissa, admitterentur”: Gregorius XIII,
“Ascendente Domino”, 1584, (Inst. I, pag. 92b).

. “Coadiutores temporales non formati, ..., post aliquot annos, ... per tria
item paupertatis, castitatis et oboedientiae vota, quae licet publica et in manibus
Superioris emissa, non tamen sollemnia, sed tum ex Constitutionum praescripto,
tum ex voventis et admittentis intentione, simplicia exsistunt, in Coadiutorum
temporalium formatorum gradum admittuntur,”: Gregorius X, “Ascendente
Domino”, 1584, (Inst. I, 92a).

3. Professi trium votorum

“... praeter aliquos [coadiutores (et scholares?)], qui de licentia Praepositi
Generalis, propter ipsorum devotionem et personarum qualitatem, tria vota
eiusmodi sollemnia facere poterunt™: Formula n. 9; Iulius III, “Exposcit
debitum”, 1550, (Inst. I, 26b).

“... et nonnullos, quos interdum ad Professionem trium [votorum]
admittere potest [Generalis],”: Gregorius XIII, “Ascendente Domino”, 1584,
(Inst. I, pag. 92b).
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2.3 Scholastici (et condiutores non-formati)

16

17

18

19

20

. Eorum admissio

“... Studentes, ... post cognitum in spiritu et litteris eorum profectum,
et post sufficientem probationem, in Societatem nostram admitti possint™
Formula n. 9; lulius II1, *Exposcit debitum™, 1551; (Inst. 1, 26a).

2. Eorum novitiatus per biennium durat

-

. Statutum est, ut et novitii in Societate ... per biennii spatium
probentur™: Gregorius XIII, “Quanto fructuosius™, 1583, (Inst. 1, 83a); Id.,
“Ascendente Domino”, 1584 (Inst. I, pag. 91b).

3. Post novitiatum vota simplicia emittunt

“... ut biennion novitiatus absoluto, omnes qui in Societate perseverare
voluerint, tria vota substantialia quidem, paupertatis, castitatis et oboedientiae,
simplicia tamen, emittere debeant ac novitii esse desinant™: Gregorius X1,
“Quanto fructuosius”, 1583, (Inst. [, 88a); Id., “Ascendente Domino”, 1584,
(Inst, I, 91b).

4. Vota haec conditionat sunt

“... et in Scholares admittuntur, quorum utrique, ... vota sua ..., non
quidem sollemnia ..., sed quibus teneantur quamdiu Praepositus Generalis in
Societate eos retinendos esse censuerit, emittere debeant, ...": Formula n, 9;
Iulius IIT, “Exposcit debitum™, 1550, (Inst. E, 26b).

“... ut Scholares approbati, alii vero ut Coadiutores temporales nondum
formati, cooptantur; ac quantum est ex parte ipsorum perpetuo, €x parte vero
Societatis, iuxta apostolica indulta et constitutiones praedictas, tamdiu obligati
sunt, quamdiu Praeposito Generali eos in Societate retinendos esse censuerit”™;
Gregorius XIIl, “Ascendente Domino”, 1584, (Inst. 1, 92a).

5. Haec sunt substantialia Religionis vota et ea emittentes veri Religiosi fiunt

“ .. statuimus ac etiam decernimus, ... etiam alios omnes ¢t quoscumgue,
qui in ipsa Societate admissi, biennio Probationis a quocumgque peracto, tria vota
praedicta, temetsi simplicia, emiserint emittentque in futurum, vere et proprie
Religiosos fuisse et esse, et ubique semper et ab omnibus censeri et nominari
debere, ac si in Professorum praedictorum numerum adscripti fuissent™:
Gregorius XIII, “Quanto fructuosius”, 1583, (Inst. I, 89b-90a).

“statuimus ... tria vota huiusmodi, etsi simplicia, esse vere substantialia
Religionis vota, ac in dicta Societate tamquam in Religione approbata per Sedem
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camdem admissa fuisse ac esse, ac per Nos admitti;” Gregorius XIII,
“Ascendente Domino”, 1584, (Inst. 1, 96a).

21 6. Impedimentum dirimens matrimonit cons:ituunt

“... nec ante ... a Societate dimissionem, matrimonium contrahere
[possunt); quin immo eso omnes ad contrahendum inhabiles, ac contractus
huiusmodi nullos et irritos esse, prout irritos facimus et annullamus;”: Gregorius
X111, “Ascendente Doming”, 1584, (Inst. 1., 96b).

22 7. Quartum votum ingrediendi Societatem
“ .. ac secundum illas [Constitutiones] promittunt se eamdem Societatem
ingressuros, hoc est ulteriorem aliquem illius gradum, prout Praeposito videbitur
Generali™: Gregorius XIII, “Ascendente Domino”, 1584, (Inst. 1, 91b).
23 8. Tertiam probationem facere debent
“Scholares vero, studiis in Societate absolutis, antequam Professi vel
Coadiutores formati fiant, ... tertium adhuc ulterioris Probationis annum in
devotionis et humilitatis offictis impendunt .,.”: Gregorius XIII, “Ascendente
Domino™, 1584, {Inst. I, 92a).
24 9. Ad Sacerdotium vel gradus non est aspirandum
“... laicos vel alios non Sacerdotes, ad sacerdotium, vel eosdem aut qui
Sacerdotes sunt, ad Professionem aut cuiusvis alterius gradus mutationem aspirare
non debere™: Gregorius XIV, “Ecclesiae catholicac™, 1591, (Inst. 1, 122b).
3. Scholasticorum collegia
25 I. Possibilitas habendi Collegia pro Scholaribus Societatis
“... possit Professa Societas, ad studiorum commoditatem, Scholarium
habere Collegia, ...": Formula n. 8; Iulius I, “Exposcit debitum”, 1550, (Inst.
1, 25b). :
26 2. Collegia hebere possunt proprietates et reditus
“... quae Collegia possint habere reditus, census et possessiones, usibus

et necessitatibus Studentium applicandas”: Fermula n. 8; Iulius IH, “Exposcit
debitum”, 1550, (Inst. I, 25b).
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27 3. Collegiorum gubernatio est penes Societatem

“... retenta penes Praepositum vel Societatem omnimoda gubernatione
seu superintendentia super dicta Collegia et praedictos Studentes™: Formula n.
8: Iulius Il “Exposcit debitum™, 1550; (Inst. 1, 25b).

4. Paupertas

28 1. Paupertas Societatis: ius civile ad bona stabilia, reditus ¢t proveatus
habere non potest
* nec etiam Societas ipsa communiter posset pro  Societatis
sustentatione aut usu, ad bona aliqua stabilia, aut proventus seu introitus aliquos,
ius aliquod civile acquirere, sed essent contenti usum tantum rerum sibi
donatarum ad necessaria sibi comparanda recipere”: Paulus I, “Iriunctum
Naobis™, 1544, (Inst. I, 8a).

2. Paupertas professorum eorumque domorum

29 2.1. Nec privatim nec in communi ius habere possunt ad bona stabilia
et ad reditus et proventus:

“... sic voveant singuli et universi perpetuam paupertatem ut non solum
privatim, sed neque etiam communiter possint Professi, vel ulla ¢orum Domus
aut ecclesia, ad aliquos proventus, reditus, possessiones, sed nec ad ulla bona
stabilia, praeter ea, quae opportuna erunt ad usum proprium et habitationem,
retinenda, ius aliquod civile acquirere, ...”: Formula n.7; Iulius IIT, “Exposcit
debitum™, 1550, (Inst. I, 25a); cfr. Gregorius XIII, “Quanto fructuosius™, 1583,
(Inst. I, 88b).

30 2.2 Domus aut collegia non possunt pro eis in eorum bonis succedcere:

“Nec propter amissa ... vota, aut per mortem ab intestato, in illorum
(Coadiutorum), sicuti nec in Professorum bonis, Domus ulla aut ecclesia vel
Collegium dictae Societatis succedere potest”: Gregorius XII, “Ascendente
Domino”, 1584, (Inst. f, 93a).

3. Paupertas Coadiutorum formatorum

31 3.1 Nihil proprium habere possunt:
“Quibus [votis] emissis, eo ipso nihil omnino proprii amplius vel domi
vel foris hebere possunt”: Gregorius XIII, “Quanto fructuosius™, 1583, (Inst. I,
88b); Idem, “Ascendente Domino™, 1584, (Inst. [, 92b-93a).
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3.2 Hereditariae successionis incapaces sunt:

“... Quibus [votis] emissis, eo ipso ..., fiunt[que| incapaces cuiusvis
hereditariae successionis™: Gregorius XII1, “Quanto fructuosius™, 1583, (Inst. 1,
88h): Id., “Ascendente Domino™, 1584, (Inst. 1, 92b-93a).

3.3 Nec pro eis in eorum bonis domus aut collegia succedunt:

“Nec propter emissa huiusmodi vota publica, aut per mortem ab
intestato, in illorum ... bonis, Domus ulla aut ecclesia vel Collegium dictae
Societatis succedere potest™: Gregorius X111, “Quanto fructuosius™, 1583, (Inst.
[, 88h; Id., “Ascendente Domino”, 1584, (Inst. I, 93a).

4. Ministeria gratis exercenda sunt

“... [ministeria illa] gratis omnino et nullo, pro suo in praedictis omnibus
labore, stipendio accepto, se utilem exhibeat™: Formula n. 1; Iulius III, “Exposcit
debitum™, 1550, (Inst. 1, 23a).

5. Tenor vitae quoad victum et vestitum et caetera exteriora, qualis honestorum
sacerdotum

“... et in iis, quae ad victum et vestitum et caetera exteriora pertinent,
honestorum Sacerdotum communem et approbatum usum sequantur”: Formula
n.8; lulius III, “Exposcit debitum™, 1550, (Inst. I, 26a).

6. Societas est ordo mendicans

“... motu proprio ... et certa scientia, ... illam [Societatem] et illius
Praepositum, ac singulas personas Societatis huiusmodi, vere et non ficte
Mendicantes fuisse, esse et fore, ... apostolica auctoritate, tenore praesentium
perpetuo sanctimus, volumus et declaramus”: Pius V, “Cum indefessae”, 1571,
(Inst. 1, 47b).

5. Oboedientia sociorum

37

38

5.1 Oboedientiae votum:

“Voveant etiam singuli se in omnibus, quae ad Regulae huius nostrae
observationem faciunt, Societatis Praeposito ... oboedientes fore™: Formula n.6;
Iulius [II, “Exposcit debitum™, 1550, (Inst. I, 25a).

5.2 Perfectio aboedientiae:

“Singuli vero subditorum ... non solum Praeposito in omnibus ad
Institutum Societatis pertinentibus parere semper tenantur; sed in illo Christum
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veluti pragsentum agnoscant, et, et quantum decet, revereantur™: Fornwla n, 6;
[utius 111, “Expéscit debitum™, 1550, (Inst. 1, 25a).

5.3 Missiones non sunt procurandae:

“Intelligant singuli, sibi, per se vel per alium, de huiusmodi missionibus
quidguam cum Romano Pontifice non esse curandum, sed omnem hane curam
Deo, et ipsi Pontifici, tamquam Eius Vicario, et Societatis Pracposito
dimittendam™: Formula n.5: lulius III, “Exposcit debitum™, 1550 (Inst. 1, 251),

6. Congregatio generalis

1. Eius composito

“Consilium vero necessario convocandum ad condendas vel immutandas
Constitutiones, et alia graviora, ..., intellegatur esse maior pars totius Professae
Societatis (juxta Constitutionum nostrarum declarationem) quae sine magno
incommodo potest a Praeposito Generali convocari™: Formula n.2; lulius 11,
“Exposcit debitum”, 1550, (Inst. [, 24a).

2. Auctoritatem condendi Constitutiones habet

“ Praepositus, de consilio consciorum, Constitutiones ad
constructionem huius nobis propositi finis conducentes condendi, maiori
suggragiorum parte semper statuendi ius habente ... auctoritatem habeat™:
Formula n.2; Iulius IIl, “Exposcit debitum™, 1550, (Inst. I, 24a).

3. Competentia Congregationis

3.1 Constitutiones condere et immutare:
“Consilium vero necessario convocandum ad condendas vel immutandas

Constitutiones ..."”: Formula n. 2; Iulius 1II, “Exposcit debitum™, 1550, (Inst,
I, 24a).

3.2 Alia graviora negotia tractare:

“... et alia graviora, ut alienare vel dissolvere Domus el Collegia semel
erecta, ...”: Formula n. 2; lulius IlI, “Exposcit debitum”, 1550, (Inst. I, 24a).

3.3 Quae in Constitutionibus et Congregationum Gneralium Decretis statuta
est:

“... motu, scientia, et potestatis plenitudine similibus statuimus,
decernimus et ordinamus, ut in Societatis praedictae Congregationibus
quibuscumque, eo prorsus modo procedatur, atque ea tantum tractentur ct
definiantur, quae in Constitutionibus ac Congregationum Generalium decretis
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statutum iam est vel in posterum statuentur, ut in eisdem Congregationibus
tractentur ac definiantur™: Gregorius X1V, “Ecclesiae catholicae™, 1591; (Inst.
[, 121a).

4. Non periodice, aut temporibus fixis celebranda est

“... motu proprio, et ex certa scientia et matura deliberatione Nostris ...
Congregationum  Generalium  in  praedicta Societat convocationes atque
celebrationes ad normam praedictarum Constitutionum a S. Ignatio conditarum
reducimus”; Benedictus X1V, “Devotam maiori”, 1746; (Inst. I, 267b).

7. Aliae Congregationes guaecumque
I. Earum competentia

“... in Societatis praedictae Congregationibus quibuscumque, eo prorsus
modo procedatur, atque ea tantum tractentur et definiantur, quae in
Constitutionibus ac Congregationum Generalium decretis statutum iam est vel in
posterum statuentur, ut in eisdem Congregationibus tractentur ac definiantur™:
Gregorius XIV, “Ecclesiae catholicae™, 1591, (Inst. 1, 121a).

8. Praepositus Generalis
i. Plean potestate statim post electionem instruitur

“... Praepositus Generalis dictae Societatis, pro tempore exsistens, cum
primum iuxta Constitutiones eiusdem societtis in illius Praepositum electus fuerit
eo ipso verus ipsius Religionis Praepositus, cum libera, generali et omnimoda
cura et administratione omnium et singulorum ... sit et esse censeatur”™: Paulus
111, “Licet debitum”, 1549, (Inst. I, 14a).

2. Postest nonnumquam amoveri et substitui

“... possitque et debeat dictus Praepositus, per personas ad id a dicta
Societate facultatem habentes et ad id deputatas in certis casibus iuxta dictas
Constitutiones amoveri, et alius ipsius loco per easdem personas substitui”;
Paulus III, “Licet debitum™, 1549, (Inst, I, 14a).

3. Eius munus perpetuum est

“... motu proprio, et ex certa scientia ac mera deliberatione Nostris,
deque apostolica potestatis plenitudine ... perpetuitatem Praepositi Generalis
Societatis huiusmodi, iam diu stabilitam et in eadem Societate usu receptam et
solitam, ac ipsum Praepositum ad vitam eligendi usum et consuetudinem ...
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approbamus et confirmamus™: Paulus V, “Quantum religio™, 1606, (inst. I
134b).

4. Romae residet
“... illiusque [Praepositi] in Urbe ordinarium residentiam ... approbanmus ct
confirmamus™: Paulus V, *Quantum Religio™, 1606, (Inst. 1, 134ab).

5. Unitas eiusdem gubernationis in tota Societate

“... et ipsius Societatis unitatem, et omnium nationum sub uno capite
collectionem, in dictis Constitutionibus  sanctitam; ... approbamus et
confirmamus™: Paulus V, “Quantum Religio™, 1606, (Inst. 1, 134b).

6. Auctoritas eius in rebus non gravioribus

“In allis, quae non ita magni momenti sunt, idem Praepositus adiutus,
quatenus ipse opportunum iudicabit, fratrum suorum consilio, per seipsum
ordinandi et iubendi, quae ad Dei gloriam et commune bonum pertinere in
Domino videbuntur, ius totum habeat, prout in Constitutionibus ecisdem
explicabitur”: Formula n.2; lulius III, “Exposcit debitum™, 1550, (Inst. 1, 243).

7. Facultatem habet dubia de Constitutionibus declarandi

“... §i quid vero dubii de eisdem [Constitutionibus] oriri contigerit, ad
Sedem praedictam, vel ad Generalem Praepositum dictae Societatis, aut ad cos,
quibus id ipse commiserit, referatur”: Gregorius XIII, “Ascendente Domino™,
1584; (inst. I, 97a).

8. Auctoritatem habet eundi et mittendi in missiones

“... ac ipsemet Praepositus pro tempore exsistens ire, €t suos, quocumque
locorum, etiam inter infideles, cum expedire in Domino iudicabit, mittere et
revocare ... libere et licite valeat”: Paulus III, “Licet debitum,” 1549, (Inst. [,
14a}.

9. Superiores eligit

“Electio vero Superiorum, tam Provincialium et Visitatorum, quam
quorumcumque localium, tota sit penes Praepositum Generalem ijuxta
Constitutiones easdem”: Gregorius XIV, “Ecclesiae catholicae”, 1591, (Inst. |,
121a).
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10. Officia distribuit

... et officiorum discretio ac distributio tota sit in manu Praepositi
Generalis ..., vel eorum, quos ipse sibi ea cum auctoritate substituerit ...":
Formula n. 2; Iulivs 111, “Exposcit debitum™, 1550 (Inst. I, 24a).

11. Gradum uniuscuiusque discernit et ad eum promovet

“... graduum etiam discretio et iudicium, ac Coadiutorum tam
spiritualiem quam temporalium, simulque et Professorum promotio, iuxta
eiusmodi Constitutiones similiter sit in manu Praepositi Generalis™: Gregorius
X1V, “Ecclesiae catholicae™, 1591, (Inst. 1, 121b).

12. Gubernatio eius paterna esse debet

“... et in praelatione sua benignitatis ac mansuetudinis caritatisque
Christi, Petri Paulique semper sit memor”: Formula n. 6; [ulius IIl, “Exposcit
debitum™, 1550, (Inst. 1, 25a).

8. Aliae normnae
1. Ad officium in choro dicendum non sunt obligati

“Socii autem omnes, cum presbyteri esse debeant, ad dicendum officum
secundum communem Ecclesiae ritum, sed privatim, et non communiter vel in
choro, teneantur™: Formula n. 8; Iulius III, “Exposcit debitum”, 1550, (Inst. I,
264a).

2. Dignitates ecclesiasticae acceptandae non sunt

“Ac volumnus, statuimus et ordinamus, quod Praepositus absque
Societate, et aliquis ex Sociis huiusmodi absque dicti Praepositi consensu et
expressa licentia, electioni seu provisioni de illius persona in Episcopum,
Archiepiscopum, aut ad aliam quamcumque dignitatem ... pro tempores factae,
consentire; aut ad illam admitti, ... capax nullatenus esse possit”: Paulus III,
“Licet debitum”, 1549, (Inst. I, 14b).

3. Solus Romanus Pontifex dignitatis ecclesiasticae extra Societatem acceptionem
praecipere potest

“... motu proprio certaque scientia ac matura deliberatione Nostris deque
apostolicae potestatis plenitudine, ... declaramus ... neminem Superiorem
Regularem, etiam Generalem, aut Capitulum, seu Congregationem Generalem,

. nec quemlibet alium, etiam speciali et individua mentione dignum, sed
tantummodo Nos et Romanum Pontificem pro tempore exsistentem posse ...
aliquod praeceptum procurandi seu acceptandi, vel aliud simile ipsis Regularibus
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voventibus facere, cuius vigore praedicti Religiosi illas et illos procurare vel
acceptare possint aut teneantur ...7: Urbanus VI, “Honorum dignitatumque™,
1643, (Inst. I, 175b-176a).

62 4. Dominium bonorum Congregationum Marianarum in Domibus et Collegiis
Societatis erectarum penes eam est

“... motu, scientia et potestatis plenitudine paribus, perpetua statuimus,
decernimus et mandamus, ut Congregationes praefatae iam  erectae, et
quandocumque deinceps erigendae in Collegiis et Domibus regularibus eiusdem
Societatis, ita dictis Collegiis et Domibus, in quibus erectae exsistunt, unitae et
incorporatae sint et esse debeant et intellegantur, ut earumdem Congregaticnum
congregati seu confratres nullum ius, nullumque dominium, nullamque actionem
supra aedes, vasa, mobilia, ornamenta et supellectilia quaecumque, tam sacra
quam profana, ad easdem Congregationes nunc et pro tempore quandocumgue
spectantia et pertinentia, ac pro itlorum usu et ornatu empta et emenda habeant,

nec habere possint™: Benedictus X1V, *Laudabile Romanorum™, 1758, (Inst. [,
307b-308a).

FINIS
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Text of the “Quinque Capitela”

PRIMA SOCIETATIS JESU INSTITUTI SUMMA F

1] Dilectis filiis Ignation de Loyola, Petro Fabro, lacobo Laines, Claudio layo, Paschasio Broet,
Francisco Xauier, Alfonso Salmeroni, Simoni Roderico, loanni Coduri, Nicolao de Bobadilla,
magistris  parisiensibus, pampilonensis, gebenensis, seguntinae toletanae, bissentinae,
ehredunensis, et palentinae respectiue diocesum. Cum ex plurium sermone saepe intellexissemus
vos sponte pauperes Christi sacerdotes e diuersis mundi regionibus in viaum conuenisse et Spiritu
Sancto, ut credimus, impellente, in hanc vnam voluntatem conspirasse, ut, relictis seculi huius
illecebris, vitam vestram perpetuo Domini nostri Jesu Christi atque eius in terris vicarii seruitio
dedicaretis; cum que probate fidei viri nobis saepius testati essent, vos per plures iam annos
laudabiliter in vinea Domini exerceri, predicando publice verbum Dei, exhortando priuatim,
confessiones audiendo, exercendo homines in meditationibus piis, inseruiendo hospitalibus,
peregrinando, pueros et personas rudes docendo ea quae ad christiani hominis institutionem sunt
necessaria, et omnia demum charitatis officia, vbicumque terrarum fuistis, non modo sine vila
haeresis aut auaritiae aut turpitudinis alicuius nota, sed multa etiam cum laude obeundo: cum hec,
inquam, de vobis audiremus, gaudebamus, vt par est, ac magnopere optabamus, multos, imo
omaes, si fieri possit, et praesertim clericos veteris conuersationis exempla (quod uos facitis)
renouare; dumque animo voluebamus aliquod signum edere, quo vestram hanc pietatem ac
religionem gratam esse nobis declararemus, dilectus filius noster cardinalis Contarinus narrauit
nobis hoc vestrum vite institutum et a multis laudari et a quibusdam ita probari, ut illud etiam
sequi velint, vosque omnes valde cupere ad conseruandam ac perficiendam vestre Societatis in
Christo vnionem, illa omnia, que vsu comperistis ad propositum vobis finem conducentia, scripto
iam et obedientie vinculo stabilire; ideoque supplicare, ut in his nostris pene assiduis
grauissimisque occupationibus per aliquem a nobis delegatum consideretur an vestra viuendi
formula euangelicis consiliis et canonicis patrum sanctionibus sit conformis, et comperta eius cum
christiane religionis puritate congruentia, de more a nobis benedicatur atque approbetur; que
vestra petitio cum animum nostrum bene de vobis iam dudum sentientem reperisset, illico
negotium hoc dilecto filio Thome Badie, sacri nostri palatii magistro delegauimus; qui, re mature
perspecta, nobis retulit voiuersum propositum Societatis vestre pium sibi sanctumque videri,
summamque regule, quam servare cupitis, infrascriptis quinque capitulis contineri.

[2] Primum. Quicunque in Societate nostra, quam Jesu nomine insigniri cupimus, vult sub
crucis vexillo Deo militare et soli Domino atque eius in terris vicario seruire, post solemne
perpetue castitatis votum proponat sibi in animo, se partem esse communitatis ad hoc potissimum
institutae, ut ad profectum animarum in vita et doctrina christiana, et ad fidei propagationem per
verbi ministerium, spiritualia exercitia et charitatis opera, et nominatim per puerorum ac rudium
in christianismo institutionem, praecipue intendat, curetque primo Deum, deinde huius sui instituti
rationem, que via quedam est ad illum, semper ante occulos habere, et finem hunc sibi a Deo
propositum totis viribus assequi; vnusquisque tamen, secundum gratiam sibi a Spiritu Sancto
subministratam, et vocationis suae proprium gradum, ne quis forte zelo vtatur, sed non secundum
scientiam, Cuius proprii cuiusque gradus iuditium et officiorum discretio ac distributio tota sit

“Text in ConsMHSJ, 1, pp. 14-21.
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in manu propositi seu prelati per nos eligendi, ut congruus ordo seruetur in omni bene instituta
communitate necessarius. Qui quidem pracpositus de consilio fratrum Constitutiones ad
constructionem huius propositi nobis finis conducentes. in consilio condendi auctoritatem habeat,
maiori suffragiorum parte semper statuendi ius habente. Consilium vero intelligatur esse in rebus
quidem grauioribus ac perpetuis maior pars totius Societatis, gue a preposito commode conuocari
poterit; in leuioribus autem et temporaneis, omnes illi, quos in loco, ubi pracpositus noster
residebit, praesentes esse contigerit. Exequendi autem et iubendi ius totum penes pracpositum erit.

[3] 2m. Sciant omnes sotii, et non solum imprimis professionis sue foribus, sed quoad vixerint,
quotidie animo voluant, Societatem hane vniuersam et singulos sub sanctissimi Domini nostri
Pauli tertii et successorum eius fideli obedientia Deo militare, atque ita sub vicarii Christi imperio
divinaque eius potestate subesse, vt non solum ei iuxta commune clericorum omnium debitum
parere, sed etiam voti vinculo ita alligari ut quicquid sanctitas eius iusserit ad profectum
animarum et fidei propagationem pertinens, sine ulla tergiversatione aut excusatione, illico,
quantum in nobis fuerit, exequi teneamur, siue miserit nos ad turcas, siue ad orbem nouum, siue
ad luteranos, siue ad alios quoscumque infideles seu fideles. Quamobrem qui ad nos accessuri
sunt, et antequam huic oneri humeros supponant, diu multumque meditentur an tantum pecunie
spiritualis in bonis habeant, ut turrim hanc, iuxta consilium dominicum possint consummare: hoc
est, an Spiritus Sanctus, qui illos impellit, tantum illis gratie polliceatur, ut huius vocationis
pondus, illo adiuvante, se laturos sperent; et postquam, Domino inspirante, huic Jesu Christi
militie nomen dederint, diu noctuque succincti lumbos et ad tam grandis debiti solutionem
prompti esse debebunt. Ne qua autem possit esse inter nos missionum ac prouinciarum huinvsmodi
aut ambitio aut detractatio, profietantur singuli se nunquam directe aut indirecte de huiusmodi
missionibus quicquam cum pontifice curaturos, sed omnem hanc curam Deo et ecius vicario et
Societatis praeposito dimissuros. Qui praepositus, sicut caeteri, etiam profiteatur se nihil de
suimetipsius missione in alterutram partem, nisi de consilio Societatis, cum pontifice esse
curaturum.

[4] 3m. Voueant singuli se in omnibus, que ad regule huius nostre obseruationem faciunt,
obedientes fore Societatis praeposito. Ille autem jubeat ea quae ad constructionem propossiti sibi
a Deo et a Societate finis cognouerit esse opportuna; in praelatione autem sSua benignitatis ad
mansuetudinis charitatisque Christi, et Petri Paulique formulae semper sit memor, et tam ipse
quam consilium ad normam hanc asidue spectent, et nominatim commendatam habeant
institutionem puerorum ac rudium in christiana doctrina decem praeceptorum, atque aliorum
similium rudimentorum, quaecumque secundum circumstantias personarum, locorum et temporum
illis congrua videbuntur. Est enim maxime necessarium, circa prouidentiam huius rei, diligenter
prepositum et consilium inuigilare, cum et in proximis aedificium fidei sine fundamento non
possit consurgere, et in nostris periculum sit, ne, ut quisque erit doctior, ita provintiam hanc
tanquam primo aspectu minus speciosam, forsitan detrectare conetur; cum tamen re uera nulla
sit fructuosior, vel proximis ad edificationem, vel nostris ad charitatis et humilitatis simul officia
exercenda. Subditi uero, tum propter ingentes ordinis vtilitates, tum propter numquam satis
laudatum humilitatis assiduum exercitium, praeposito in omnibus ad institutum Societatis
pertinentibus parere semper teneantur, et in illum Christum, veluti praesentem agnoscant ct
quantum decet venerentur,

[5] 4m. Cum experti fuerimus iucundiorem, puriorem et ad proximi aedificationem aptiorem
esse vitam ab omni auaritiae contagione quam remotissimam et euangelicae paupertati quam
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simillimam, cumque sciamus Dominum nostrum Jesum Christum seruis suis, regnum Dei solum
inquirentibus, necessaria ad victum et vestitum esse sumministraturum, voueant singuli et vniuersi
perpetuam paupertatem, declarantes quod non solum priuatim, sed nec etiam communiter possint,
pro Societatis substentatione aut vsu, ad bona aliqua stabilia aut ad prouentus seu introitus aliquos
jus aliquod ciuile acquirire, sed sint contenti vsu tantum rerum necessariarum, voleniibus
dominis, gaudere, et pecunias ac precia rerum sibi donatarum, ad necessaria sibi comparanda
recipere. Possint tamen, ad colligendos aliquos bone indolis scholasticos et in locis vniversitatum
litteris presertim sacris imbuendos, ad bona stabilia et ad prouentus ius ciuile acquirere,
substentandorum scilicet scholasticorum illorum causa, qui in spiritu et litteris proficere et in
Societate nostra, exacto sui studii tempore post probationem demum recipi cupiant.

[6] 5m. Sotii omnes, quicumque in sacris fuerint, quamuis ad beneficia et introitus nullum ius
acquirere possint, teneantur tamen ad dicendum officium secundum Ecclesiae ritum, non tamen
in choro, ne ab officiis charitatis, quibus nos totos dedicauimus, abducantur. Quamobrem nec
organa aut musicos canendi ritus, missis aut reliquis officiis suis adhibeant; ista enim, que
laudabiliter clericorum ac religiosorum reliquorum divinum cultum exornant, et ad excitandos ac
flectendos pro ratione hymnorum ac misteriorum animos fuerunt inuenta, nobis non mediocri
impedimento esse experti sumus, cum iuxta vocationis nostre formam, praeter caetera necessaria
officia, nos in consolandis etiam corpore vel animo aegrotis magnam diei atque etiam noctis
partem frequenter esse oporteat occupatos,

[7] Hec sunt que de nostra professione type quodam explicare potuimus, quod nunc facimus ut
summatim scriptione hac informaremus tum illos qui nos de nostro vite instituto interrogant, tum
etiam posteros nostros si quos, Deo volente, imitatores unquam habebimus huius viae. Quam,
cum multas magnasque habere adnexas difficultates fuerimus experti, opportunum iudicauimus
illos praemonere, ne, recti specie, in haec duo, quae nos vitauimus, impingant. Vnum est ne qua
ieiunia, disciplinas, pedum capitisue nuditates, vestium colores, ciborumque differentias,
penitentias, cilicia et alias carnis macerationes sub vinculo peccati mortalis sotiis imponant; quae
tamen non ideo prohibemus, quia illa damnamus, cum in hominibus qui haec obseruant illa valde
laudemus ac suspiciamus, sed tantum quia nolumus nostros aut tot oneribus simul iunctis opprimi,
aut ab exercendis quae nobis proposuimus excusationem aliquam cessandi pretendere. Possit
tamen vousqtlisque [sic], praeposito non prohibente, i allis devote se exercere quae sibi necessaria
vel vtilia esse cognouerit. Alterum, ne quis in Societate recipiatur nisi diu ac diligentissime prius
fuerit probatus; cumque prudens in Christo et vel doctrina vel vitae sanctitate apparuerit
conspicuus, tum demum admittatur ad Jesu Christi miliciam, qui tenuibus coeptis nostris fauere
dignetur ad gloriam Dei Patris, cui soli semper sit decus et honor in secula. Amen.

[8] Hanc vestram vite formam, suprascriptis quinque capitulis contentam, cum perlegerimus et
ad spiritualem profectum Societatis ipsius vestre et reliqui christiani gregis, cuius cura nobis
incumbit, iudicauerimus fore opportunam, vigore praesentium illam laude dignam esse declaramus
atque apostolica auctoritate approbamus, benedicimus, roboramus, et sub tutela huius sanctae
sedis recipimus atque confirmamus, facultatem vobis concedentes condendi particulares inter uos
Constitutiones, quas go ad Societatis vestrae finem et Jesu Christi Domini nostri gloriam [148r]
et proximi vtilitatem conformes esse iudicaueritis. Agite igitur, dilecti in Christo filii, vestram
vocationem sequimini, quo vos ducit Spiritus Sanctus, et in vinea Domini posthac, sub protectione
huius sanctae sedis, tanguam boni agricolae viriliter laborate, Domino nostro Jesu Christo vobis
fauente, qui viuit et regnat cum Spiritu Sancto Deus in seculorum secula. Amen.
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[9] Ego G. Cardinalis Contarenus fidem facio quod Tibure legi quingue suprascripta capitual
sanctissimo patri nostro, pretermisis prohaemio et epilogo ultimo, quae intelfecta sanctitas sua
approbauit ac concessit ut fieret bulla uel breue, prout melius videretur, iuxta relationem R
Magistri sacri pallatii, cui per me sua beatitudo iniunxerat, ut, re bene considerata, referret quid
sentiret.

Idem manu propria scripsi et subscripsi.



APPENDIX VIHI 316

The Five Chapters, 1539°

CHAPTER 1

Whoever desires to serve as a soldier of God beneath the banner of the cross in our Society,
which we desire to be designated by the name of Jesus, and to serve the Lord alone and His vicar
on carth, should, after a solemn vow of perpetual chastity, keep what follows in mind.

He is a member of community founded chiefly for this purpose: to strive especially for the
progress of souls in Christian life and doctrine and for the propagation of the faith by the ministry
of the word, by Spiritual Exercises, by works of charity, and expressly by the education of
children and unlettered persons in Christianity.

Still further, let any such person take care to keep always before his eyes first God, and then the
nature of this Institute which is, so to speak, a pathway to God; and then let him strive with all
his effort to achieve this end set before him by God — each one, however, according to the grace
which the Holy Spirit has given to him and according to the particular grade of his own vocation,
lest anyone should perhaps show zeal, but a zeal which is not according to knowledge.

The decision about each one’s grade and the selection and entire distribution of employments shall
be in the power of the superior general or ordinary who is to be elected by us, in order that the
proper order necessary in every well-organized community may be preserved.

The superior general, with the advice of the brethren, shall possess the authority, in council {(a
majority of votes always having the right to decide), to draw up constitutions leading to the
achievement of this end which has been proposed to us.

In matters that are more serious and lasting, the council should be understood to be the greater
part of the whole Society which can conveniently be summoned by the superior general; in lighter
and more temporary matters it will be all those who happen to be present in the place where our
superior resides. All right to execute and command, however, will be in the power of the
superior,

CHAPTER 2

All the companions should know and daily bear in mind, not only when they first make their
profession but as long as they live, that this entire Society and each one individually are
campaigning for God under faithful obedience to His Holiness Paul Ill and are thus under the
command of the vicar of Christ and his divine power not only because we are bound by the
obligation common to all clerics, but also by the vow we make to carry out without subterfuge
or excuse and at one (as far as in us lies) whatever His Holiness may order pertaining to the

®  English translation by Ignacio Echiniz in De Aldama’s The Formula of the Institute: Notes for a Commeniary,

pp- 2-22 cven; original Latin text in ConsMHSJ 1, pp. 15-21.
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progress of souls and the propagation of the faith, whether he decides to send us among the
Turks, or to the New World, or to the Lutherans, or to any others whether infidels or faithful.

Therefore, before those who will come to take this burden upon their shoulders, they should
ponder long and seriously, as the Lord has counseled, whether they possess among their
resources enough spiritual capital to complete this tower: that is, whether the Holy Spirit who
moves them is offering them so much grace that with His aid they have hope of bearing the
weight of this vocation, Then, after they have enlisted through the inspiration of the Lord in this
militia of Christ, they ought to be prompt in carrying out this obligation which is so great, being
clad for battle day and night.

However, to forestall among us any ambition for such missions or provinces or any refusal of
them, let each one promise never to carry on negotiations with the Roman pontift about such
missions directly or indirectly, but leave all this care to God and to His vicar and to the superior
of the Saciety. This superior, too, just like the rest, shall also promise not to approach the pontiff
at all either one way or another concerning a mission of his own, except with the advice of the
Society.

CHAPTER 3

All should likewise vow that in all matters that concern the observance of this Rule they will be
obedient to the one put in charge of the Society.

The latter, however, should issue the commands which he knows to be opportune for achieving
the end set before him by God and the Society.

In his superiorship he should be ever mindful of the kindness, meekness, and charity of Christ
and of the pattern set by Peter and Paul, a norm which both he and the council should keep
constantly in view. Particularly let them hold esteemed the instruction of the children and the
unlettered in the Christian doctrine of the Ten Commandments and other similar rudiments,
whatever will seem suitable to them in accordance with the circumstances of persons, places, and
times. For it is very necessary that the superior and the council give this matter the most diligent
attention since the edifice of faith cannot arise among our fellowmen without a foundation, and
since there is the danger that as one becomes more learned he may disregard this occupation, less
prestigious at first glance, when none in fact is more fruitful either for the neighbor to be edified
or for Ours to discharge occupations that combine both humility and charity. Assuredly, too, the
subjects, both because of the great value of good order and for the sake of the constant practice
of humility, never sufficiently praised, should always be obliged to obey the general in all matters
pertaining to the Society’s Institute and to recognize and properly venerate Christ as present in
him.

CHAPTER 4

From experience we have learned that a life removed as far as possible from all contagion of
avarice and as like as possible to evangelical poverty is more gratifying, more undefiled, and
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more suitable for the edification of our fellowmen. We likewise know that our Lord Jesus Christ
will supply to His servants who are seeking only the kingdom of God what is necessary for fooed
and clothing.

Therefore our members, one and all, should vow perpetual poverty, declaring that they cannot,
cither individually or in common, acquire any civil right to any stable goods or any produce or
fixed income for the maintenance or use of the Society. Rather let them be content to enjoy only
the use of necessary things with the owners permitting, and to receive the money and the value
of things given them in order to buy necessities for themselves.

They may, however, acquire the civil right to stable goods and to fixed income in order to bring
together some talented students and instruct them, especially in sacred letters, in the universities,
that is, for the support of those students who desire to advance in the spirit and in letters and at
length to be received into our Society after probation when the period of their studies has been
finished.

CHAPTER 5

All the members who are in holy orders, even though they can acquire no right to benefices and
revenues, should nonetheless be obliged to recite the office according to the rite of the Church,
but not in choir lest they be diverted from the works of charity to which we nave fully dedicated
ourselves. Hence too they should use neither organs nor singing in their Masses and other
religious ceremonies; for these laudably enhance the divine worship of other clerics and religious
and have been found to arouse and move souls, by bringing them into harmony with the hymns
and rites, but we have experienced them to be a considerable hindrance to us, since according
to the nature of our vocation, besides the other necessary duties, we must frequently be engaged
a great part of the day and even of the night in comforting the sick both in body and in spirit.

CONCLUSION

These are the matters which we have been able to explain about our profession in a kind of
sketch, which we now do in order to give brief information both to those who ask us about our
plan of life and also to those who will later on follow us if, God willing, we shall ever have
imitators along this path,

By experience we have learned that the path has many and great difficulties connected with it.
Consequently we have judged it opportune to admonish those not to fall, under the appearance
of good, into these two things we have avoided. One is not to impose on the companions under
pain of mortal sin any fasts, disciplines, baring of feet or head, color of dress, type of food,
penances, hairshirts, and other torments of the flesh. These, however, we do not prohibit because
we condemn them, for we greatly praise and approve them in those who observe them; but only
because we do not wish Ours either to be crushed by so many burdens together or to allege any
excuse for not carrying out what we have set before ourselves. But everyone can exercise himself
devoutly in the practices he deems to be necessary or useful for himself, provided the superior
does not forbid him. The other is that no one be received into the Society unless he has first been
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tested for a long time and very diligently: and only when he appears prudent in Christ and

conspicuous either in learning or in holiness of lite may he be admitted into the militia of Jesus
Christ.

May Christ deign to be favorable to these our tender beginnings, to the glory of God the Father,
to Whom alone be glory and honor forever. Amen.



APPENDIX IX 320

TO ALL MAJOR SUPERIORS’

Dear Father,
The peace of Christ!

Various information which I have received from the Provinces in recent years has made
me aware, and indeed with great satisfaction, that not a few Jesuits today are generously
collaborating with particular Churches in different diocesan offices. Some of these offices,
however, include the exercise of ecclesiastical power in the external forum. Moreover, some
Provincials have asked me how they are to proceed when the Holy See proposes the naming of
a Jesuit as bishop.

In this whole matter, let us first recall the prescriptions of our institute:

On one hand, ail the professed vow to God “*not to seek any prelacy or dignity outside
the Society, and, as far as in them lies, not to consent to being chosen for a similar charge unless
they are compelled by an order from him who can command them under pain of sin”” (cf. Const.
P. X, n. 6).

On the other hand, in virtue of our Constitutions, no Jesuit, even if not professed, ““may
accept any dignity outside the Society, without permission’’ of the Superior General; “*nor will
he give permission or approval if the command of the Apostolic See does not compet him’” (cf.
Const., P. IX, c. 3, n. 13).

Taking into consideration these prescriptions of our Institute as well as the urgent needs
of some local Churches, it seems appropriate for me to ask the Holy Fatlier to grant to me and
to my successors the faculty, which cannot be delegated, by which in particular cases and
according to the circumstances set forth in the request, I am able to dispense, in regard to
diocesan offices below the episcopacy, from the simple vow by which the professed of the
Society are bound not to accept any office which carries with it exercise of ecclesiastical power
in the external forum.

The Holy Father has granted me this faculty. Therefore, without revoking present
participation in the above-mentioned offices already accepted, from now on the following
procedure will be followed. In particular cases and for the greater service of the Church, at the
request of the bishop and with previous information provided by the Provincial, the Superior
General will be able to dispense from the vow of the professed whenever there is question of
accepting the office of Vicar General, Episcopal Vicar, Judicial Vicar, and Officialis, offices
which include ecclesiastical jurisdiction in the external forum. In regard to Jusuits who are not
professed, the Superior General will proceed in a similar way.

7 Inthe collection, Documentation, Cur. Gen., 87\16, the 87 designating the year, the 16 designating the 16%

letter of the superior general in that year.
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Nothing, however, has been changed in regard to promotion to the episcopacy. Such
proposed appointments may only be accepted by the professed when they are imposed by the
Supreme Pontitt under pain of sin; other Jesuit priests may accept them only with the approval

of the Superior General, who will give this approval only if compeiled by obedience to the Holy
See.

But since the Holy See does not impose episcopal appointments without the consent of
the candidate, the tirst response on the part of a Jesuit can always be, and should be, a

representation of our vow and of the obligations of our Institute approved and contirmed by the
Holy See.

But if in an individual case the Holy See insists or if a Jesuit feels uneasy about his
failure to give a positive response to the expressed desire of the Holy tather, it seems to me that
the following practical procedure can be recommended: let the Jesuit either directly or through
his Provincial inform the Superior General so that together with him he may consider how best
to respond to the spirit of our Institute and for the greater glory of God. For religious who are
bound by vow not to accept episcopal appointments or who are impeded by strong prohibitions
from accepting such appointments, it is appropriate to have recourse to their Superior General,
nor can they be forbidden to do this.

However, if for grave reasons the Holy See especially presses the point and a Jesuit is
named bishop, then let him accept this appointment and with a generous spirit work for the good
of the Church to whose services our lives are dedicated. Let him foster closer refations according
to the mind of our Constitutions (Const. P. X, n.6) between the Jesuit Bishop and the Society of
Jesus, which remains his spiritual family.

I pray the Lord that these clarifications may inspire us as religious to labor **according
to our proper vocation [...] in building up and increasing the whole Mystical Body of Christ and
for the good of the particular Churches™ (cf. Conc. Vat. 11, decr. *“Christus Dominus,’” n. 33).

[ commend myself and the Society to your Masses and prayers.

Fraternally in Christ,
Peter-Hans Kolvenbach, S.J.

Superior General

Rome, 28 October 1987
Feast of the Apostles Simon and Jude
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Part VII of The Constitutions of the Scciety of Jesus

The distribution of the incorporated members
in Christ’s vineyard and
their relations there with their followmen

Chapter 1
Missions from the Holy Father

|603] — 1. Just as Part VI treats of the duties which each member of the Society has in regard
to himself, so Part Vil deals with the members® duties toward their fellowmen (which is an end
eminently characteristic of our Institute) when these members are dispersed to any part of Christ’s
vineyard, to labor in that part of it and in that work which have been entrusted to them. They
may be sent to some places or others by the supreme vicar of Christ our Lord, or by the
superiors of the Society, who for them are similary in the place of His Divine Majesty; or they
themselves may choose where and in what work they will labor, when they have been
commissioned to travel to any place where they judge that greater service of God and the good
of souls will follow; or they may carry on their labor, not by traveling but be residing steadily
and continually in certain places where much fruit of glory and service to God is expected [A].

Since one’s being sent on a mission of His Holiness will be treated first, as being most important,
it should be observed that the vow which the Society made to obey him as the supreme vicar of
Christ without any excuse, meant that the members were to go to any place whatsoever where
he judges it expedient to send them for the greater glory of God and the good of souls, whether
among the faithful or the infidels [B]. The Society did not mean any particular place, but rather
that it was to be distributed into diverse regions and places throughout the world, and it desired
to proceed more correctly in this matter by leaving the distribution of its members to the
sovereign pontiff.

[604] — A. These are the four more general ways of distribution into the vineyard of Christ our
Lord. Each of them is treated in its own chapter in this Part VII,

[605] — B. The intention of the fourth vow pertaining to the pope was not to designate a
particular place but to have the members distributed throughout the various parts of the world.
For those who first united to form the Society were from different provinces and realms and did
not know into which regions they were to go, whether among the faithful or the unbelievers; and
therefore, to avoid erring in the path of the Lord, they made that promise or vow in order that
Hiys Holiness might distribute them for greater glory to God. They did this in conformity with their
intention to travel throughout the world and, when they could not find the desired spiritual fruit
in one region, to pass on to another and another, ever intent on seeking the greater glory of God
our Lord and the greater aid of souls.

322
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[606] — 2. In this matter, the Society has placed its own judgment and desire under that of
Christ our Lord and His vicar; and neither the superior for himself nor any individual member
of the Society will be able for himself or for another to arrange or to try to arrange, directly or
indirectly, with the pope or his ministers to reside in or to be sent rather to one place than
another. The individual members will leave this entire concern to the supreme vicar of Chyist and
to the own superior [C); and in regard to his own person the superior will in our Lord leave this
concern to His Holiness and to the Society [D].

[607] — C. When one of the subjects has been designated for some place or undertaking and it
is judged that the supreme vicar of Christ, if well-informed, would not send him to it, the superior

Leneral may give him better information, while finally the entire matter to the decision of His
Holiness.

[608] — D. “The Society” should be understood to mean those members of it who happen to be
in the place where the general is. These could give good information to the sovereign pontiff
when, because of different reports from others, he seemed to be about to send the general 1o some
place which is not conducive to the common good of the Society and greater service to God.

[609] — 3. Moreover, he who has been designated by His Holiness to go to some region should
offer his person generously, without requesting provisions for the journey or causing a request
for anything temporal to be made, except that His Holiness should order the member to he sent
in the manner that His Holiness judges to be a greater service of God and of the Apostolic See,
without taking thought about anything else [E].

[610] — E. Representation may well be made, and even should be, through the agency of the
prelate or person through whom His Holiness issues the command to go somewhere, by asking
how he desires him to accomplish the journey and to remain in the destination, namely, by living
on alms and by begging for the love of God our Lord, or in some other manner. Thiy is asked

that what seems better to His Holiness may be done with greater devotion and security in our
Lord.

[611) — 4. If his Holiness does not designate the person but orders that one or more should go
to one region or another, an dif he thus leaves it to the superior to judge who would be most fit
for such a mission, the superior, while pondering the greater universal good and also the
minimum damage possible to the other employments which are undertaken in the service of God
our Lord, will designate in conformity with His Holiness’ command those who are capable or
more suitable for the mission.

[612] — 5. It is highly expedient that the mission should be entirely explained to the one who
is thus sent, as well as the intention of His Holiness and the result in hope of which he is sent.
This should be given to him in writing, if possible [F], that he may be better able to acomplish
what is entrusted to him. The superior too will try to help him by what further counsels he can
[G], that in everything God our Lord and the Apostolic See may he better served.

[613] — F. If this help is not given, at least an effort should be made to procure by word of
mouth the meaning which His Holiness intended, whether His Holiness explains it directly to the
one who is to go or through the agency of the superior, or some prelate, or other person,
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[614) — G. The superior can also be helpful by some instruction, not only in his own missions
but also in those of Hisy Holiness, in order to attain better the end which is sought in the service
of Christ our Lord.

[615] — 6. When they are sent to particular places without determination of the time by His
Holiness, it is understood that the residence should last three months, and longer or shorter in
proportion to the greater or less spiritual fruit which is seen to be reaped there or is expected
elsewhere, or in accordance with what seems most expedient for some universal good. All this
will be done according to the judgment of the superior, who will consider the holy intention of
the pontiff and the service of Christ our Lord.

[616] — 7. When the residence in determined places must be prolonged and when it is possible
without prejudice to the principal mission and intention of the sovereign pontiff, it will not be
improper for the one on the mission to make some excursions to aid the souls in the neighboring
regions and afterwards to return to his residence, if such excursions are possible and it appears
to him that they could be fruitful in service to God our Lord. Likewise in the territory where he
resides, he ought to attend with special care to the charge which was especially given to him and
not to neglect it for other opportunities in the divine service, even good ones. Yet in addition to
that charge he can and he ought to consider, but without prejudice to his mission, as has been
said, in what other things he can employ himself for the glory of God and the good of souls.
Thus he does not lose the opportunity for this which God sends him, to the extent that he will
judge expedient in the Lord.

[617] — 8. In order to achieve better the end of our profession and promise, he who happens
to be the superior general when a new vicar of Christ takes office should be obliged, either
himself or through another and within the year after the pontiff’s election and coronation, to
manitest to His Holiness the profession and express promise which the Society has to be obedient
to him, especially in regard to the missions, to the glory of God our Lord.

Chapter 2
The missions received from
the superior of the Society

[618] — 1. To be able to meet the spiritual needs of souls in many regions with greater facility
and with greater security for those who go among them for this purpose [A], the superiors of the
Society, according to the faculty granted by the sovereign pontiff, will have authority to send any
of the Society’s members whomsoever [B] to whatsoever place these superiors think it more
expedient to send them [C], aithough these members, wherever they are, will always be at the
disposition of His Holiness.

However, there are many who request help while considering more their own spiritual obligations
to their flocks, or other advantages not so immediately their own, rather than the common or
universal benefits. Therefore the superior general, or whoever holds this authority from him,
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ought to bestow much careful thought on missions of this kind in order that, when he sends
subjects to one region rather than to another |D]. or for one purpose rather than tor another (B},
or one particular person rather than another or several of them |F]. in this manner or in tha |G,
for a greater or lesser time [H], that procedure may always be used which is condueive to the
greater service of God and the universal good.

If the superior thinks, while holding fast to this thoroughly right and pure intention in the
presence of God our Lord, that it is wise because of the difticulty or importance of the decision,
he will commend the matter to His Divine Majesty and cause it o be commended in the prayers
and Masses of the house. He will also discuss it with one or more members of the Society who
happen to be present and whom he thinks suitable, Then he himself will decide about sending or

not sending, and about the other circumstances, as he will judge to be expedient for greater glory
to God.

The part of him who is sent will be, without interposing himself in favor of going to remaining
in one place rather than another, to leave the disposition of himself completely and freety to the
superior who in the place of Christ our Lord directs him in the path of His greater service and
praise {I]. In similar manner, too, no one cught to try by any means to bring it about that others
will remain in one place or go to another, unless he does so with the appreval of his superior,
by whom he should be governed in our Lord {K].

[619] — A. The superior of the Society can more easil  and more expeditiously make provision
for many places (especially those remote from the Apostolic See), than would be the case if those
who need members of the Society must always approach the sovereign pontiff. For the individual
members, too, there Is greater security if they go from obedience to their superiors rather than
through their own decision (even if they were capable of making it), and not as men sent by him
whom they have in place of Christ to direct them as the interpreter of His divine will.

[620] — B. Just as the general can perform the other functions by himself and through persons
under him, so too can he perform this one of sending his subjects on missions, by reserving to
himself the missions which he thinks should be thus reserved.

[621] —C. The sending of subjects "to whatsoever place these superiors think it expedient”
means either among the faithful, even though it be in the Indies, or among the unbelievers,
especially where there is a colony of believers, as in Greece and elsewhere. Where the inhabitants

are more exclusively unbelievers, the superior should ponder seriously in the sight of God our
Lord

[622, a] — D. To proceed more successfully in this sending of subjects to one place or another,
one should keep the greater service and the more universal good before his eyes as the norm to
hold oneself on the right course. It appears that in the vineyard of the Lord, which is so
extensive, the following procedure of selection ought to be used. When other considerations are
equal (and this should be understood in everything that follows), that part of the vineyard ought
to be chosen which has greater need, because of the lack of other workers or because of the
misery and weakness of one's fellowmen in it and the danger of their eternal condemnation.
[bl. Consideration should also be given to where the greater fruit will probably be
reaped through the means which the Society uses. This case would arise, for example, where one
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sees the door more widely open and a better disposition among the people along with compliancy
Javorable to their progress. This disposition consists in the people's greater devotion and desire
(which can be judged in part by the insistence they show), or in the condition and quality of the
persons who are more capable of making progress and of preserving the fruit produced, to tie
glory of God our Savior.

[¢]. In places where our indebtedness is greater, for example, where there is a house or
college of the Society or where there are members of it who study and are the recipients of
charitable deeds from those people, and when it is granted that the other considerations
pertaining 1o spiritual progress are equal, it would be more fitting to have some laborers there,
and for that reason to prefer these places to others, in conformity with perfect charity.

[d]. The more universal the good is, the more it is divine. Therefore preference ought
to be given to those persons and places which, through their own improvement, become a cause
which can spread the good accomplished to many others who are under their influence or take
suidance from them.

le]. For that reason, the spiritual aid which is given to important and public persons
ought to be regarded as more important, since it is a more universal good. This is true whether
these persons are laymen such as princes, lords, magistrates, or ministers of justice, or whether
they are clerics such as prelates. The same also holds true of the spiritual aid which is given to
persons distinguished for learning and authority, because of that reason of its being the more
universal good. For that same reason, too, preference ought to be shown to the aid which is given
to the great nations such as the Indies, or to important cities, or to universities, which are
generally attended by numerous persons who by being aided themselves can become laborers for
the help of others.

[f]. Similarly, the Society ought to labor more intensely in those places where the enenty
of Christ our Lord has sown cockle {Mant. 13:24-30), and especially where he has spread bad
opinion about the Society or stirred up ill will against it so as to impede the fruit which the
Society could produce. This is especially to be observed if the place is an important one of which
account should be taken, by sending there, if possible, persons such ihat by their life and learning
they may undo the evil opinion founded on false reports.

1623, a] — E. For better success in the choice of undertakings for which the superior sends his
subjects, the same norm should be kept in view, namely, that of considering the greater divine
honor and the greater universal good. This consideration can supply completely just reasons for
sending a subject to one place rather than to another. To touch upon some motives which can
exist in favor of one place or another, we mention these.

[b]. First of all, the members of the Society may occupy themselves in undertakings
directed toward benefits for the soul, and also in those directed toward benefits for the body
through the practice of mercy and charity. Similarly, they may help some persons in matters
pertaining to their greater perfection, or to their lesser perfection; and finally, in regard to things
which are of themselves of more good, or of less good. In all these cases, if both things cannot
be done simultaneously and the other considerations are equal, the spiritual goods ought to be
preferred to the bodily, the matters of greater perfection to those of less, and the things more
good to those less good.

lc]. Likewise, when there are some things in the service of God our Lord which are more
urgent, and others which are less pressing and can better suffer postponement of the remedy, even
though they are of equal importance, the first ought to be preferred to the second.
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[d]. Similariy too, when there are some things which are especially incumbent upon the
Sociery or it is seen that there ave no others to attend to them, and other thingy in regard to
which others do have care and a method of providing for them, in choosing missions there is
reason to prefer the first 1o the second.

[e]. Likewise also, among the pious works of equal importance, urgency, ard need, when
some are safer for the one who cares for them and others are more dangerows; and when some
are easier and more quickly dispatched and others are more difficult and finished only in a longer
time, the first should be similarly preferred over the second.

[fl. When everything mentioned above is equal and when there are some occupations
which are of more universal good and extend to the aid of more of our fellowmen, such as
preaching or lecturing, and others which are concerned more with individuals, such as hearing
confessions or giving Exercises; and when further it iy impossible to accomplish both sets of
occupations simultaneously preference should be given 1o the first set, unless there should be some
circumstances through which it would be judged that to take up the second set would be more
expedient.

lgl. Similarly too. when there are some spiritual works which continue longer and are
of more lasting value, such as certain pious foundations for the aid of our fellowmen, and other
works less durable which give help on a few occasions and only for a short while, then it is
certain that the first ought to be preferred to the second. Hence it is also certain that the superior
of the Society ought to employ his subjects more in the first type rather than in the second, since
that is a greater service to God and a greater good for our fellowmen.

624, a] — F. Although it is the supreme providence and direction of the Holy Spirit that must
efficaciously guide us to bring deliberations to a right conclusion in everything, and in sending
us to each place those who are more suitable and who will fit in better with the men and work
to which they are sent, still this can be said in general. First, that for a matter of greater
importance and one in which more depends on avoidance of error, as far as this depends on the
part of the one who with God’s grace must provide, subjects ought to be sent who are more select
and in whom greater confidence is had.

(b). In matters which involve greater bodily labors, persons more strong and healthy.

[e). In matters which contain greater spiritual dangers, persons more approved in virtue
and more reliable.

{d]. To go to discreet persons who hold posts of spiritual or temporal government, those
members seem most suitable who excel in discretion and grace of conversation and (while not
lacking interior qualities), have a pleasing appearance which increases their prestige. For their
counsel can be highly important.

(e). To trear with cultivated persons of talent and learning, those are more suitable who
likewise have a special gift of skill and learning. For these persons can he more successful in
lectures and conversations.

[f]. For the ordinary people, those will generally be most apt who have talent for
preaching, hearing confessions, and the like.

[g]. The number and combination of such laborers who are to be sent should also receive
consideration. First of all, it would be wise when possible that one member should not be sent
alone. At least two should be sent, that thus they may be more helpful to one another in spiritual
and bodily mattery and also, by distributing among themselves the labors in the service of their
neighbor, be more profitable to those to whom they are sent.
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[kl. And if two set out, it seems that with a preacher or lecturer there could well go
another who in confessions and spiritual exercises could gather in the harvest which the speaker
prepares for him, and who could aid the speaker by conversations and the other means used in
dealing with our fellowmen.

li]. Likewise, when one less experienced in the Society’s manner of proceeding and of
dealing with the neighbor is sent, it seems that he ought to be accompanied by another who has
more experience in that procedure, whom he can imitate, with whom he can confer, and from
whom he can take counsel in the perplexing matters which he encounters.

ljl. With one very ardent and daring it seems that there could well go another more
circumspect and cautious. Procedure similar to this, too, could be used in regard to other
combinations, in such wise that the diversity may, when united by the bond of charity, be helpful
to both of them and may not engender contradiction or discord, either among them or with their
SJellowmen.

k]. To send more than two when the importance of the work intended in the service of
God our Lord is greater and requires a larger number, and when the Society can provide more
laborers without prejudice to other things conducive to greater divine glory and universal good,
is something which the superior will have authority to do, accordingly as the unction of the Holy
Spirit inspires him [I John 2:20, 27] or as he judges in the sight of His Divine Majesty to be
better and more expedient.

625] — G. In regard to the manner in which he is to send them (after the proper instruction),
the superior should deliberate whether he will send them in the manner of the poor, so that they
would go on foot and without money, or with better facilities; whether with leiters to be helpful
toward winning acceptance and benevolence at their destination; and whether these letters should
be addressed to individuals, or the city, or its head. In regard to all the details, the superior will
consider the greater edification of the neighbor and the service of God our Lord and then decide
what should be done.

[626] — H. When no limitation has been set by the sovereign pontiff as regards the time for
which some laborers are sent to one place and others to another, it seems that the length of their
stay ought to be regulated by the following considerations. Thought should be given to the nature
of the spiritual affairs being dealt with, to the greater or less importance the men themselves have
as viewed against the need and the fruit which is being reaped or expected. Then, too, attention
must be given to the opportunities available in other places, to the obligation there is to take up
these works, and to the resources which the Society possesses to provide for these other
undertakings. One should also weigh the accidents which can intervene to shorten or prolong the
time. Finally, one should attend to the first characteristic of our Institute. Since this is to travel
through some regions and others, remaining for a shorter or longer time in proportion to the fruit
which is seen, it will be necessary to judge whether it is expedient to give more time or less to
certain missions or to others. That this may be perceived, it is important that those who are sent
should keep the superior informed by frequent reports about the fruit which is reaped.

When it is necessary to change someone, the superior should remember that in recalling
him he should, as far as possible, use such means that those from among whom he is taken will
retain all their benevolence rather than suffer a certain disedification, being persuaded that in
everything the honor and glory of God and the universal good are being sought,
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[627] — I. For someone to propose the motions or thoughts which occur to him contrary to an
order received, meanwhile submitting his entire judgment and will to the judgment and will of his
superior who Is in the place of Christ, is not ugainst this prescription.

[628] — X. By this it is clearly forbidden that any member should influence some prince, or
community, or person of authority to write a request to the superior for some member of the
Society or to ask this of him by word of mouth, unless the member has first communicated the
matter to the superior and understood this procedure to be his will,

[629] — 2. No matter where the superior sends anyone, he will give him complete instructions,
ordinarily in writing [L], about the manner of proceeding, and the means which he desires to he
used for the end sought. Moreover, by maintaining frequent communication through letters and
by being informed, as far as possible, about the entire outcome, trom the place where he resides
he will provide (accordingly as persons and affairs require) advice and all other aids he can [M]
that God our Lord may be better served and the common good promoted by the members ot the
Society. All this should be done with a care proportionately greater according to the nature of
the work, whether important or difficult, and of the character of the persons sent, and insofar as
they do or do not need advice and instruction [N].

[630] — L. The word "ordinarily" is used because sometimes the person sent is so instructed and
sagacious that this writing is not necessary. But in a word, whenever these instructiony are
necessary, they should be given,

[631] — M. Such aids would be prayer and Masses applied especially in the beginnings of the
undertakings or when greater need of such succor is observed because the matters are important
or the occurring difficulties grear. Thus in this matter, as in other helps such as letters patent or

bulls, and the like which may be necessary, the superior will provide what reason and charity
require.

[632]) — N. This counsel and instruction can be useful not only in regard to the business but also
in regard to the persons, in accordance with what is necessary to encourage or restrain each one.
This should also be applied to everything else.

Chapter 3
A member’s free movement
from one place to another

[633] — 1. Itis the part of those who live under obedience to the Society not to scheme, directly
or indirectly, to be sent here or there, either by His Holiness or by their own superior in the
name of Christ our Lord. Nevertheless the one who is sent to an extensive region such as the
Indies or other provinces and for whom no particular district is marxed out, may remain in one
place for a longer or shorter period. Or, after considering the reasons on one side and the other,
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while praying and keeping his will indifferent, he may travel about wherever he judges this to
he more expedient for the glory of God our Lord.

From this it is clear that, without swerving from that foremost and supreme order of His
Holiness, in missions of this type the superior will have much greater power to direct a member
to one place rather than another, as he judges in the Lord to be expedient.

[634] — 2. Wherever anyone is stationed, if he is not limited to the use of some means such as
lecturing or preaching, he may use the means which he judges more suitable among those which
the Society employs. They have been mentioned in Part 1V [402-414] and will be mentioned
again in the following chapter {A]. Similarly, he will avoid what those passages disapprove, for
greater service to God.

1635) — A. However, it will always be safer for him to confer with his nearest superior about
the means to be used.

Chapter 4
Ways in which the houses and colleges
can help their fellowmen

[636] — 1. Since the Society endeavors to aid its fellowmen not merely by traveling through
diverse regions but also by residing continually in some places, for example, in the houses and
colleges, it is important to have learned the ways in which souls can be helped in those places,
in order to use that selection of these ways which is possible for the glory of God our Lord.

16371 — 2. The first way that comes to mind is the good example of a thoroughly upright life
and of Christian virtue, through the effort to edify by good deeds no less but rather more than
by words those with whom one deals.

|638] — 3. Likewise, the neighbor is aided by desires in the presence of God our Lord and by
prayers for all the Church, especially for those persons in it who are of greater importance for
the common good [A]. They should also pray for friends and benefactors, living and dead,
whether they request these prayers or not. Similarly, let them pray for those for whose special
benefit they and the other members of the Society are working in diverse places among believers
or unbelievers, that God may dispose them all to receive His grace through the feeble instruments
of this least Society.

1639] — A. Examples of such persons are the ecclesiastical princes, the secular princes, and

other persons who have great power to promote or impede the good of souls and the divine
service,

[640] — 4. Furthermore, aid can be given by Masses and other divine services which, whether
they are said at the request of individuals or merely for the devotion of the celebrant, are to be
celebrated without accepting any alms [B]. In regard to the Masses, beyond those said for the
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—

founders, one or two or more Masses (according to the number of priests and their convenienee)
should be ordered each week for the benefactors living and dead. Thus God is begged to aceept
this Holy Sacrifice for them and through His infinite and sovereign liberality to requite with
eternal recompense that liberality which they have shown to the Society because of their love and
reverence for Him,

|641] — B. As was explained in Part VI {565, 566].

[642] — 5. Further still, the neighbor can be aided through the administration of the sacramens,
especially the hearing of confessions (with some priests being assigned by the superior for this
service {C] and through administering Holy Communion, apart tfrom the Communion of’ Easter
time received in the communicant’s parish church |DJ.

[643] — C. As spiritual needs occur the superior will have the duty of considering whether others
too, in addition to those who were assigned as ordinary confessors, ought to attend to the
administration of these sacraments, and of ordering what is proper.

[644) — D. Easter time is understood to mean the eight days before and after the feast,
However, during this time it is permissible to admit to Communion those who have permission,
or pilgrims and the others whom the law excepts, and also those who have fulfilled their duty in
their own parish and desire to communicate one or more times in our churches during these

fifteen days.

[645] — 6. In the church the word of God should be proposed to the people unremittingly by
means of sermons, letters, and the teaching of Christian doctrine, by those whom the superior
approves and designates for this work, and at the times and in the manner which he judges to be
most conducive to greater divine glory and edification of souls [E}.

[646] — E. Since it could happen in some places that on some occasion it is not expedient to
employ these means or some part of them, this constitution does not oblige except when the
superior thinks that these means should not be used. However, it shows the Society’s intention in
the places where it will have a domicile, namely, that use should be made of all three of these
means of proposing God’s word, or two of them, or that one which seems more suitable.

[647] — 7. The same procedure described above may also be followed outside the Socicty's
church, in other churches, squares, or places of the region, when the one in charge judges it
expedient for God's greater glory.

[648) — 8. Likewise, they will endeavor to be profitable to individuals by spiritual
conversations, by counseling and exhorting to good works, and by conducting Spiritual Exercises

(649) — F. The Spiritual Exercises should not be given in their entirety except to a few persons,
namely, those of such a character that from their progress notable fruit is expected for the glory
of God. But the exercises of the first week can be made available to large numbers; and some
examinations of conscience and methods of prayer (especially the first of those which are touched
on in the Exercises) can also be given far more widely; for anyone who has good will seemy to
be capable of these exercises.
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[650] — 9. The members will also occupy themselves in corporal works of mercy to the extent
that the more important spiritual activities permit and their own energies allow. For example,
they can help the sick, especially those in hospitals, by visiting them and by sending others to
serve them, They can reconcile the disaffected and do what they can for the poor and for
prisoners in the jails, both by their personal work and by getting others to do it [G]. How much
of all this it is expedient to do will be regulated by the discretion of the superior, who will always
in view the greater service of God and the universal good.

[651] — G. However, it is not expedient that the Society, or its houses or colleges, should
become mingled with some other congregation, or that such a group should hold its meetings
within the Society for some purpose other than that which is proper for these same houses or
colleges in the service of God our Lord.

[652] — 10. That part of what was stated about the houses can also be done in the colleges and
their churches should be carried out, according to the opportunity which exists and the superior’s
decision, as has been mentioned.

[653] — 11. One who has talent to write books useful for the common good and who has written
them ought not to publish any writing unless the superior general sees it first, and has it read and
examined. The purpose is that if it is judged to be something which will edify, it .nay be
published, and otherwise not.

[654] — 12. What pertains to the offices of a house and other things more particular will be seen
in the rules of the house, without our stating more here about the missions or distribution of the
Society’s members in the vineyard of Christ our Lord.
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