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Preface
John P. Schlegel, S.J.

nn

In october 2004, Fr. Peter-hans Kolvenbach, S.J., 
Superior General of the Society of Jesus, visited 
Creighton University to help celebrate the school’s 
one-hundred twenty-fifth anniversary. that oc-
casion provided an opportunity to reflect on the 
struggles and successes of our past, to express 
pride and satisfaction in our present status, and to 
anticipate our future. Fr. Kolvenbach exhorted us 
to acknowledge that our work will flourish only 
when we welcome Jesuit and lay partners in collabo-
ration with each other in mission. that collaboration 
is very much at the heart of Creighton’s future. 
When considering our heritage and beliefs, I con-
clude that we can see clearly where we are and 
where we are going. 

Creighton University is built upon four pillars: 
it is Catholic, Jesuit, comprehensive, and urban. In 
May 2007, a review team from the higher Learn-
ing Commission of the north Central Association 
affirmed this description: “the institution is per-
meated by the basic tenets of Creighton’s mission 
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as a Catholic and Jesuit comprehensive university 
dedicated to the pursuit of truth . . .”

Some of you are already part of Creighton 
University—whether teaching in our classrooms, 
researching in our laboratories, or working in 
other programs and clinics. others are thinking 
of joining Creighton as students, or as members 
of our faculty or administrative staff. As you try 
to make your decision, I invite you to focus on the 
four aspects of Creighton’s identity just noted. If 
you are comfortable with what we say we are, I 
am confident you will be comfortable joining us 
and helping make our aspirations a reality. our 
daily activities, as well as our long-term plans, 
are predicated on the fact that Creighton is Jesuit, 
Catholic, comprehensive, and urban. Let us think 
together about who we are, dream about what 
we might become, and realize our mission as an 
authentic Catholic university in twenty-first cen-
tury America. What are the implications of being 
Catholic and Jesuit?

When Creighton was established in 1878, there 
were few Catholic colleges or universities west of 
the Missouri River. the founding of Georgetown 
College in 1789 inaugurated Catholic higher edu-
cation in the United States; during the ensuing 
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years, the nation’s Catholic institutions struggled 
to gain academic and social acceptance. Prior to 
1945, they mainly provided education for immi-
grants and others outside “mainstream” society. 
After World War II, however, many of these same 
schools became authentic in terms of both their 
academic excellence and their Catholicism. Cer-
tainly, Creighton is one such institution. 

the Catholic Church has historically been 
committed to higher education. All the great eu-
ropean universities from oxford, to Paris, to Bolo-
gna were established with close ties to the Church. 
they prepared students for service to society and 
the Church, especially in areas of theology, law, 
and medicine, the foundational professions of 
emerging medieval europe. the animating force 
in these universities was love of learning and love 
of truth. In a very real way Pope John Paul II 
could affirm in ex Corde ecclesiae that universities 
were born “from the heart of the church.”

over the course of the centuries, the responsi-
bility of a Catholic university has been to conse-
crate itself without reserve to the cause of truth. 
this is its way of serving at one and the same 
time both the dignity of the human person and 
the good of the Church, which has “an intimate 
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conviction that truth is its real ally . . . and that 
knowledge and reason are ministers to faith.”1

In the words of Pope John Paul II:

A Catholic university is distinguished by its free 
search for the whole truth about nature, man and 
God. the present age is in urgent need for this kind of 
disinterested service, namely of proclaiming the mean-
ing of truth, that fundamental value without which 
freedom, justice and human dignity are extinguished. 
By means of a kind of universal humanism a Catholic 
University is completely dedicated to the research of 
all aspects of truth in their essential connection with 
the Supreme truth, who is God. It does this without 
fear but rather with enthusiasm . . .2

In its quest for truth, the Catholic university 
must eschew the notion that higher education is 
exclusively an instrument for career preparation, 
and instead encourage the teaching of those dis-
ciplines that comprise the foundation of Chris-
tian humanism.3 Catholic institutions must affirm 
their tradition of an integral Christian human-
ism, a tradition of learning that places the student 
at the center of the educational process. the Je-
suit philosophy of finding God in all things and of 
educating the whole person is the essence of this 
Catholic humanist tradition. 
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this quest for truth and values, especially by 
a Catholic university in the United States, must 
be consistent with academic freedom. All faculty 
members have the right to state, without fear of 
reprisal or threat, the conclusions of scholar-
ship developed within their disciplines. Academic 
freedom “is the heart and soul of what makes 
American universities great. to allow for inde-
pendent Catholic universities that can compete 
with the most outstanding non-Catholic institu-
tions is in Catholicism’s best interest.”4 Academic 
freedom need not contradict Catholic identity. 
Indeed, “the Catholic university has become one 
of the few places where religious scholarship can 
truly flourish alongside secular scholarship.”5 
Pope Benedict noted recently that he had a pro-
found respect for academic freedom, “saying it is 
a ‘great value’, and that individuals ‘are called to 
search for the truth wherever careful analysis of 
evidence leads’. the pope also stressed that ‘such 
freedom should not contradict the faith and the 
teaching of the Church’.”6

A Catholic university also must be the place 
where faith is in dialogue with culture, as John 
Paul II frequently asserted. According to the Sec-
ond Vatican Council, the “Church can provide no 
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more eloquent proof of its solidarity with, as well 
as its respect for the entire human family with 
which it is bound up, than by engaging with it in 
conversation”7 about the problems and issues of 
the age. All issues and questions should be consid-
ered and explored at a Catholic university that is 
dedicated to the quest for truth.

Although Creighton is not controlled by the 
Catholic Church under either civil or canon law, 
the University remains committed to the Catho-
lic tradition and ideals. the school is, as we say, 
“Catholic in inspiration, identity, and mission” 
and always has been. All sectors of the campus 
community work closely with the local Church 
to provide programming, education and service.8

In the 2007 report noted above, the higher 
Learning Commission of the north Central As-
sociation characterized Creighton’s commitment 
to its Catholicity by noting that it is

a Catholic and Jesuit comprehensive university dedi-
cated to the pursuit of truth providing an integrated 
vision of the world arising from knowledge and love 
of Jesus Christ directed toward the intellectual, social, 
spiritual, physical, and recreational aspects of stu-
dents’ lives and the promotion of justice for the bet-
terment of society and the discovery of knowledge.
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Pope Benedict notes,

education is integral to the mission of the Church 
to proclaim the Good news. A university or school’s 
Catholic identity is not simply a question of the 
number of Catholic students. It is a question of 
conviction—do we  really believe that only in the 
mystery of the Word made flesh does the mystery 
of man truly become clear (cf. Gaudium et Spes, 22)? 
Clearly, then, Catholic identity is not dependent 
upon statistics. neither can it be equated simply 
with orthodoxy of course content. It demands and 
inspires much more: namely that each and every 
aspect of your learning communities reverberates 
within the ecclesial life of faith . . . given fervent ex-
pression liturgically, sacramentally, through prayer, 
acts of charity, a concern for justice, and respect for 
God’s creation. only in this way do we really bear 
witness to the meaning of who we are and what we 
uphold.9

Creighton affirms Benedict’s observations. It 
is in that spirit that Creighton University will be 
a national leader in preparing students to enrich 
and renew society through professional distinc-
tion, responsible leadership, and committed 
 citizenship.
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I am honored to open the door to this small 
volume of essays, joining with my Creighton col-
leagues to help demonstrate what it means to be a 
Catholic and Jesuit university in the twenty-first 
century. Read on . . . and enjoy. 

notes

1. John henry newman, The idea of a University defined 
and illustrated: i. in nine discourses delivered to the Catholics 
of dublin: ii in occasional lectures and essays addressed to 
the members of the Catholic university, London, new york: 
Longmans, Green, originally published 1852, XI.

2. Pope John Paul II, “Constitution on Catholic Univer-
sities,” Vatican: Vatican City Press, 1990, 7.

3. “Globalization and Catholic higher education: 
hopes and Challenges,” Vatican: Vatican City Press, 2004, 
9; paper published from the international conference on 
Globalization and Catholic higher education, jointly 
organized by the Congregation for Catholic education 
(holy See) and the International Federation of Catholic 
Universities, which was held at the Vatican City in De-
cember 2002.

4. Mark Roche, “the Intellectual Appeal of Catholi-
cism and the Idea of a Catholic University,” notre Dame, 
2003, 3.

5. Ibid, 9.
6. “Summarizing Remarks from AJCU on Pope Bene-

dict XVI’s Speech to Catholic education Leaders,” Connec-
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8. John Michael Miller, address given at Creighton Uni-
versity, omaha, nebraska, in September, 2006.

9. Pope Benedict XVI, excerpts from an address given to 
Catholic educators on April 17, 2008, at Catholic University 
of America, Washington, D.C. (Pars. 2, 8, 10); http//www.
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Introduction:
Learning and Growing in Love—

the Relationship Between 
 Intellectual Formation  
and Faith Formation

Laura a. Weber

nn

“Creighton exists for students and for learning.” 1 So 
proclaims the mission statement of Creighton 
University. Whether you are joining us as a new 
student, faculty or staff member, or as an admin-
istrator of Creighton University, I say, “Welcome 
and congratulations!” you have chosen to pursue 
your journey in a place where learning—indeed, 
the vocation of being a lifelong learner—is cen-
tral. the very heart of our mission as a Catho-
lic, Jesuit University is to celebrate the “pursuit 
of truth in all its forms,”2 and to allow truth to 
guide us in our service of others. now that you 
are among us, no doubt you want to know more 
about our mission. 

As you read this book tracing Creighton’s spir-
itual roots, bear in mind that learning requires 
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openness and fosters personal growth. Intellec-
tual complacency, intransigience, and inertia are 
not our desired ways of proceeding. Learning here 
will challenge and change you. It will invite and 
motivate you to grow in love of God and others. 
It will “ruin you for life,” but it is hoped in the 
best way, the way it has “ruined” many of us at 
this school. 

We lifelong students discover how education 
can change us profoundly if we integrate learn-
ing with our vocational choices and our moral 
behavior, including our relationships with oth-
ers in our local and global communities. We be-
gin to see ourselves as microcosmic co-creators 
with God in an ever-expanding macrocosm. our 
ideas about ourselves and our purposes in life re-
quire that we reexamine our sometimes myopic 
perceptions by learning from others about their 
struggles, dearly-held values, and worldviews. 
Students and educators in the Ignatian tradi-
tion embrace the occasionally painful process of 
learning and growth, knowing that intellectual 
formation, what we learn, affects faith formation, 
what we believe and how we act on it. you are joining 
a community of scholars reflecting on transcen-
dent values by pursuing truth in all its forms, 
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and, like us, probably will have questions about 
how best to join that quest.

the first thing you might want to know about 
Creighton is how we became a Catholic and Jesuit 
university. What inspired us in the beginning? 
Who were the key people instrumental to our 
founding, and what motivated them to respond in 
faith to the needs of people around them? you will 
find in what follows that we grew from the heart 
of compassion, hope, and a desire for “more”—the 
“Magis.” the Creighton brothers and the Ware-
ham sisters were pioneers, leaders, and dedicated 
people of faith. they were generous and caring, 
filled with hope for future generations of students 
who might benefit from higher education, and 
then employ their learning to help others in need. 
these pioneers joined their holy desires with the 
mission of the Jesuits (the Society of Jesus) and 
Creighton University became their legacy. 

What motivated the founders of Creighton 
continues to inspire and motivate us today, in 
the rich tradition of Ignatius of Loyola, a Basque 
“dandy” turned seeker, a pilgrim learner, and 
the founder of the Society of Jesus. Ignatius’ 
view of the world as replete with the presence 
and fecundity of God led him to embrace and 
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promote the dialogue of faith and reason, cul-
ture and creed. he found God in all things. he 
thought that secular learning, and its service of 
faith, would lead students to realize their voca-
tional aspirations “ad majorem dei  gloriam,” that 
is, “for the greater glory of God.” For this reason, 
those who embrace Ignatius’ “plan for studies” 
or “ratio Studiorum” will discover an invitation 
to pursue various paths to truth through many 
disciplines of study. Ignatian learners are not 
threatened by dialogue with diverse voices. they 
embrace and learn from such dialogue, and see 
ongoing conversation among scholars as a col-
laborative enterprise in pursuit of truth. So the 
Family Creighton and the Society of Jesus col-
laborated for the sake of a mission, and here we 
are, a hundred-thirty years later, living out this 
mission as a diverse community of lifelong learn-
ers, pursuing truth in all its forms, and trying 
to serve others “for the greater glory of God.”

to help you understand our “lingo,” and how 
current Creighton faculty, staff, and students 
continue to live out our founding impetus, we 
introduce you to some “Ignatian-speak,” key 
terms that you will hear around campus often. 
Also offered here are some core insights from Ig-
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natius’ own spiritual journey that help people of 
faith discern life choices in the context of their 
relationships with God and others. We will share 
with you how Ignatian spirituality has helped us 
see God alive and at work in the midst of our dai-
ly consolations and desolations, and how we in 
the Creighton community receive many oppor-
tunities to be nurtured and to grow in faith and 
love. Although Creighton’s Jesuit heritage “arises 
out of a knowledge and love of Jesus Christ,”3 as 
our mission states, we are delighted that people 
of many faith traditions call Creighton “home.” 
We can learn from each other and grow in respect 
and knowledge of our various paths to God and 
truth. here on the hilltop, and in the shadows 
of St. John’s spires, when we celebrate our joys 
and mourn our losses together, when we reflect 
on our common humanity, and when we pursue 
a faith that does justice, we truly reflect God’s 
glory.

Creighton’s students, faculty, and staff are 
deeply committed to serving others, to changing 
unjust structures that oppress, marginalize, or 
destroy others. you may want to learn how the 
Jesuits and how alumni of Jesuit institutions of 
higher learning have taken their education far 
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beyond the confines of campuses to champion 
the cause of the poor and suffering of our world. 
Ignatian educators and students are “women and 
men for and with others” who stand in solidarity 
with those who suffer untold human degradation 
in daily life. What we learn in the process trans-
forms our faith. Like Ignatius, the Creightons and 
the Warehams, we are called to be God’s hands, 
feet, eyes, and ears everywhere we go. We are 
challenged to be “agents for change” in a world 
desperately in need of healing and new life. Join-
ing this Creighton community requires us to have 
a “union of minds and hearts” as we embark on 
this mission of service together.

As a member of the Creighton community, you 
will share with others the insights of Ignatius, 
learning how to find God in your daily life, how 
to grow in love and wonder of God through an ap-
preciation of the beauty of God’s world, and how 
to integrate Ignatian spirituality in your daily life, 
if you so desire. Whether in your vocation in the 
teaching or healing professions, your ethical lead-
ership in business or law, your love of the humani-
ties or the fine arts, or by many other paths, you 
will see how God is working in your own life, and 
how you are called to serve others.
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hopefully, it will give you great courage and 
consolation to know you are part of an extraor-
dinary community of servant leaders, and this 
knowledge will propel you to keep growing, keep 
learning, and keep living out a faith that does jus-
tice. especially those experiences that touch your 
heart with compassion, arouse your desire for 
God’s justice, or enflame you with zeal for others’ 
welfare will enrich your education profoundly. 
your affect and your intellect must be integrated 
as your faith develops and matures. Affective faith 
requires critical reflection to give it depth and nu-
ance; propositional faith requires experiences of 
compassionate love to make it incarnational, to en-
flesh it, to give it “heart.”

“Creighton exists for students and for learning.”4 
What you learn affects what you believe and how 
you live out your beliefs. this learning affects how 
you do your job every day, how you represent 
our University community, how you teach your 
students, how you learn from others in a diverse 
community, how you treat your classmates, how 
you get involved in your community, or how you 
use your gifts in the service of a faith that does 
justice. Do you want to learn more? Do you want 
to ask the deeper questions, build the stronger re-
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lationships, and enter into life more fully? Are you 
a Magis person? If so, read on, newcomer. Prepare 
to be “ruined for life”—in the best way!

notes

1. Creighton University Mission Statement; 
http://www2.creighton.edu/mission.

2. Ibid.
3. Ibid.
4. Ibid.
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the Creighton Family:
Men and Women for others

dennis n. Mihelich

nn

the lives of the members of the Creighton fam-
ily exemplify the American Dream in its noblest 
form—personal success and material comfort, but 
also applying their talents for the good of their 
community and sharing their wealth with the 
disadvantaged. the American story began with 
Irish immigrants who became successful land-
owners and who instilled the values of hard work, 
fair play, duty to your fellow man, and the tenets 
of Catholicism in their children. their lives also 
serve as an example of another premier Ameri-
can symbol: “the beacon on the hill,” whereby its 
guiding light illuminates the model for others to 
emulate.

edward Charles Creighton, born in Belmont 
County, ohio on August 31, 1820, began as a cart 
boy at age 14, delivering goods locally. In 1874, after 
four decades of arduous labor, he died the wealthi-
est and most prominent citizen of nebraska. he 
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accumulated his wealth from freighting, ancil-
lary teamster activities such as street and railroad 
right-of-way grading, cattle ranching, banking, 
and telegraph construction. he acquired his ac-
claim from his good deeds, in support of his em-
ployees, the needy of omaha, and the institutions 
of his adopted hometown.

edward relocated to omaha in 1856, in an-
ticipation of the construction of the western link 
of a transcontinental telegraph (actually built in 
1861). the thirty-six-year-old entrepreneur ar-
rived with approximately $25,000 in hand. Some 
years later, a relative boasted, “From the time 
Mr. Creighton arrived in omaha he was its lead-
ing citizen. Creighton had the greatest visions of 
any of the early settlers, and he had force behind 
him.” In 1871, a group of settlers in northeastern 
nebraska validated that assertion by naming their 
community Creighton, claiming it conferred 
prestige that would guarantee the success of their 
town. 

Furthermore, teamster activities necessitated 
significant numbers of draft animals; in the east, 
edward had to arrange for the penning and feed-
ing of those animals, in the West, he is credited 
with creating the cattle industry on the northern 
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Great Plains. he used the open range to raise oxen, 
cattle, horses, and sheep, and, in 1870, he organized 
the first drive of texas longhorns to ogallala, ne-
braska, the site of a new cattle-loading facility on 
the recently completed transcontinental railway, 
the Union Pacific Railroad. he shared his success 
with associates; on several occasions he capital-
ized cattle ventures and conferred fifty percent 
interest to longtime, faithful foremen.

edward displayed the same exemplary prin-
ciples as a banker. he commenced that business 
activity in conjunction with the Kountze broth-
ers in response to the Pikes Peak gold rush in 1859. 
Four years later, in omaha, that partnership or-
ganized the fittingly named First national Bank, 
the first nationally chartered bank in nebraska. 
edward served as president of the bank until his 
death; during the Panic of 1873, he personally 
guaranteed the deposits of working people, which 
prevented a run on the bank (deposit insurance 
did not originate until 1933).

Catholic institutions also benefited from ed-
ward’s generosity. he contributed money and 
lumber to build the house for the first priest in 
residence in omaha and he supported St. Mary’s 
Convent and the original Mercy hospital. Fur-
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thermore, he provided the largest contribution 
for the construction of the city’s first Catholic ca-
thedral, St. Philomena’s. his gifts included $2,000 
for the lots, $13,000 for the building, and $4,900 
(in his wife’s name) for the purchase of the mar-
ble main altar. Much more munificence would 
have been forthcoming had his life not been cut 
short in 1874, at the age of 54. 

Moreover, before the creation of today’s 
welfare state and the array of organized chari-
ties, people in need commonly approached the 
wealthy directly. A contemporary declared that 
edward “was accustomed every morning to put 
in his purse a bundle of small bills, which he 
would distribute during the day to the poor of the 
city.” According to another report, he provided 
$25 a day to his wife, Mary Lucretia (Wareham), 
for charity. to dispense it, she would ride in her 
carriage through the poorest parts of town. “her 
pony, ‘Billy,’ was known throughout the city, and 
in that phaeton one was apt to find almost any ar-
ticle for domestic use—from a spool of thread to a 
small cook-stove.” All who knew “Lu” lauded her 
unpretentiousness and generosity. A family friend 
eulogized her, stating that “although possessed of 
ample means for the enjoyment of every earthly 
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luxury, she had no taste for the fine mansions or 
for the gee-gaws that so often turn the heads and 
corrupt the tastes of the rich.”

Mary Lucretia outlived her husband by a mere 
two years, succumbing to a “dropsical affection” 
(edema) in 1876. During her illness, she drafted 
a will that distributed the estate inherited from 
edward among the relatives in both their families 
(there was no direct heir; their only son, Charles 
David, died in 1863, at age four). She also be-
queathed $100,000 to establish Creighton College 
as a testimony to her late husband’s virtues and 
her affection to his memory. She did so because he 
had expressed a desire to establish an institution 
of higher learning. By the time the school opened 
in 1878, the bequest had doubled in value. thus, 
her gift financed the construction and outfitting 
of the College for $53,000, and provided a $147,000 
endowment that allowed the Society of Jesus to 
operate it tuition free until 1924.

John Andrew Creighton (1832–1907), the 
youngest of the nine siblings, adopted the school as 
his own progeny; eventually, the Missouri Prov-
ince of the Society of Jesus proclaimed him a co-
founder of Creighton University. he had  started 
working for his brother in 1854, superintending 
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street-grading crews. Subsequently, he served 
as a foreman of a pole-erecting, wire-stringing 
gang that helped construct the transcontinental 
telegraph and as a wagon master on  long-distance 
freighting ventures to the Mormon settlement at 
Salt Lake City and to the mining camps in Mon-
tana. For five years (1863–1868), he operated a 
retail general merchandise store in Virginia City, 
Montana that sold goods freighted there by ed-
ward from omaha (at oxen speed, the annual 
treks took about four months one way). While 
there, he also partnered in establishing banks and 
speculated in mining ventures (several washouts, 
but one strike that produced abundant profit). Al-
though it was a short sojourn, John Andrew estab-
lished himself as one of the leading citizens of the 
area; because of his contributions to the emerging 
state, the Montana historical Society granted him 
an honorary membership.

Before his Montana hiatus, John had met and 
had become enamored of emma (Sarah emily) 
Wareham, a younger sister of Mary Lucretia (they 
both changed their first name upon arrival in 
omaha; easily accomplished in an era before So-
cial Security, driver’s licenses, and credit cards). 
Upon his return to omaha, he and Sarah married 
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and took up residence in the large, but modest, 
home that edward had recently built. their fa-
milial living arrangements lasted less than a de-
cade because of the untimely deaths of edward 
and Mary Lucretia. eventually, in 1884, John and 
Sarah emily built a three-story, seventeen-room 
house at 20th and Chicago streets, on the north 
slope of Capitol hill, below omaha (Central) 
high School. Unfortunately, Sarah enjoyed her 
new home for only a few years, succumbing to a 
“pulmonary affection” on September 30, 1888.

During her twenty-five years in omaha, 
Sarah emily lavished her attention on Catholic 
institutions. She developed a close relationship 
with Creighton University. (In 1879, for legal 
and business benefits, the school incorporated as 
a “university” although it only consisted of the 
one  undergraduate arts college.) As the number 
of Jesuits increased, she convinced her husband 
to build them a residence attached to the College, 
radiating to the south (it opened posthumously, 
in 1889). She had a “rich alto voice” and she sang 
regularly at Masses at St. Mary’s Church, the 
Convent of the Poor Clares, and the Creighton 
University chapel, (at the time, located on the 
top floor of the College). She became the driving 
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force that convinced the Jesuits to build St. John’s 
Church adjacent to the College and she purchased 
Mary’s side altar in memory of her mother. Poi-
gnantly, six months after it began ministering to 
its collegiate flock, it hosted her funeral Mass. 
having inherited money from her father and sis-
ter, she had an estate independent of her husband. 
From it, she bequeathed Creighton University 
a large, income-producing piece of property in 
downtown omaha. She also willed $50,000 to the 
Franciscan Sisterhood of nebraska to construct a 
new St. Joseph’s hospital. In her memory, John 
Andrew contributed an additional $150,000 to 
build the Creighton Memorial St. Joseph’s hos-
pital at 10th and Castelar streets that opened in 
1892.

the impressive facility became the teaching 
hospital of the John A. Creighton Medical School 
of Creighton University he established that same 
year. For three years the Medical School held 
classes in the old St. Joseph’s hospital; then, in 
1895, John Andrew financed the construction of a 
new facility at 14th and Davenport streets (closed 
in 1963, due to the construction of I-480 and the 
Criss complex). Despite some setbacks due to the 
Panic of 1893, John Andrew continued to accu-
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mulate wealth from investments, cattle-raising, 
the Union Stock yards, the Stockyards Bank, 
First national Bank, the Creighton orpheum 
theater, and substantial real estate holdings. he 
transferred a prodigious amount of those assets 
to Creighton College, which transformed it into a 
five-school university.

he built an observatory (1885) and created 
a science department for the College, as well as 
erecting an auditorium (1888). he constructed ad-
ditions to the main building that transformed it 
into a “W” shape (1899), and in 1902, he tucked a li-
brary into the space between the south and central 
arms of the letter (today’s Registrar’s office). he 
built the edward Creighton Institute at 210 South 
18th Street to house the schools of law (1904), 
dentistry (1905), and pharmacy (1905), whose es-
tablishment he financed. In 1905, he paid for the 
construction of the first dormitory, St. John’s hall. 
In 1907, he erected a pharmacy building attached 
to the Medical School, as well as an adjacent medi-
cal research facility. Pope Gregory XIII rewarded 
this magnificent munificence by knighting John 
Andrew as a Count of the Papal Court.

the Count, as he enjoyed being called, did not, 
however, put on airs—“he delighted in being a 
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common man.” he made weekly visits to St. Jo-
seph’s hospital to distribute candy to patients as 
“sugar pills,” he entertained 50–60 children at 
Christmas and provided them with gifts, and the 
matron of the city jail alerted him to incarcerated 
individuals in need of help. A neighborhood friend 
researched indigent cases and petitioned John 
 Andrew on their behalf; he became a “veritable 
St. Vincent De Paul Society,” before the existence of 
organized Catholic charities. his and Sarah’s only 
daughter, Lucretia (Lulu) died at eleven months 
of age in 1870; childless, he  adopted Creighton stu-
dents as his offspring. Beyond the bricks and mor-
tar, he established a personal relationship and pro-
vided for them handsomely, in the form of special 
entertainments, academic prizes, support for the 
athletic teams and the band, the music groups and 
the theater troupe.

As a testament to his stature, work in the omaha 
area virtually ceased during his funeral, attended 
by thousands. not just Creighton University, but 
the City of omaha mourned the passing of the 
man who chided a tight-fisted acquaintance that 
new funeral furnishings no longer had pockets on 
the shrouds because people were not supposed to 
take anything with them. John  Andrew also de-
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lighted in telling the story of the miserly Irish-
man who died and at the pearly gates St. Peter 
asked him what he had done for his fellow man. 
the deceased said he had once given five cents to 
a widow and five cents to a poor man  peddling 
matches and five cents to a cripple. St. Patrick 
walked by and St. Peter asked him what he should 
do about his fellow countryman. St. Patrick re-
plied, “Give him back his fifteen cents and tell 
him to go to hell.” Surely, John A. Creighton 
went in the opposite direction to a just reward, 
to join Sarah emily, edward, and Mary Lucretia, 
all of whom had led exemplary earthly lives. It 
was a family composed of men and women that 
acquired the American Dream, that shared their 
talents and wealth, and that established a model 
for those who would serve others.
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one might think that Creighton’s being Catholic 
and Jesuit is an accident of history. After all, the 
Creighton family founded a Catholic college be-
cause they happened to be Catholic. During the 
late nineteenth century, U.S. Catholics were a mi-
nority laboring to “mainstream” themselves and 
attending a Catholic educational institution was 
an effective way to advance socially while keeping 
the faith. So, Jesuits—actually one priest, three 
scholastics (Jesuits in training), and two lay col-
leagues—were invited to staff the college because 
Jesuits were available and had a good reputation 
as schoolmasters. these bare facts, however, do 
not explain why Creighton has continued to grow 
and flourish—precisely as Catholic and Jesuit—for 
well over a century.

today, some one hundred thirty years after 
Creighton’s founding and more than four hun-
dred fifty years after the first Jesuit college was 
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established, we at Creighton continue to embrace 
the labels Catholic and Jesuit to say who we are 
and what we do. So why is it still important to 
emphasize that Creighton University is Catholic 
and Jesuit?

Creighton as Catholic
Catholic, of course, refers to the Christian tradi-
tion identified with the Roman Catholic Church. 
the early Christian church, which began with Je-
sus’ disciples in the Middle east, grew quickly in 
the major cities of the eastern Mediterranean and 
over several hundred years proceeded to become 
the prevailing religion in the so-called Latin West, 
comprising most of today’s europe. the univer-
sity was largely an invention of the medieval 
european church, creatively drawing on Greek, 
Roman, and even Islamic sources. the Catholic 
Church was, and still is, interested in speculative 
research and education because of its conviction 
that all reality—and, therefore all truth—is one. 
this conviction stems from the belief that God, 
who became incarnate in Jesus of nazareth, is 
the Creator of all that is, the very source and sus-
tainer of all beings. Since the source of reality is 
one, all reality is somehow intelligible, and all 
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true  assertions—whether faith-based assertions 
of divine revelation or discoveries about the natu-
ral world, including humanity—must be compat-
ible, and revelatory of the Creator.

What it means to be human and how best to ex-
ercise human freedom within this intelligible real-
ity are questions that unite faith and reason. Within 
the university, the disciplines of natural and social 
sciences and the enterprise of faith seeking un-
derstanding (theology) can productively coexist. 
From this positive collaboration between reason 
and faith was born the collective enterprise called 
the university, a Catholic project from the start.

In the present age, we are especially aware of 
cultural diversity, of how increased specialization 
can inhibit cross-disciplinary conversation, and 
of the tendency of society to presume a kind of 
relativism. Creighton dares to affirm the unity of 
reality, the mystery of a sustaining Creator, the 
divinity and full humanity of Jesus Christ, the 
dignity of all human beings, and the responsibil-
ity of everyone to use the goods of the earth in 
the service of all. A Catholic university is an ideal 
place to try to live this vision.

If you practice a faith other than Catholicism 
(or even other than Christianity), and are join-



25

dennis hamm, s.j.

ing the Creighton community as a new student 
or staff or faculty member, we hope you will find 
this a hospitable place to explore the roots of your 
own spiritual and intellectual tradition, which 
may well be intertwined with the long and broad 
Catholic tradition. the story and content of that 
tradition form the core of our curriculum. If 
you are Catholic, you will find deep satisfaction 
in learning the historical and intellectual roots 
of your faith, particularly with and from faculty 
members who share that faith and who aim to 
represent Church teaching in its fullness. We live 
in a world of religious diversity which challenges 
us to know the sources of our convictions, to be 
able to explain them, and to understand how and 
why others differ even as we work together to 
serve the common good.

Jesuit (ignatian)
What does the adjective Jesuit add to this picture? 
Actually, the word is a substitute for the less famil-
iar, more accurate term—ignatian. the religious 
community of men who are today commonly 
called “the Jesuits”—about nineteen thousand 
worldwide—was founded some four hundred 
seventy years ago by a Basque gentleman who be-
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come known as Ignatius of Loyola. take a look at 
that heroic bronze sculpture in front of the Rein-
ert Alumni Library, portraying him striding into 
the wind, cape billowing. Ignatius began life as 
a minor nobleman, a rather conventional north 
Iberian Catholic who spent the first part of his 
adult life as a courtier-soldier indulging in the 
vain and rowdy lifestyle of his peers. After a battle 
wound forced him into the solitude of a lengthy 
convalescence, he experienced a religious awak-
ening that prompted a search to know God and 
God’s purpose in his life. A subsequent pilgrim-
age issued in a period of religious experimenta-
tion, solitary meditation and prayer in a cave in 
north eastern Spain, near a town called Manresa. 
he emerged with a new sense of himself, of God, 
and of his relationships with other people and the 
world at large. 

Ignatius shared his newfound spiritual free-
dom with others by teaching them to meditate 
and pray as he had been led, by following a pro-
gram he called the Spiritual exercises. Realizing 
that he needed to acquire a Latin-based univer-
sity education to be properly credentialed in the 
wider world of human affairs, he decided to at-
tend the University of Paris. having shared with 
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his roommates and college companions what he 
had learned at Manresa, he convinced ten of them 
to coalesce as a kind of fraternity with a desire to 
serve God by “helping souls.” In 1540 this small 
group received papal approval as a new religious 
community called the Companions of Jesus. 
(eventually their adversaries nicknamed them 
“Jesuits.”)

When Ignatius realized that others who want-
ed to join the group were poorly educated, he es-
tablished so-called colleges (collectives)—which 
initially were simply residence halls for Jesuits-
in-training at nearby universities. In time, some 
of those colleges were offering courses of their 
own. eventually, city officials of Messina, Sicily, 
convinced Ignatius to start a college where their 
sons would be taught by Jesuits. thus began Jesuit 
universities. In the sixteen years before he died, 
Ignatius founded thirty-six such colleges and 
universities. 

Drawing on his experience as a student in 
Paris, Ignatius developed a formula to guide the 
curriculum and conduct of these fast-growing 
schools. 

Four things were key to his idea of a univer-
sity: (1) an emphasis on communication skills 
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(mastery of the written and spoken word); (2) an 
orderly appropriation of the best current synthe-
sis of the Christian vision; (3) a dialogue between 
the Catholic tradition and the best of secular 
learning; and (4) the cultivation of individuals 
committed to the Christian vision in ways con-
sistent with their own salvation and the better-
ment of the world. So successful was that concept 
of a university that it became the dominant mode 
of higher education in europe for the next two 
hundred fifty years, earning Jesuits the sobriquet 
“schoolmasters of europe.” 

over time, the Jesuits founded hundreds of 
colleges and universities, some of which eventu-
ally were taken over by secular authorities. today, 
the more than two hundred Jesuit colleges and 
universities (twenty-eight in the United States) 
form the largest higher education network on the 
globe. All of them are informed by the founding 
vision of Saint Ignatius, which is why the term 
“Ignatian,” rather than “Jesuit,” is the more ac-
curate one, while Jesuit remains the brand name.

Catholic and Jesuit Today
how does a twenty-first-century U.S. university 
compare with the medieval european university? 
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Many modern universities support cutting-edge 
research in all disciplines and equip their students 
with professional skills to compete in such var-
ied fields as business, law, and medicine. Ignatius 
would approve of these efforts, but he also would 
insist on emphasizing the development of young 
men and women who can integrate learning and 
expertise with a vision of faith that makes sense of 
the whole and motivates them to use their learning 
and expertise to serve the needs of others. Creigh-
ton University embraces the ideals of the medieval 
Catholic university and Ignatius’ program in or-
der to serve others for the glory of God.

It is not necessarily easy to achieve and sustain 
a successful integration of Ignatian ideals. Like all 
universities, Creighton is organized into colleges 
and schools, and each of these is further divided 
into academic departments. Most faculty mem-
bers are experts in a single discipline. Because 
students take courses in various subjects, there is 
the ever present possibility of fragmentation. In 
order to develop and sustain an integrative vision, 
it is crucial that the university as a whole, as well 
as every student and staff and faculty member, 
allows time for reflection. Ignatius wanted his 
students to reflect seriously upon their own expe-



the union of minds and hearts

30

riences and to consider those experiences within 
the framework of human history—and to find 
their place and purpose within the rich, wide, and 
deep context of God’s reality.

If this description of being Catholic and Jesuit 
makes sense to you, you will understand the ra-
tionale of Creighton’s challenging core curricu-
lum. It compels students to explore a range of 
academic disciplines, to go further than they may 
be inclined, to write and speak more actively and 
analytically than they have before, and to make 
time to serve real human needs. 

one way to summarize the essence of Igna-
tius’ view of education is to consider six values it 
embodies regarding students and those who serve 
them:

1. Forming and educating agents for change. the 
aim is not simply to get credentialed in order to 
secure gainful employment. Ignatius would have 
students aim higher. If a student aspires to enter 
one of the health professions, for example, our 
hope is not only that he or she qualifies as physi-
cian, nurse, therapist, dentist, or pharmacist, but 
that she or he actually strives to “heal” the pro-
fession itself, by making it more compassionate 
and accessible. or if a student’s goal is to become 
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an attorney, our hope is not only that he or she 
passes the bar but that she or he performs in a way 
that renders the legal system more just. If, say, a 
student is a Buddhist with contemplative incli-
nations, or a Muslim with concerns about West-
ern materialism, or an atheist with an interest 
in Marxist doctrine, we expect the Catholic and 
Jesuit nature of Creighton will expand their out-
look in ways both energizing and meaningful.

2. ad majorem dei gloriam. this Latin phrase, 
meaning “For the greater glory of God” reminds 
us that our purpose is not simply to improve or 
advance ourselves but also to cooperate con-
sciously with the Creator.

3. Magis. the Latin word for “more” reminds 
us to be vigilant regarding the greatest human 
needs—especially the needs of knowing and lov-
ing—and to seek the best ways to address those 
needs. the point is not more in the quantitative 
sense but in the qualitative sense of better and 
greater—which has more to do with discernment 
than with mere effort.

4. Union of Minds and Hearts. Ignatius’ actual 
words were “union of minds and hearts,” a ref-
erence to the unity of individuals in community. 
this is its primary meaning. But Ignatius was also 



the union of minds and hearts

32

interested in the internal unity of the person—
mind, heart, and spirit—and he expected students 
to integrate their faith with their culture actively. 
For him, there was no conflict between faith and 
reason, or between science and religion. 

5. Cura Personalis. these Latin words—meaning 
personal care—characterize the attitude of faculty 
and staff toward its students. nearly seven thou-
sand students attend this University, and they are 
served by nearly three thousand employees. We 
strive to help one and all meet their needs, and de-
velop their individual gifts, to meet the needs of this 
learning community and the world around us.

6. Men and women for and with others. this ex-
pression reminds us that we become agents of 
change only when we accept the reality that we 
were not made for ourselves alone. Fr. Peter-hans 
Kolvenbach, as superior general of the Society of 
Jesus, spoke of educating the whole person in soli-
darity with the real world. We were created by a 
loving God to find our purpose by using our gifts 
in the service of one another. As a community of 
learning and faith, Creighton University is ever 
mindful of this responsibility.
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you cannot miss him as you walk by. Placed prac-
tically at the center of the undergraduate campus, 
outside the Reinert Alumni Library, he stands 
seven feet tall, an imposing figure of molded 
bronze. he is the picture of strength, certitude, 
and resolve, with his cape billowing out be-
hind him as if whipped by a stiff headwind—the 
“winds of change,” according to his sculptor. 
But he is fully upright against its buffeting, his 
gaze clearly forward, his left arm wrapped high 
around a weighty tome, his right arm out and 
down with its hand open, palm facing to the rear 
as he puts his past behind him. Clearly, this is a 
resolute man, one undaunted by the world swirl-
ing around him.

An eye-catching statue, for sure, but ask a hun-
dred Creighton students passing by and forty will 
not be able to identify the figure. the other sixty 
will know that it is Ignatius of Loyola and most 
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of these will recognize him as the founder of the 
Society of Jesus. Maybe that is because they have 
read the small plaque at the base that says so and 
further identifies him as “Soldier, Scholar, Saint.” 
now ask those students to elaborate on that trio 
of titles and their voices will quickly trail off. It is 
in the three, however, that one finds the essence 
of the man, both in his extraordinary life and in 
the legacy that survives him.

ignatius as Soldier
Born in 1491 into a noble, though not particularly 
wealthy, family of the Basque region of northern 
Spain, Iñigo, as he was christened, was first and 
foremost a sixteenth century Spaniard. Indeed, 
he would come to form and be formed by this 
tumultuous century in which european naviga-
tors introduced the previously separate worlds of 
europe, Asia, and America to one another. these 
were likewise the years of the flowering Renais-
sance and the fracturing Reformation. For Span-
iards, the times also marked the culmination of 
the Reconquista, the nearly eight-hundred-year 
Christian campaign to reconquer Iberia from 
the Islamic empire, eight centuries in which the 
Spanish soul was born. 
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By the time Iñigo was born, the Spanish Re-
conquista, completed in 1492 by the united forces 
of King Ferdinand of Aragon and Queen Isabel of 
Castile, had long limited the career options for all 
but the eldest sons of Christian nobility. In this 
atmosphere, highly charged by religious fervor, 
the first-born son was sole heir to family lands, 
relegating segundones, or second sons, to the only 
other acceptably Christian choices: priest, pro-
fessional, or soldier. For the high-spirited Iñigo, 
the youngest of seven sons (out of a reported 
eleven children in all), the choice was not long 
in doubt. By age sixteen, he was serving as squire 
in the household of Juan Velázquez de Cuellar, 
chief treasurer at Queen Isabel’s court. By day, he 
learned the military skills, acute sense of honor, 
exaggerated manners, and idealized attitude to-
ward women of the chivalric knight. By night, 
attired in the dashing garb of his station, he ca-
roused through the city streets, drinking, brawl-
ing, and often enjoying the charms of its real-life 
women.

In 1521, by then a member of the royal Spanish 
army, Iñigo found himself part of a force defend-
ing the besieged city of Pamplona, capital of the 
northern province of navarre, against a much 
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larger French army. Refusing to surrender the city 
and his honor without a fight, he rallied a group of 
his comrades-in-arms to hold out against superi-
or numbers until a French cannonball, having no 
respect for Iñigo’s heroism or gallantry, shattered 
his right leg, thereby removing the leadership of 
the resistance and ending the battle. So impressed 
were the French by his courage that they assigned 
a detail to carry the wounded Spaniard back to his 
family at Loyola. that journey would launch the 
courtier-soldier on the road to sainthood.

ignatius as Saint
Lying in bed at the family’s castle, Iñigo faced a 
long and arduous convalescence. the painful trip 
from Pamplona had been followed by two ex-
cruciating surgeries to repair his badly damaged 
leg. Both had involved rebreaking and setting 
the bones, once even sawing off a protrusion, all 
in a futile attempt to return the limb to its origi-
nal shape so he might again wear the fashionably 
tight leggings of the nobleman. (In the end, his 
leg never healed properly and would cause him 
pain for the remainder of his life, through which 
he walked with a noticeable limp.) to help pass 
the long hours of tedious recuperation, Iñigo 



37

richard r. super

asked for something to read. What he wanted was 
one of the then-popular romances of chivalry—
typically, a story of some valiant knight errant 
battling evil in the name of a noble lady whom he 
loved chastely from afar. What he was given in-
stead was a book on the life of Christ and another 
on the lives of the saints.

In the course of reading those two books, done 
so amid dreams of returning to his former life 
at court, Iñigo experienced a profound spiritual 
transformation. years later, as Ignatius of Loyola, 
he recorded these moments in his autobiography, 
writing of himself in the third person:

When he was thinking of those things in the world 
he took much delight in them, but afterwards, when 
he was tired and put them aside, he found himself 
dry and dissatisfied. But when he thought of going 
to Jerusalem barefoot, and of eating nothing but 
plain vegetables and practicing all the other rigors 
that he saw in the saints, not only was he consoled 
when he had these thoughts, but even after putting 
them aside he remained satisfied and joyful.

this initial experience of “discernment of 
spirits,” which would become a hallmark of Ig-
natian spirituality, was repeated in the weeks to 
come, sometimes intensified all the more by mys-



the union of minds and hearts

38

tical encounters with images of the Virgin Mary 
and the infant Jesus. In all, by the time he set out 
from Loyola in late February, 1522, Iñigo had been 
transformed into what he termed “a new soldier 
of Christ,” on fire with the love of God, Whom 
he was determined to serve with the same fervor, 
devotion, and honor that he had once served the 
Spanish king.

For the next sixteen years, Iñigo gained a rep-
utation as “the Pilgrim.” Leaving Loyola, his first 
destination was the mountaintop Benedictine 
monastery of Montserrat, near Barcelona. there, 
kneeling in an all-night vigil before the shrine of 
the famous Black Virgin, he shed his knightly 
clothing and arms and assumed the coarse gar-
ment, the sandals, and the staff of the pilgrim. 
For much of the next year, he remained close by, 
near the small town of Manresa, spending his 
days in prayer, fasting, begging, and doing pen-
ance for his previous life. During these months, 
he experienced one of his most vivid mystical vi-
sions, penned the basics of what would become 
his renowned Spiritual exercises, and—tormented 
by scruples—punished his body so severely that 
he would suffer stomach ailments for much of 
his life.
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In the spring of 1523, Iñigo attempted to pur-
sue in earnest his original plan to devote his life 
to serving God in the holy Land. But after only 
three weeks in Jerusalem, the established Fran-
ciscan missionaries there, probably not knowing 
what to make of this ragged, passionate pilgrim, 
sent him back to europe. no less determined to 
devote himself to “helping souls,” he returned to 
Spain, where he sought to gain the education that 
he had previously disdained. he first attended 
classes in Barcelona, and then at the illustrious 
Spanish universities in Alcalá and Salamanca—all 
the while preaching in the streets and attracting 
his first followers. Consequently, however, the 
Pilgrim also caught the attention of the Spanish 
Inquisition, which more than once threw him 
into prison on unsubstantiated charges of preach-
ing heresy. In 1528, convinced that he would not 
be able to preach or teach in Spain, Iñigo made a 
momentous decision. Packing his books and mea-
ger possessions on a mule, he headed for the Uni-
versity of Paris.

the Latin Quarter of the University of Paris, 
where Ignatius—adopting the Latinized version 
of his name—would spend the next seven years, 
was in the sixteenth century at once both miser-
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able and magnificent. It was, as one scholar de-
scribed it, “a marketplace of learning where su-
perstition and science rubbed shoulders . . . a glori-
ous hubbub from which there somehow emerged 
whatever a denizen of this ingenious century 
needed to know in order to be a little more hu-
man.” here was the center of the intellectual and 
artistic movement known as the Renaissance—the 
rebirth of scholarship and the arts, particularly of 
Greco-Roman focus on and appreciation for hu-
man nature and human agency in this life. For Ig-
natius, Renaissance-based humanism would serve 
not only as the foundation of his own intellectual 
development, but also of the religious order he 
was to found. Indeed, the idea that one could be in 
the world but not of it, that one could find God in 
all of his creation, and that all of this could serve 
the greater glory of God became a hallmark of the 
Ignatian mission.

that mission would find expression in the So-
ciety of Jesus. throughout his years in Paris, Ig-
natius had gathered around him a small group of 
men, mostly fellow students, who were attracted 
by the passion of this scruffy graybeard and the 
power of his Spiritual exercises. Including the 
relatively serene Peter Favre and the dashing, 
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once-scornful Francis Xavier, both of whom had 
roomed with Ignatius at Paris, these companions 
numbered ten in 1540 when Ignatius approached 
Pope Paul III with a petition to be recognized as 
a religious order which would serve the Papacy 
wherever and however needed. the pope, it is 
said, saw the offer as “indeed the hand of God,” 
despite a general belief that there were too many 
such orders already. Moreover, this one prom-
ised to be highly unorthodox. Its members were 
dedicated not only to serve the poor, the sick, the 
illiterate but also to live with them as individu-
als and not together in a monastery. this order 
would even call itself the Society of Jesus, taking 
for itself the name of the Savior, rather than the 
name of its founder. At the same time, Paul III im-
mediately saw the value of this ragged but highly 
educated band for a Catholic Church faced with 
the mounting challenge of the Protestant Refor-
mation, a challenge which could no longer to be 
dismissed as “a squabble among monks.” In April 
of the following year, with a constitution in place 
and a reluctant Ignatius elected as its first superior 
general, the Society of Jesus became a reality.
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ignatius as Scholar
even before the Society of Jesus was officially es-
tablished, the outlines of its historic mission were 
being formed. however Ignatius might have per-
ceived it originally, the Companions (only much 
later did the term “Jesuits” gain usage) would 
primarily become missionaries and educators. 
At the request of the Portuguese king, Francis 
Xavier—probably Ignatius’ closest friend among 
the first Companions—departed in 1540 for Lis-
bon and then the mercantile colonies of Portu-
gal in India; the two would never see each other 
again. Before succumbing to illness at the very 
edge of the Celestial empire of China, Xavier had 
introduced Christianity into India, Malaysia, and 
Japan, setting a pattern for a world-wide mis-
sionary enterprise, still active in its scope and its 
dedication today.

education likewise soon became a hallmark 
of the Society. What began as a few small schools 
attached to existing universities and founded 
to educate the many young men seeking to join 
the order, quickly expanded into separate enti-
ties and enrolled the student sons of the wealthy 
who recognized the extraordinary quality of the 
education being offered. Already by 1548, the first 



43

richard r. super

Jesuit school primarily for secular students was 
established at Messina in Sicily; ten Companions, 
including the later-renowned Peter Canisius, 
comprised the staff. Within ten years, more than 
thirty such schools were offering classes. By the 
end of the century, a general plan of studies (the 
ratio Studiorum) was promulgated as a standard 
curriculum and pedagogical approach for them 
all, the first organized system of education in the 
Western world.

From his small three-room quarters near the 
Vatican, Ignatius guided this booming endeavor, 
once modest, now massive. often driven to his 
bed by gall stones or a stomach ulcer, he seldom 
limped far from these simple lodgings. the pas-
sion remained, but now it was strictly govern-
ment by the pen. to his Companions in far-flung 
schools and missions, as well as to popes, kings, 
and cardinals, his carefully crafted letters went 
out to advise the hesitant, debate the contrary, 
and admonish the rebellious. Assisted by his long-
time secretary, Juan de Polanco, a fellow Spaniard 
with the requisite loyalty and patience to serve his 
sometimes warm, sometimes irascible superior, 
Ignatius dictated or wrote thousands of missives. 
Meanwhile, he recorded his autobiography and 
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painstakingly composed the Constitutions of the So-
ciety of Jesus, the latter an inspirational document 
establishing the structure by which the Society 
would be organized and operate, a “way of pro-
ceeding” for Jesuits then and now. Along with the 
Spiritual exercises, the autobiography and the Con-
stitutions constitute an enduring and influential 
corpus of work. the once-undereducated Span-
ish courtier-soldier, who always struggled with 
his Latin and never became a polished speaker of 
Italian, had become a scholar.

his strength waning, Ignatius spent the last 
years of his life in increasing seclusion. Several 
times, he seemed near death, only to recover. Fi-
nally, one night in late July, 1556, with none of 
his caregivers especially alarmed, he supposedly 
murmured, “My God, my God” and died. of this 
quite extraordinary man, Polanco would record, 
“he departed this world in the most ordinary 
way.” Actually, he left it in much the way he had 
inhabited it—expressing the desire and purpose of 
the life that he had embraced so many years earli-
er on his bed of pain at Loyola. It is an expression 
that is woven more than one hundred thirty times 
into the Constitutions, a phrase by which the Soci-
ety of Jesus still explains its mission to the world: 
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“ad majorem dei gloriam,” that is, “to the greater 
glory of God.”

Ignatius of Loyola, founder of the Society of 
Jesus, was canonized a saint of the Roman Catho-
lic Church in 1622. his feast day on the liturgical 
calendar is July 31.
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When the Society of Jesus was founded in 1540, the 
goal of formalizing education with Jesuit involve-
ment was not part of its mission. In fact, only after 
the first Jesuit college, located in  Messina Sicily, 
succeeded did Ignatius of Loyola recognize how 
an organized system of education might contrib-
ute to the Society’s endeavors. Little did he realize 
that the philosophy of learning incorporated into 
early Jesuit education would remain a powerful 
pedagogical influence more than four hundred 
fifty years later. 

Constitutions 
In the course of organizing a new order of the 
Roman Catholic Church, Ignatius of Loyola and 
nine companions, who supported his efforts to 
found the order, wrote a document detailing their 
primary role and functions. the result concluded 
in a short text entitled the Formula of the institute, 
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1540. the document outlined a list of ministries 
to be conducted specifically by members of the 
Society, thus differentiating the functions to be 
carried out by priests from other diocese and re-
ligious orders. Although the Formula essentially 
remained the primary charter of the order, the 
Society soon recognized the need for a more de-
tailed document. What resulted became known as 
the Constitutions of the Society of Jesus, which Igna-
tius tirelessly revised until his death in 1556. 

Divided into ten sections, the Constitutions 
served as a guide book for the Society, and treated 
such topics as administrative governance, Igna-
tian philosophy, and the guiding principles for 
the Jesuit system of education. Part IV of the 
Constitutions, for example, stressed specifically 
the importance of an educational emphasis on 
the humanities, philosophy, and theology. Igna-
tius had hoped to create a specific set of rules to 
govern Jesuit schools, such as those instituted at 
the Roman College, but failed to achieve this goal 
during his lifetime. Forty-three years after his 
death, however, a more elaborate document was 
eventually conceived by the Society, and became 
known as the ratio Studiorum, or simply a “plan 
of studies.”1
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ratio Studiorum
the ratio Studiorum was completed in 1599 under 
the guidance of Fr. Claudio Aquaviva, the fifth 
Superior General of the Society. the document 
characterized the four underlying principles of 
Jesuit education. First, students were required to 
learn the rudiments of Greek language and rheto-
ric. Second, instructors were to educate students 
about values and attitudes reflective of Jesuit 
thought. third, students were to engage in the 
learning process along with a rigorous evaluation 
of their progress. And fourth, it was expected that 
students obtained a certain level of knowledge 
and ability before they were allowed to progress 
in their studies. Implicit in these tenets was the 
primary purpose of the ratio, which was “to in-
still knowledge and love of the creator and re-
deemer of humanity.”2

the ratio Studiorum signified Ignatius’ vision 
that Jesuit education be characterized as a highly 
structured plan of studies, and has remained an 
outstanding example of a well organized set of 
principles for use in formalized education. the 
structure and organization of the ratio’s cur-
riculum were also instrumental in the develop-
ment of Jesuit educational institutions during 
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the sixteenth and seventeenth centuries. Unfor-
tunately, a papal order suppressed the Society in 
1773, forcing Jesuit schools in europe and else-
where to close. only in a few surviving schools 
in Prussia and Russia would the ratio continue 
to exist, thanks to the intercession of Frederic II 
and Catherine II, respectively. the Society was 
eventually restored through a Papal bull in 1814, 
but it required several years to rebuild the schools 
and recruit new Jesuits to the order. As a result 
of the forty-one year loss of continuity in Jesuit 
education the ratio Studiorum never regained its 
former glory.

Vatican ii 
After the Second Vatican Council (1962–65), 
popularly known as the Vatican II, scholars began 
questioning how modern-day Jesuit education 
might benefit from the original vision outlined in 
the ratio Studiorum. In an effort to reestablish a 
distinct identity for Jesuit education, the Society 
focused on creating unique methods of teach-
ing, as opposed to developing specific content of 
courses offered in the schools. to accomplish this 
goal a list of unifying characteristics was created 
to serve as a more formal document for contem-
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porary Jesuit identity and ultimately a source of 
inspiration for devising a more distinct pedagogi-
cal model rooted in Ignatian spirituality. 

Characteristics of Jesuit education 
In 1980, Fr. General Pedro Arrupe formed the 
 International Commission on the Apostolate of 
Jesuit education out of concern for bringing a 
contemporary vision of Jesuit mission and iden-
tity to light in schools of secondary education. 
Four years later, this deliberative body introduced 
one of the most widely distributed documents in 
the Society’s history, The Characteristics of Jesuit 
education. translated into thirteen languages and 
made available to teachers, administrators, and 
governing boards in Jesuit institutions, it identi-
fied and provided extensive commentary on the 
nine essential features of Jesuit education. As 
defined in the Characteristics, Jesuit education: is 
world-affirming; insists on individual care and 
concern for each person; is value-oriented; pro-
poses Christ as the model of human life; serves the 
faith that does justice; is an apostolic instrument 
(in service of the church as it serves  human soci-
ety); pursues excellence in its work of formation 
and witnesses to excellence; stresses lay-Jesuit 
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collaboration; and adapts means and methods in 
order to achieve its purposes most effectively. 

the Characteristics emphasize that part of the 
Society’s identity depends upon the value it places 
on the tradition of education.3

Acknowledging that the document was not to be 
considered a new ratio Studiorum, Fr. Peter-hans 
Kolvenbach, Fr. Arrupe’s successor as Superior 
General, stated that the Characteristics “can give us 
a common vision and a common sense of purpose; 
it can be a standard against which we measure our-
selves.”4 on the other hand, the document failed to 
answer one of the most perplexing questions posed 
by Jesuit educators: how can the core character-
istics become successfully incorporated in Jesuit 
schools as a form of pedagogy? three years after 
issuing the Characteristics, the International Com-
mission began to consider that question, and in 
1993 it created a new document entitled, ignatian 
Pedagogy: a Practical approach. this new document 
enabled educators and administrators to logically 
apply the Characteristics to academic instruction. 

ignatian Pedagogy: a Practical approach
ignatian Pedagogy: a Practical approach is a docu-
ment effectively regarded as part 10 of the original 



the union of minds and hearts

52

Characteristics of Jesuit education. It was developed 
as a teaching philosophy to be used in Jesuit insti-
tutions, and resulted from scholars who wanted 
a more direct application of the Characteristics. 
Initially, experience, reflection, and action were the 
three hallmarks of ignatian Pedagogy. two ad-
ditional concepts—context and evaluation—were 
later incorporated to comprise the present-day 
pedagogical paradigm such that context comes 
before experience and evaluation falls after action. 
Combined, the five elements constitute what the 
document’s authors framed as the “Pedagogy of 
the Spiritual exercises.”5

According to the authors of ignatian Pedagogy, 
the dynamic relationship between experience, re-
flection, and action is the heart of what the first 
decree of the 33rd General Congregation of the 
Society of Jesus intended to accomplish in terms 
of incorporating the Characteristics into a practi-
cal model for Jesuit teachers. It was a model of 
educational philosophy framed upon a teacher-
learner relationship. 

the new model of education was unique in 
that, although not formally published as a dis-
tinct document of Jesuit pedagogy until 1993, the 
philosophical principles underlying its founda-
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tion had originated more than four hundred fifty 
years earlier with Ignatius of Loyola’s Spiritual 
exercises, and several decades later, with the ratio 
Studiorum. 

The Five elements of ignatian Pedagogy 
I. Context. Instructors must become familiar 
with the context of students before commencing 
a teaching relationship. they must achieve this 
familiarity by collaborating with students and 
reflecting upon personal context by questioning 
how the students’ world view influences their 
“attitudes, values, and beliefs,” and shapes their 
“perceptions, judgments and choices.”6 In addi-
tion, instructors should consider the background 
of each student in relation to family, friends, cul-
ture, socioeconomic status, religious beliefs, and 
other past learning experiences—in other words, 
his or her personal context. 

II. experience. Ignatius sought to engage the 
whole person in the learning experience, which 
included more than simple acquisition of knowl-
edge and facts. the key to experience, accord-
ing to Ignatian pedagogical methodology, was 
to ignite an emotional response to learning that 
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would motivate a student to action. Structured 
classroom dialogue, laboratory explorations, 
commun ity engagement, service requirements, 
and sports participation are examples of ways to 
incorporate direct experiences as opposed to vi-
carious ones including reading, listening to lec-
tures, or discussing how certain events and indi-
viduals have shaped the course of history. Igna-
tian pedagogy emphasizes the need for students 
to advance beyond mere memorization of facts, 
to more affective ways of processing informa-
tion. only when a student responds emotionally 
to learning does the experience—whether direct 
or vicarious—inspire a person to action. 

III. reflection. As Fr. Kolvenbach once stated, “We 
must exercise discernment, which implies asking 
questions, searching for solutions, learning from 
experience and research”7 if we are to differenti-
ate between good and bad. In the context of Ig-
natian pedagogy, discernment means to “clarify 
internal motivation.”8 For learning to therefore 
be meaningful students must contemplate their 
emotional reactions to life experiences to fully 
grasp the value of their education. “Mentoring, 
student journals, Ignatian style ‘repetition,’ case 
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studies, debates/role playing, and integrating 
seminars,” are a few examples of how teachers 
might incorporate reflection into the curriculum.9 

IV. action. In terms of Ignatian pedagogy, action 
refers to the integration of cognitive and affective 
reactions to experiences and the values extrapo-
lated from those experiences through the process 
of reflection. Ignatian pedagogy defines two types 
of action: interiorized choices and choices exter-
nally manifested. the former occurs when stu-
dents contemplate past experiences, and personal 
reflections, and then develop their own personal 
convictions about truth. eventually, students 
must choose whether or not to incorporate the 
truth as part of their reality and yet remain re-
ceptive to where the truth might lead. 

In time, interiorized choices might become 
externally manifested if they motivate the stu-
dent to develop habits of new behavior. Jesuit 
educators might witness a student called to ac-
tion in response to structured curricular activities 
such as organized course debates, participation in 
meaningful community engagement, essay com-
positions, and personal communications through 
faculty advisement. 
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V. evaluation. Although not part of the original 
philosophy expressed in the Spiritual exercises, Ig-
natian pedagogy recognizes periodic evaluation of 
personal learning as essential to student growth. 
According to the authors of the document, “A pe-
rennial characteristic of Ignatian pedagogy is the 
ongoing systematic incorporation of methods from 
a variety of sources which better contribute to the 
intellectual, social, moral, and religious formation 
of the whole person.”10 Faculty mentoring, student 
journals, portfolio evaluations, as well as system-
atic assessments of time management and service 
to others are among several examples of how stu-
dents might be evaluated by Jesuit educators. 

Conclusion
the elements of context, experience, reflection, ac-
tion, and evaluation comprise the modern day phi-
losophy of Jesuit education. the integration of 
these elements into structured learning activities 
and teacher-student relationships is what distin-
guishes Jesuit education, and provides a unique 
perspective on a purpose to instill a greater love 
for God both as truth and creator. 

Ignatian pedagogy also provides a structured 
framework for Jesuit institutions to address com-
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ponents of academic mission. even secular insti-
tutions can benefit from its precepts because the 
pedagogy, as inspired by St. Ignatius, is “pro-
foundly human and consequently universal.”11

Jesuit education has shown itself to be adapt-
able through many generations and is therefore 
strategically positioned for continued success 
during the twenty-first century. What began as 
one man’s pilgrimage of personal transformation 
and a quest to benefit humanity lives on, repre-
senting more than four hundred fifty years of his-
tory, tradition, and spiritual growth. 
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A spirituality is a way of understanding and liv-
ing our lives. Ignatian spirituality is an approach 
to life grounded in the way St. Ignatius of Loyola, 
the founder of the Society of Jesus, “the Jesuits,” 
came to understand and live his life. (See the sto-
ry of Ignatius and his first companions in Richard 
R. Super’s “Ignatius of Loyola: Soldier, Saint, and 
Scholar.”)

What makes Ignatian Spirituality so alive and 
helpful for so many—including students, parents, 
faculty, staff, administrators and alumni—is that 
Ignatius experienced his conversion and call to 
intimate companionship with Jesus while he was 
still a lay person. this is a robust lay spiritual-
ity. Another reason for the popularity of Ignatian 
spirituality is that this is a spirituality for active 
people. Ignatius was convinced that we do not 
need to leave the world in order to be intimate 
with God and to live in an ongoing relationship in 
the midst of our everyday lives. he often wrote his 
companions about “finding intimacy with God in 
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all things.” he talked about his spirituality as be-
ing “contemplatives in the very midst of action.” 

Ignatius’ spiritual experience came out of his 
own conversion from his previous life “before he 
had learned humility” to a time where he was a 
“pilgrim” being led by God and taught by God. 
What Ignatius learned was that he had an inte-
rior life that he could pay attention to and learn 
from. he kept a journal of his experiences. he 
discovered that he had movements within him-
self, sometimes pulling in competing directions. 
through reflection, Ignatius discovered he could 
discern which movements were from God and 
which were from the evil Spirit. Ignatius learned 
that he was a sinner. however, he was over-
whelmed to discover that he was a loved sinner, 
and that God’s love was far greater than his sin. 
he discovered that God’s mission for Jesus is to 
save the world. Ignatius experienced Jesus’ call-
ing him to be side-by-side in the mission Jesus has 
from God, the Father. 

Ignatius learned all about Jesus and his way by 
studying him intimately. In deep experiences of 
prayer, Ignatius took individual scenes in the gos-
pels and entered them so completely that he let his 
imagination fill in the details that were missing. 
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In the end, he entered the scene and experienced 
Jesus quite personally. his desire to be like and 
with Jesus grew in intensity. Ultimately, Ignatius 
learned to respond the way a lover responds.

Ignatius carried his notes with him as he trav-
eled, first to the University of Paris, and finally 
to Rome. Along the way, he organized them into 
his small book, The Spiritual exercises. his Jesuit 
companions and lay persons could use this book 
as a guide in accompanying others in their faith 
journey. eventually, Ignatius’ exercises became 
the pattern for how retreats were adapted around 
the world.

the central elements of Ignatian Spirituality 
for us today flow from these exercises. 

on a Journey
We are all on a journey. God desires to help us to 
know God intimately and assures us that we will 
not be alone. God has desires for us and we can 
find those desires in our own hearts, just the way 
Ignatius kept discovering and naming desires in 
his own heart. Despite the conflict and division in 
our world and the cynicism and skepticism about 
faith, this spirituality helps us come to know how 
much God loves us, even though we might be 
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acutely aware that we are unreliable sinners. this 
is the spirituality of loved sinners who are grate-
ful and open to hearing what we can do to express 
our thanks.

an everyday Life relationship
In today’s world our lives seem busier and  busier. 
Few of us have much leisure time to spend in re-
flection and formal prayer times. We sense our 
lives would be better if we could give ourselves 
more formal time for reflection and to relate with 
our God consciously each day. the beauty of this 
spirituality is that it calls us to a life that is fully 
engaged, doing what God calls us to do, and at the 
same time being fully connected with our Lord 
throughout our day. the more we see ourselves 
gratefully wanting to be with and like Jesus, the 
more we will want to communicate and support 
the union that we are living. 

For example, when we first wake up, we can 
begin our day thanking God for this day of life 
and remembering the key events and responsibili-
ties of our day. We can continue that communica-
tion while we are getting dressed. Ignatius calls 
it talking with our Lord, “friend to friend.” this 
“conversation” may seem unfamiliar or even un-
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comfortable at first, but it is very easy to use these 
background moments of daily life to say, “Lord, 
you know what you are asking of me today, par-
ticularly in this next hour. I’m grateful I am here 
and I am ready to say ‘yes,’ with your help.” 

Little moments of connection with our friend 
and Lord, while walking to class, while doing 
laundry, while putting a meal together, will trans-
form our days. Jesus accompanies us through our 
day and we are consciously aware of his presence 
and his love. the choices we make along the way 
will inevitably be freer and the desires we dis-
cover in our hearts will more clearly express who 
we are, as people blessed and chosen to serve.

examination of our Conscience
Some busy young Jesuit students once wrote to 
Ignatius to tell him that their studies were so de-
manding that they did not have time to pray. he 
wrote them back saying that they need not spend 
extra time in prayer. he preferred that they give 
themselves completely to their studies, but that 
they looked for and discovered intimacy with God 
in their day, while walking, while talking with 
others, while going about the many tasks of their 
day. the one thing he asked of them was a simple 
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prayer they had learned in the exercises. he asked 
them to examine their consciences twice a day. 

the purpose of this brief examen is to become 
aware of the movements in my own heart for 
each half of my day. have I moved away from 
my Lord? have I moved away from God’s pur-
pose for me? What has brought me closer to my 
Lord? Ignatius was not thinking of big sins, but 
of the subtle ways I might be drawn away from 
my deepest desires for union with God. (See Den-
nis hamm, S.J.’s “Rummaging for God: Praying 
Backward through your Day”)

For busy people, this exercise of looking back, 
to make sure we are not losing our direction, even 
in small ways, is very important. the authenticity 
of the service we do depends upon the integrity 
of our desires. therefore, checking in with our 
hearts twice each day is an essential way to stay 
faithful to our call.

Service for others:  
Living a Faith That does Justice

this is clearly not only a spirituality of relation-
ship and openness to God’s call in my life. the 
very nature of the relationship calls us to service. 
Grateful people are generous people. Lovers share 
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each other’s dreams. the closer we are to God, the 
closer we are to God’s desires. Ultimately, we hear 
the cry of the poor and the needy around us. Be-
ing one with Jesus becomes completely about self-
donation—loving others the same way we have 
been loved. (John 15:12)

Sometimes the people we are called to love and 
serve are very close to us, in our family, among 
our friends. the closer we are drawn into rela-
tionship with Jesus, the more we will be drawn 
into love and service of those who need special 
care: the poor and the marginalized of our society. 
Some will be called to direct service of the poor. 
All of us are called to do what we can to dismantle 
unjust social structures—especially the ones we 
benefit from directly—in order to lift the burden 
that the poor experience. (See Roger Bergman’s 
“Jesuit education, Ignatian Pedagogy, and the 
Faith that Does Justice.”)

At Creighton, we celebrate the diversity of 
faith traditions that enrich our community. Ig-
natian spirituality, a gift of the Jesuit tradition, is 
an apt means of supporting the faith and service 
of many because it is designed to give life to ac-
tive, dedicated followers of Jesus. Although we 
celebrate this treasure within the Christian tradi-
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tion, we are deeply aware that many other spiri-
tual traditions among us give genuine support to 
faith and service, leading to a generous contribu-
tion of gifts.

Ignatian spirituality is a process of opening 
ourselves to a relationship with a God who loves 
us in Jesus. It is an experience of being loved to 
such a degree that we are freed from so much 
of what our culture might impose on us. It is a 
spirituality that allows us to discover our deep-
est desires that come from this growing intimacy 
with God. this spirituality teaches us to live in 
communion with God in our everyday lives and it 
transforms us into servants for others.

there are many resources for learning more 
about Ignatian Spirituality. See the online Min-
istries web site at: http://www.creighton.edu 
/CollaborativeMinistry/online.html
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every organization, trade, or subculture has its 
own unique vocabulary or lingo. Creighton, being 
guided by the spirituality of Ignatius, too has cer-
tain words which float around in conversation and 
presentations. Words, which when understood, 
help all the members of the  Creighton-culture to 
know what we are talking about.

ad Majorem dei Gloriam
Ignatius, before his conversion, established his 
identity upon his self-centered glorification. “to 
the greater glory of God” means a transformation 
or reorienting of just what our own actions are 
revealing. the word “gloriam” means “revela-
tion.” Ignatius merely turned the emphasis of this 
life around, moving from revealing himself to the 
greater revelation of God.

It is said in some circles that a woman’s hair is 
her glory. this means that the color and style of 
her hair is a revelation of her person and person-
ality. For those persons and cultures inspired by 
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the Ignatian Way, all actions are taken, after con-
sideration, to display, make attractive, and pro-
mote the person, personality, and love of God.

discernment
the word “consider” means literally to be “with 
the stars.” the word “decide” then means liter-
ally to “Come down from the stars.” In Ignatian 
terminology, discernment means to sense inside 
our souls, what spirits are moving us to do this or 
that action? Certain actions might be chosen from 
a spirit of revealing our own egocentric desires. A 
spirit of fear, greed, guilt, or inferiority can oper-
ate without a person’s knowing or sensing the real 
“why” for the choice. 

Discernment does not mean going up to the 
stars and away from what is real. It is not a defi-
nite conclusion ending in a factually clear deci-
sion upon coming back from the stars. Discern-
ment is both a process and yet a way of living 
with a closer contact to the spirits within us. It 
is a sense of just how we learn to sense the Spirit 
of God working within us and then through our 
actions. Ignatian discernment, as a way of life, 
increases within us how attractable and easily 
seduced we are by our rationalizing and how at-
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tractive are the voices and invitations of darkness 
and disorder. 

Ignatian discernment relies on a belief in a lov-
ing God Whose will is that we use our God-given 
faculties of intellect, memory, and imagination 
to trust the love of this laboring God. We would 
so love that our God would tell us directly and 
clearly what to do, but that would not be to trust 
this God. God comes just close enough to help us 
be human, but not so close as to force our deci-
sions and actions. he gave us our freedom, and in 
his love reverences that gift in us. Discernment is 
a way of living, looking around, not only at the 
stars, but inside and sensing what it feels like to 
be in union with God, ourselves and our world, 
right here on earth.

Consolation/desolation
We do say, “that’s a bright idea,” or “I am in the 
dark about that.” Ignatius found himself at vari-
ous times having interior feelings and senses that 
his spirit was lighter and his outlook brighter. he 
referred to this spiritual state as “consolation,” 
literally, “with the sun, con sol.” When we are out 
in the sunshine, we can see things more clearly 
and ourselves as well. We are warmer and closer 
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to our surroundings. We are less fearful and our 
eyes and spirits look upward.

Being in the dark or not in the sunshine, “des-
olation, de sol” means just that, fearful, unaware 
of what is around and we tend to look at our feet 
and the ground. 

Consolation is more than just feeling good. It is 
a sense of being in union with life and the God of 
life. It is a loving desire to embrace life’s mysteries 
less fearfully. It is not a sense of relief that comes 
from making a decision, but does lead to mak-
ing decisions that involve adventure and trusting 
without the accompanying terror and doubt.

Desolation is not depression. It is a sense of dis-
appointment that comes from the experiences of 
trying to make earth and the things of earth into 
life-sustaining, life-giving meaning. It results in 
a sense that darkness and a belief that hiding is 
better than trusting and reaching out.

The Spiritual exercises
Ignatius wrestled with these various influences of 
spirits. he came up with a set of rules concern-
ing our dealings with good as well as bad spirits. 
he wrote about his learning the tricks of the “evil 
one,” whom he names the “enemy of our human 
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nature.” Basically the bad spirits do not want us to 
do anything good, such as trusting God, trusting 
our gifts, trusting our futures, but rather dimin-
ishing our sense and appreciation of ourselves.

the Rules of Discernment inform us how to 
become familiar with the footsteps of the quiet 
God as well as the noisy clomping of the enemy. 
Ignatius wrote that the harangue of the evil one 
is like water falling on a rock and the invitation of 
Grace is like water falling on a sponge. these ex-
periences of Ignatius are contained within the lit-
tle book known as the Spiritual exercises. he had 
spent several years reflecting on his life and how 
the various calls to him about his life, faith, and 
self-concept, were leading him. he wrote these 
exercises to remember what he had experienced 
and was experiencing as he continued his life of 
conversion. he compiled these Rules along with 
various other thoughts, reflections and forms of 
prayer into the little book of the exercises.

Just as running, swimming, or lifting weights 
are physical exercises enabling the body to per-
form more freely other bodily activities, so Igna-
tius wrote that doing these exercises of the spirit 
would enable a person more freely to do activi-
ties of responding to God’s ways and the needs 
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of others. this particular exercise of the spirit 
centers a person’s heart on knowing and resisting 
the enticements to chaos, and instead attracts the 
mind and heart to respond to the call of God to 
harmony and order by following the personality 
and person of Jesus. 

Magis and Cura Personalis
these are two big ideals and concepts. “Magis” 
means “more” and the second phrase means 
“personal care for the individual.” they do go 
together. the “more” here does not mean higher 
production or achievements. It means honesty, 
acceptance, and gratitude for the gifts given to 
each person by the Giver Whose RSVP is stamped 
on each gift, including each person. one cannot 
give what one does not have. the view of Ignatius 
is that everything and every person is a tremen-
dous gift.

A bird or tree is such a gift, but they lack the 
awareness of their giftedness. We humans do have 
the gifts and we can grow “more” in that aware-
ness, acceptance, and donation. this is the “ma-
gis” project then, to become more aware, more ac-
cepting, and only then, more generous, more per-
sons of relational and revelational awareness. 
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the care of the person begins with this pro-
cess. We care for the gift each of us is and then 
begin caring for the persons within our lives. Care 
for the person is a spirit which moves a person to 
assist God in the continuous creation of the other. 
Ignatius believed that God labors for our freedom 
by bringing us more and more to the awareness 
that we humans are loved beyond merely being 
born. We are tended to by God through persons 
who care. Jesus invited us to “love one another.” 
this loving takes many forms. Caring for the per-
son means that our love for God extends to our 
loving the divine goodness in the other God-loved 
person. Caring means we want all the goodness 
of God to be cared for by the persons who pos-
sess it. We care for others, not because they are our 
friends, nor that we can use them for our selfish 
purposes, but because they are sisters and broth-
ers of Jesus.

All these Ignatian-speak terms are Creighton-
lingo as well. As a Jesuit mission, your university 
invites you to learn our language and try to make 
concepts come alive. Mere words are cheap, but 
your living the lingo will assist your realizing 
what is attractive about Creighton and why you 
have come to be a part of us.
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the term, “Jesuit-lay collaboration” has been 
in common use for so long that it almost seems 
outdated to revisit it. In the Society of Jesus to-
day, the preferred term is “partnership,” and it is 
one of the key realities of Jesuit life to be put into 
practice everywhere Jesuits live and work. What, 
precisely, does partnership involve? For Jesuits 
its primary meaning is this: giving “non-Jesuits” 
full participation in the mission, ministry, and 
apostolic discernment of the Society of Jesus. It 
entails both the willingness of Jesuits to invite 
“non-Jesuits” to be true companions in the apos-
tolic works sponsored by the Society of Jesus, and 
the capacity of Jesuits themselves to become effec-
tive partners in the ministries of other groups and 
works. “Collaboration in ministry” connotes the 
ability to recognize, accept, and release the gifts 
of those with whom we minister, to offer our own 
gifts for the common good, and to demonstrate 

St. John’s at the heart of Creighton:
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the willingness to be open, vulnerable, and avail-
able in dialogue and working together.

In the thirteenth decree issued in 1995 by the 
thirty-fourth General Congregation of the Jesuits, 
entitled “Cooperation With the Laity in Mission,” 
the Society of Jesus actually went a step further, 
offering itself in service to our partners for the 
full realization of the mission of the laity, who 
are to be the primary evangelizers in the church 
of the twenty-first century. this includes offering 
the Society’s spirituality, mission, resources, and 
companionship to all with whom we work and 
pray. the decree also urges Jesuits to develop an 
Ignatian apostolic network, uniting in one family 
everyone who works under the inspiration of St. 
Ignatius. the decree concludes: “the Spirit is call-
ing us to be men for and with others, to share with 
lay men and women what we believe, who we are, 
and what we have in creative companionship for 
the help of souls and the greater glory of God.”

At the center of the Creighton campus stands 
a beautiful Gothic-style church, St. John’s. Many 
see it is the very symbol of what this university 
stands for. Serving as both a parish church and a 
school chapel, it hosts many all-university wor-
ship services, such as the Mass of the holy Spirit. 
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People of all faiths are invited to share faith and 
pray there. For the past ten years St John’s has also 
been a site of experimentation for fuller imple-
mentation of the new partnership direction of 
the Society of Jesus. It is a place of intentional and 
genuine lay-Jesuit collaboration. here, students 
and parishioners are invited to share their gifts, to 
develop their faith, to have a voice, to create new 
ministries, to discern future programs, to reach 
out into the larger community, and to decide on 
how to make the best use of this beautiful and sa-
cred space.

In 2003, St. John’s parish began a four-year-
long process of renovating the exterior and inte-
rior of the church. All were invited to give their 
input, and then a twelve-person steering commit-
tee—nine lay people and three Jesuits—met almost 
weekly for two years to make decisions about ev-
ery detail of the renovation. the result is an even 
more lovely church of breath-taking beauty and 
greater liturgical functionality that reflects the 
holy desires and worship needs of nearly everyone 
who prays there. this could only have happened 
through the graces of “a deep, open collaboration 
with all who live and act,” according to Fr. Peter-
hans Kolvenbach, S.J., former superior general 
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of the Jesuits, in keeping with the dynamic call of 
the Spiritual exercises of St. Ignatius.

everyone participating in this Jesuit parish, 
whether students or long-time parishioners, has 
an opportunity to discover a new way of being 
religious and to experience a new way of being 
community. Pluralism is regarded as a gift and 
a rich resource. All are welcome at St. John’s, all 
voices are heard, and all are invited to enter into 
deep inner questioning about faith, about truth, 
about justice, and about salvation. All are urged 
to participate in prayer, reflection, and activity 
that will help us respond to God’s call for a global 
community, one that tries to build a communion 
of universal sisterhood and brotherhood, as well 
as to reach out to those in need.

this new direction of the Society of Jesus, a 
conscious choice of St. John’s at Creighton, places 
us squarely within a true and lasting community 
of love—a “collaboration” par excellence: labor-
ing with God, as co-workers with Christ, in the 
vineyard of the Lord, which is no less than the 
entire world.
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During my interview for a faculty position at 
Creighton in the fall of 1974, the dean asked me 
the routine question about my attitude toward 
teaching at a Jesuit university. Without much 
thought, I muttered something like, “I don’t 
mind.” Such a cavalier answer now would have 
meant an automatic trip back home, but it seemed 
to be satisfactory at the time. had he continued 
questioning me, I probably would have said that 
I do mind moving to a nowhere little city in the 
middle of the Great Plains where the winter tem-
peratures are not fit for civilized human beings, 
and that I plan to get out of here as soon as a better 
offer comes along. Fortunately, he didn’t ask.

that was more than thirty years ago, and I have 
spent my entire career at Creighton. I made the 
transition from student to professor at Creighton; 
from young faculty who made disparaging remarks 
about old faculty, to being one of the old ones. At 
Creighton I learned how to be a teacher and how to 



81

bette novit evans

be a scholar. I learned to cherish the Jesuit tradition 
of intellectual excellence, cura personalis, and eth-
ics. Perhaps most importantly, I became Jewish at 
Creighton, and became Jewish within the context 
of Catholic and Ignatian values.

Creighton has always been welcoming to per-
sons of other traditions, and has a long relation-
ship with the Jewish community. Generations 
ago, when other institutions had “quotas” for 
Jews, Creighton educated some of the first Mid-
western Jewish lawyers, dentists, and doctors—
and has maintained a close relationship with the 
Jewish community ever since. My own experience 
at Creighton was equally welcoming—even if I 
did have to swallow a few times while learning to 
call a colleague “Father.” over the years, “Cath-
olic” language has become part of my normal 
 vocabulary; as when I insist that my own children 
to engage in more “discernment” and to be more 
“intentional” about their “vocations.” of course, 
some Jewish vocabulary has also seeped into the 
discourse of my colleagues, although they seem to 
favor the earthy yiddish insults.

It was Jesuit spirituality and practice that first 
made me take note of my own religious heri-
tage. In the common sense, I was born Jewish, 
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in a  not-particularly religiously observant fam-
ily,  living in a pervasively Protestant small town 
 texas atmosphere, where I learned Southern 
Gospel songs before I knew any from my own 
tradition. My Jewish education was indifferent, 
at best. During my early years at Creighton, I 
probably spent more time in St. John’s, attending 
weddings, funerals, and university events, than I 
ever spent in a synagogue. But over time, attend-
ing Catholic rituals made me reflect on rituals 
generally, and to think seriously about my own. 
the more I learned about Catholic doctrine and 
practice, the more I wanted to know about my 
own. My first adult Jewish education took place 
at Creighton, when I audited a night course on 
“Introduction to Judaism,” offered by Rabbi Myer 
Kripke, then teaching part time in the Depart-
ment of theology.

Learning to live in two different religious 
worlds had an enormous impact on my scholar-
ship. At the time I studied political science, my dis-
cipline completely neglected religion and politics. 
to the extent political scientists thought about it at 
all, we treated religion as a “dependent variable,” 
explainable by social and economic factors, or psy-
chological factors, but certainly not as something 
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to be taken seriously in itself. In my own teaching 
on constitutional law, religion was relegated to one 
or two lectures about the First Amendment—and 
that was more attention than my own professors 
had given it. But as I observed the role Catholicism 
played in the life of my colleagues and students, 
and became aware of the differences and similari-
ties of my own faith, I began to take religion seri-
ously as a scholar. My first professional writings 
about religion were grounded in constitutional 
law, but I quickly realized that writing about re-
ligious rights required a much better grounding 
than I had about religion itself. 

the wonderful thing about a college campus 
is that there are always scholars around who 
know things one wants to learn about. I pestered 
my friends in the sociology department endlessly 
about the sociology of American religions. And I 
imposed on colleagues in the theology department 
with endless questions. For several years I used to 
jog during our lunch hour with ( now-retired) 
theologian Sue Lawler, and on sweaty laps around 
the gym, I barraged her with questions about Je-
sus, sacraments, salvation, and other theologi-
cal questions—and relished her intelligent and 
thoughtful answers. By the 1980s, I was deeply 
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engaged in Jewish adult education as well, and 
the combination of readings, discussions, and 
classes eventually made me a pretty good amateur 
knowledge of comparative religion.

By the 1990s I had learned enough about Amer-
ican religions to offer courses on religion and 
politics as part of my regular teaching schedule. 
And my interest in constitutional religious rights 
had grown into a book on religious free exercise 
and American pluralism. While the book only 
earned me enough royalties to take my family 
out to dinner once or twice, it earned something 
much  better: the alpha Sigma nu award for the 
best book in its category written at a Jesuit college 
the year it was published. It also gave me enough 
credibility as a scholar to be able to participate 
with other religion scholars in national seminars, 
conferences, workshops, and conferences where I 
could not only learn more, but contribute intel-
ligently as a scholar. Currently I am serving on 
a national task force on Religion and American 
Democracy sponsored by the American Political 
Science  Association.

Religious minorities may find that they have 
a certain affinity for each other. Although I have 
had only a few Jewish colleagues and students 
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over the years, I have come to feel a certain kin-
ship with my Muslim students and colleagues—
and that has led to endless discussions about the 
similarities and differences in our traditions. one 
of my proudest moments was the time I was asked 
to be the faculty sponsor of the Islamic Student 
Association, until they could find a Muslim fac-
ulty sponsor. 

Spending a career at an institution that takes 
religion seriously has not only made me a better 
scholar of religion, it has made me a better Jew. 
observing the majesty of Catholic rituals gave me 
an appreciation for the rituals of Judaism, and an 
ability to find comfort in ritual. Spending time 
in an institution that takes theology seriously 
gave me a burning desire to study Judaism with 
the same intellectual rigor, so I began to gobble 
up adult education opportunities—starting with 
studying for my own adult Bat Mitzvah. Un-
doubtedly the most demanding and enjoyable 
part of my education has been in the longstanding 
Jewish/Christian Dialogue group sponsored by 
temple Israel, and consisting mostly of Creigh-
ton theologians. As my knowledge grew, and as I 
began to teach courses on religion at Creighton, I 
felt confident enough to begin teaching in Jewish 
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adult education programs—mostly by bringing 
comparative perspectives to Jewish audiences.

this would not be an honest essay if I left the 
impression that there are no conflicts between my 
own faith tradition and the Catholic one. Juda-
ism has no hierarchy, no official interpretations 
of doctrine and dogma; in fact, its tradition takes 
pride in the plurality of interpretations. When-
ever I introduce Judaism to my classes in Ameri-
can religion and politics, I always start with the 
old joke, “two Jews, three opinions.” hence, the 
Christian notion of a single overriding truth is 
not a comfortable fit. Several years ago the College 
of Arts and Sciences adopted a Mission Statement 
that called for a search for truth. I argued then, 
and would still argue now, that we should aspire 
to a search for truths . . . always in the plural.

In the mid-1970s, Creighton was not as inten-
tional about its own religious heritage as it has 
become. Perhaps if it had been, I might not have 
initially felt so comfortable. My own department 
was overwhelmingly Protestant. And yet, over 
time, I have welcomed the increasing emphasis on 
spirituality, ethics, and particularly the Jesuit em-
phasis on service, peace and justice. As I near the 
end of a long career, it increasingly seems clear to 
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me that my students will probably not remember 
my pearls of wisdom about what thomas  hobbes 
said, or about the commerce clause, or even about 
the difference between legal positivism and legal 
realism. Perhaps they will remember the quirks 
of their individual professors. But I have come to 
believe that what they will most remember most 
about Creighton is the cura personalis that per-
vades the entire environment. I hope they will 
also remember seeing their professors struggling 
to understand things we do not know, and to do 
the right thing when what is right is not at all 
clear. 

Looking back to my flippant comment more 
than thirty years ago, I probably would have 
preferred a university in the mountains, or in a 
warmer climate. But I know there is no place I 
would have found a more rewarding career, or 
had more fun, or felt more at home. My Jew-
ish friends and family laughed about my being a 
Jewish saint when I was awarded the St. Ignatius 
award in 2007—and by the way, I was not the first 
Jewish faculty member to have been so honored. 
Standing in front of the altar at St. John’s was a 
bit awe-inspiring and even intimidating, but it 
also felt very much a part of my “home.” Looking 
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back, I cannot recall a single occasion at Creigh-
ton in which I ever felt the need to submerge any 
part of my identity—as a Jew or as any other part 
of myself. on the contrary, Creighton has helped 
me learn who I am, and enabled me to flourish 
as a Jew, as a wife and mother, as a scholar, as a 
teacher—and as a member of this wonderful cam-
pus community.
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to a Faith That does Justice
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Jesuit education, Ignatian
Pedagogy, and the Faith

that Does Justice
roger Bergman
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“When the heart is touched by direct experience,  
the mind may be challenged to change.”

Rev. Peter-hans Kolvenbach, S.J. (2000)

the Society of Jesus is known for producing both 
master teachers and, in the second half of the six-
teenth century, the world’s first school system. 
Although Ignatius of Loyola had no intention of 
becoming a “superintendent of schools” when he 
founded the order in 1540, by the time of his death 
in 1556 he was overseeing thirty-five schools; by 
the end of the century, when the famous ratio 
Studiorum (or “plan of studies”) was published,1 
some two hundred forty-five schools for boys and 
young men had been founded. that number had 
increased to eight hundred forty-five in europe, 
the Americas, Asia, and Africa by the time of the 
American War for Independence. At the turn of 
the millennium, some two thousand schools for 



the union of minds and hearts

92

both boys and girls, men and women, were op-
erating under Jesuit auspices in fifty-six coun-
tries worldwide, involving ten thousand Jesuits, 
 nearly one hundred thousand lay collaborators, 
and more than a million and a half students. 

From Fe y Alegría primary schools for the poor 
in Latin America, to the nativity-model middle 
schools and the new Cristo Rey high schools for 
the disadvantaged in the U.S., to college prepa-
ratory high schools and colleges and universities 
throughout the Americas, the Jesuits are a vigor-
ous force in education. especially since its 32nd 
General Congregation in 1975, when the Society 
formally and famously named its mission as “the 
service of faith, of which the promotion of justice 
is an absolute requirement,” Jesuit education has 
become a vigorous force for education for justice. 

The Commitment to Justice  
in Jesuit Higher education

In 1999, to prepare for the twenty-fifth anniver-
sary of that momentous decision, the presidents 
of three U.S. Jesuit universities called upon all 
twenty-eight such institutions to participate in 
local, regional, and national conversations on 
what had been done and learned in that quarter 
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of a century of “the Commitment to Justice in 
Jesuit higher education.” each school prepared 
a self-study for presentation at one of three con-
ferences later that year. In 2000, all twenty-eight 
schools sent delegations to a national conference; 
follow-up meetings were held in 2002 and 2005, 
and another is planned for 2009. Undoubtedly the 
highlight of all these proceedings was the key-
note address on october 6, 2000, at Santa Clara 
University by the Rev. Peter-hans Kolvenbach, 
Superior General of the Society of Jesus. But be-
fore examining that address, we should review its 
principal recent antecedent.

Fr. Pedro arrupe, S.J.
Fr. Pedro Arrupe, S.J., is often referred to as the 
“second founder” of the Society of Jesus. his 
successor Fr. Kolvenbach wrote, “as the Jesuit 
General from 1965 to 1983, Father Arrupe led his 
brother Jesuits through a challenging period of 
renewal called for by the Second Vatican Coun-
cil.”2 theologian Kevin Burke, S.J., expands on 
this by pointing out that “Arrupe’s personal con-
cern for the poor and his visionary reading of the 
church’s social gospel fed his concern to renew 
the vitality of Christian discipleship around the 
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intrinsic connection between faith and justice. 
this became the defining mark of his years as the 
General of the Society of Jesus.”3

Arrupe’s commitment to the poor can be traced 
at least in part to a personal encounter he had as 
a young medical student in Madrid in the 1920s. 
Pedro had been raised in a comfortable if not 
wealthy family and was unfamiliar with destitu-
tion. But as a representative of the St. Vincent de 
Paul Society, Pedro was sent to an impoverished 
area of the city. Late in the afternoon, he came 
upon a young boy eating a roll. When asked if he 
was enjoying his afternoon snack, the boy replied, 
“I’m having my breakfast.” Further conversation 
revealed that it was also his lunch and his dinner, 
as was usual. 

thirty years later, that encounter remained 
etched on Fr. Arrupe’s memory. In the meantime, 
he had become, like his contemporary, Pope Paul 
VI, a globetrotter. As Fr. Burke points out, “the 
way other world travelers visit museums and 
tourist sites, Arrupe visited barrios, ghettos, and 
slums. But he never seemed to forget—even to the 
point of remembering the smile that froze on his 
face—encountering a child’s hunger for the first 
time.”4
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Fr. Arrupe saw action for justice and solidarity 
with the poor in profoundly biblical and Ignatian 
terms:

the external reality that we change then changes us 
in our very depths, and that very change makes us 
become “agents for change.” this interaction is a 
manifestation and an effect of the intimate action of 
the holy Spirit, who integrates, simultaneously and 
harmonically, the progress of a pilgrim humanity to-
ward its true homeland and my growth in divine life 
that the Spirit communicates to me. . . . A genuine 
insertion [into social reality] thus requires a change 
of personal attitude, the giving up, under many as-
pects, of our manner of being, thinking, and acting, 
so we can understand and come closer to the new re-
alities that we want to evangelize. . . . this insertion 
or “incarnation” means solidarity with those who 
suffer, even to being identified with their lives. here 
we find the most profound meaning of the poverty 
of the poor Christ, whom we want to imitate and 
follow. that phrase of the [Spiritual] exercises [of 
St. Ignatius] that describes our contemplation—“as 
if I were actually present”—takes on a vivid mean-
ing that reflects the Gospel words: “What you did to 
the least of my brothers and sisters, you did to me” 
(Matt 25:40). . . . It is the apparition of Christ among 
the poor, his real presence among them.5
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Men and Women for others
Given this gospel mandate as refracted through 
Ignatian spirituality and as affirmed in Catholic 
social teaching, is it any wonder that Fr. Arrupe 
would make the link to the primary ministry of 
the Society—that of education? he did so in an 
address to the alumni of Jesuit high schools in Va-
lencia, Spain, on July 31, the Feast of St. Ignatius, 
1973. the title of his remarks—“Men and Women 
for others”—was subsequently adopted as the 
unofficial motto of many Jesuit institutions: the 
most frequently quoted lines are these:

today our prime educational objective must be to 
form men-and-women-for-others; men and wom-
en who will live not for themselves but for God and 
his Christ—for the God-human who lived and died 
for all the world; men and women who cannot even 
conceive of love of God which does not include love 
for the least of their neighbors; men and women 
completely convinced that love of God which does 
not issue in justice for others is a farce.6

Referring to various church teachings of the 
1960s and 1970s, Arrupe notes that such state-
ments “are the resonance of an imperious call of 
the living God asking his church and all persons 
of good will to adopt certain attitudes and un-
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dertake certain types of action which will enable 
them effectively to come to the aid of humankind 
oppressed and in agony.”7 he described this mis-
sion as “the prolongation into the modern world 
of our humanist tradition as derived from the 
Spiritual exercises of St. Ignatius.”8 education 
for justice is not an add-on or an option: it is at the 
heart of Jesuit education and Ignatian pedagogy. 
Fr. Kolvenbach, in his 2000 Santa Clara address, 
brings that heritage to bear specifically on Jesuit 
universities in the United States.

The Service of Faith  
and the Promotion of Justice  

in american Jesuit Higher education
Any coherent educational program must have an 
end in view and means by which to reach it. In his 
address, Fr. Kolvenbach defined the end of Jesuit 
higher education not primarily as the “‘worldly 
success’ based on marketable skills” of its gradu-
ates but rather “in who our students become.”9 

For four hundred fifty years that “who” has been 
defined as “the whole person,” which includes 
not only the intellectual and professional, but also 
the psychological, moral, and spiritual. But what 
that means for us is different from what it meant 
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in previous periods of human history. If our stu-
dents today are to be whole persons tomorrow, 
they “must have a well-educated solidarity.” 
therefore “we must raise our Jesuit educational 
standard to educate the whole person of solidarity 
for the real world.”10 But what does that solidarity 
look like? 

The Virtue of Solidarity
Pope John Paul II has described solidarity as “un-
doubtedly a Christian virtue,” by which he means 
“not a feeling of vague compassion or shallow 
distress at the misfortunes of so many people, 
both near and far. on the contrary, it is a firm and 
persevering determination to commit oneself to the 
common good.”11 For Fr. Kolvenbach, solidarity 
means letting “the gritty reality of the world”9 
into our lives. our students should “learn to feel 
it, think about it critically, respond to its suffer-
ing, and engage it constructively. they should 
learn to perceive, think, judge, choose, and act for 
the rights of others, especially the disadvantaged 
and the oppressed.”12 the whole person—heart, 
mind, and conscience—is engaged in and by the 
world of the poor. that is the distinctive end, the 
goal of Jesuit education. 
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But “this does not make the university a train-
ing camp for social activists,”13 by which I take Fr. 
Kolvenbach to mean that this vision of human 
solidarity must be integrated and infused into the 
full range of university programs and professional 
pathways. As Dean Brackley, S.J., puts it, “human 
beings are made to love, to help others. that is 
our deepest vocation.”14 But even one person “can 
have many vocations. I can be a mechanic, an ath-
lete, and a spouse, all at once.”15 or, as I like to say 
to my students, there is only one human Vocation, 
to love God and neighbor (including even our en-
emy), but there are many vocations, as many as 
there are unique human combinations of talents, 
interests, personalities, and circumstances. 

Contact and Concepts
If a whole person of well-educated solidarity 
with the real world is the end of Jesuit education, 
what are the means? According to Fr. Kolven-
bach, quoting John Paul II (and echoing Pedro 
Arrupe), “solidarity is learned through ‘contact’ 
rather than ‘concepts.’”16 We learn solidarity not 
through ideas, theories, analyses, or statistics 
about the real world (not that those aren’t cru-
cial in a later step), but by personal engagement 
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and encounter with it. Fr. Kolvenbach observes 
that “when the heart is touched by direct expe-
rience, the mind may be challenged to change. 
Personal involvement with innocent suffering, 
with the injustice others suffer, is the catalyst for 
solidarity which then gives rise to intellectual 
inquiry and moral reflection.”17 Fr. Kolvenbach 
neatly sums up the means and ends of Jesuit ed-
ucation: “students need close involvement with 
the poor and the marginal now, in order to learn 
about reality and become adults of solidarity in 
the  future.”18

Creighton University offers students a wealth 
of opportunities to encounter the gritty reality of 
the world through para-curricular service, im-
mersion, and justice activities sponsored by the 
Center for Service and Justice, residence halls, 
Campus Ministry, student organizations, the 
Abrahams Legal Clinic, the Magis Medical Clinic, 
and the Institute for Latin American Concern. 
Courses in theological, philosophical, and profes-
sional ethics are sometimes required and other-
wise ubiquitous. Some instructors integrate ser-
vice opportunities into their syllabi, treating the 
students’ encounters with the real world as an 
additional “text” demanding intellectual inquiry 
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and moral reflection. encuentro dominicano offers 
students an entire semester of study, service, im-
mersion, and reflection in the Dominican Repub-
lic. the Justice and Peace Studies Program offers 
students in the College of Arts and Sciences both 
a minor in Justice and Peace Studies and, in col-
laboration with the Department of Sociology and 
Anthropology, a major in Justice and Society.

education to Help Souls
St. Ignatius sought out the finest university edu-
cation of his day because he saw his own forma-
tion and learning as integral to his desire “to help 
souls.” Later, he insisted that new Jesuit schools be 
well endowed so that no tuition need be charged, 
in order that poor children as well as the offspring 
of the rich could benefit from the best education 
the early Jesuits had to offer—indeed, the best ed-
ucation all of europe had to offer. From Ignatius 
in the sixteenth century to Arrupe in the twen-
tieth and to Kolvenbach in the twenty-first, the 
context and terms of that commitment to justice 
in and through education certainly have changed, 
but the fundamental impulse remains the same. 
We are drawn to a school like Creighton not just 
for our own advancement but also out of love for 
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our neighbor, and especially out of love for those 
least likely to have that same immense privilege 
and responsibility. It was in such a person, a boy 
with his daily bread, that Fr. Arrupe recognized 
Christ himself. For the greater glory of God.
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Service and Justice at Creighton
Maria Teresa Gaston and Ken reed-Bouley
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In the Creighton community, we are invited and 
challenged to integrate action for justice with 
contemplation of the goodness of God. Ignatian 
spirituality (and the charism and commitment of 
the Society of Jesus) teaches us to strive to see the 
world with God’s eyes. It enables us to discover 
where we can make a difference by applying our 
individual talents and interests to the social reali-
ties of our time. As members of a learning com-
munity, we are taught to use our intelligence to 
question and understand the forces causing vio-
lence, injustice, and cultural and environmental 
degradation; to see if and where we are complicit; 
and to determine how we can join with others in 
faith to seek freedom, healing, community, and 
justice. 

At the Creighton Center for Service and Justice 
(CCSJ), we share our vision grounded in Jewish 
and Christian scriptures, in Catholic social teach-
ing, in the teachings of the U.S. bishops, and in 
priorities of the worldwide Society of Jesus.1 At 
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the same time, we welcome and respect individu-
als from other religious traditions, cultures, and 
perspectives. We seek to create opportunities for 
genuine dialogue and to support a common search 
for meaning and commitment. 

the mission of the CCSJ, a department of the 
division of University Ministry, is rooted in the 
exhortation from the 34th General Congregation 
of the Society of Jesus, “our Mission and Justice,” 
that directs members of Jesuit institutions to serve 
those who suffer, to raise awareness regarding the 
causes of social injustice, and to organize for so-
cial justice. 

the CCSJ offers easy-entry opportunities for 
students, working with local-community part-
ners, to tutor or accompany neighborhood chil-
dren, refugees, or adults experiencing homeless-
ness every day of the week. 

each August, the Service and Justice Volunteer 
Fair, held on Creighton’s campus, hosts a number 
of community organizations, including commu-
nity development and advocacy groups as well as 
elderly outreach, environmental, medical, and lit-
eracy efforts. this offers community members an 
opportunity to describe their projects and explain 
how Creighton volunteers might assist them. the 
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fair exposes students and faculty and administra-
tive staff to our neighbors, especially in areas of 
omaha near Creighton, and may spark creative 
and collaborative projects in classes, clubs, or res-
idence halls. Contact information and requests for 
volunteer assistance also can be found in a list of 
service opportunities the CCSJ publishes annually 
and on the CCSJ web site. A weekly online news-
letter sent to subscribers provides a timely com-
munication link that enables community groups 
to announce events and request assistance.

Since 2000, the CCSJ has been leading “com-
munity orientations” for student leaders and oc-
casionally for faculty and administrative staff. 
these events encourage participants to leave the 
security of campus life and to view, through the 
lens of faith and justice, how our neighbors live. 
these orientations include visits to community 
groups and dialogue with individuals in north 
omaha, South omaha, and the central-city 
area just south of campus. the CCSJ also makes 
available maps and suggestions for self-guided 
 orientations. 

our weeklong service trips offer chances for 
students to encounter and learn from members 
of historically marginalized groups—specifically, 
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those experiencing poverty, racism, mental ill-
ness, or the effects of injustice. Students who take 
these trips can better understand why the obsta-
cles to health, education, safety, and equal dignity 
are so entrenched and difficult to remove. the 
CCSJ partners with hosts who allow volunteers 
to see for themselves the inequalities produced 
by callous economic and political policies. these 
experiences inspire students to meet the Jesuit 
challenge to “focus on transforming the cultural 
values which sustain an unjust and oppressive so-
cial order.”2 Service trip coordinators facilitate a 
process that includes local-community immer-
sion, reflection, social analysis, and training on 
how to encourage inquiry and reflection in small 
groups. each year since 1983, these trips have 
grown—in depth, breadth, and number—thanks 
to the generosity of generations of Creighton stu-
dent  volunteers.

the advocacy and organizing aspects of the 
CCSJ mission challenge us to work for long-term 
change in national and international policy on be-
half of justice and sustainability. the staff draws 
inspiration from the efforts of Creighton alum-
nus Denny holland, Fr. Markoe, S.J., and mem-
bers of the Creighton DePorres Club, who, in the 
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1940s and 1950s, organized successful civil rights 
actions in omaha. Partnering with religious and 
nonpartisan advocacy groups allows Creighton to 
participate in efforts to eliminate the death pen-
alty in nebraska, to seek comprehensive immi-
gration reform in the nation, and to declare our 
desire that all be provided with adequate food and 
health care. the university is linked to a remark-
able network of Jesuit institutions in the United 
States and around the globe. Growing collabo-
ration among Jesuit networks for social and in-
ternational justice worldwide makes possible the 
establishment of priorities for research and com-
mon action.3

Since 1997, hundreds of members of the Igna-
tian family (students at universities and second-
ary schools, novitiates, Jesuit volunteers, parish-
ioners, and others) have gathered for the Ignatian 
Family teach-In for Justice in Columbus, Geor-
gia, in conjunction with the annual vigil and pro-
test organized by School of the Americas Watch at 
the gates of Ft. Benning. each november, a dele-
gation from Creighton joins other members of the 
Ignatian family from around the country to com-
memorate the lives of six Jesuits and two women 
helpers who were killed at the University of Cen-
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tral America (UCA) in el Salvador in 1989. Igna-
cio ellacuria, S.J., rector of the UCA at the time, 
continues to inspire our mission with his teach-
ing. “there are two aspects to every university,” 
he said in a 1982 commencement address. “the 
first and most evident is that it deals with culture, 
with knowledge, with the use of the intellect. the 
second, and not so evident, is that it must be con-
cerned with the social reality—precisely because 
a university is inescapably a social force: it must 
transform and enlighten the society in which it 
lives.”4 the success of the Georgia teach-in led to 
the formation of the Ignatian Solidarity network 
(ISn), a network of the Association of Jesuit Col-
leges and Universities. In 2007 the ISn began fa-
cilitating teach-ins in other areas of the United 
States so that members of the Ignatian family can 
further connect through their commitment to 
justice.

As people of great privilege attending or work-
ing at a Jesuit university, we are called to work 
for the renewal of the earth. By our actions, we 
stretch one another’s imaginations and hearts and 
inspire one another to learn and practice skills 
of advocacy, shared leadership, and community 
building.
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Being Lifelong Learners
and exemplary Leaders

Gail M. Jensen
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Graduate and professional students come to 
Creighton University to continue learning in 
 specific areas or disciplines. By virtue of their con-
tinued study, they are engaged in behaviors con-
sistent with lifelong learning. Given that nearly 
all academic and professional programs place an 
emphasis on some form of leadership, is it pos-
sible that post-baccalaureate education at Creigh-
ton will prepare you any differently than study 
elsewhere? yes, it is possible, and the evidence lies 
in the power of the implicit, or hidden, curricu-
lum where values dictate the depth and breadth of 
learning. on paper, the explicit curricula, found 
in written materials, course syllabi, and univer-
sity bulletins, of many professional and graduate 
programs look alike. the implicit curriculum, on 
the other hand, refers to the values, beliefs, and 
expectations transmitted to students through lan-
guage, actions, and interactions with faculty and 
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staff members, and with the campus community 
and culture. It is this characteristic of Creigh-
ton’s implicit curriculum that distinguishes it and 
makes a lasting and invaluable impression upon 
its graduates. 

At Creighton University, lifelong learning re-
quires each student to learn from her or his expe-
riences. While we have benchmarks for academic 
progress such as grades, degrees, and other creden-
tials, learning is a process, not a product. Learning 
from experience is accomplished through con-
templation and reflection—specifically, critical 
self-reflection, which depends upon being mind-
ful and monitoring individual progress. Because 
there are no real boundaries between the cogni-
tive, emotional, technical, and spiritual modes of 
learning, Creighton students are challenged to 
integrate all ways of learning and growing. this 
requires melding the cognitive or technical aspects 
of your discipline with habits of your heart.

you also will be challenged at Creighton to de-
velop as a professional who has the wisdom and 
judgment necessary to provide leadership in help-
ing to build a more just society. you come here to 
learn and become competent in your chosen field. 
Soon, you realize that developing sound habits of 
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mind, hand, and heart—in other words, values—is 
also a critical component of attaining professional 
competence. By accepting your professional role 
as an agent of change, you will be better prepared 
to make a positive impact upon society. 

one hallmark of a Jesuit education is the quest 
for “Magis,” which means “more.” Fr. Gillick 
further defines Magis as honesty, acceptance, and 
gratitude for the gifts given to each person. We 
humans have the gifts and we can grow “more” in 
that awareness, acceptance, and donation. this is 
a Magis project then, to become more aware, more 
accepting, and only then, more generous, rela-
tional, and revelational. Students and faculty alike 
strive to develop their gifts and talents as fully as 
possible. the following brief contributions from 
professor of accounting, tom Purcell, and recent 
graduate students, Jason Beste and Kelly orbik, 
illustrate how lifelong learners incorporate Ma-
gis in their vocations. their reflections provide us 
with insights into the experience of living fully ad 
majorem dei gloriam (A.M.D.G.—for the greater 
glory of God).
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this question was in my mind as I walked through 
the slums of Kolkata, India, after my first year of 
medical school. I kept asking myself, “What called 
me to be here? Why are there so many injustices in 
this world? What is my role in all of this?” 

All these questions can be traced back to my 
Jesuit education at Creighton during my under-
graduate years, when I opened myself up to what 
the university had to offer me as a student. By par-
ticipating in spring break service trips and events 
organized by Campus Ministry, attending basket-
ball games and other extracurricular events, and 
simply hanging out with amazing new friends 
and mentors on a daily basis, I opened my eyes 
and heart to the wider world.

I grew to understand that happiness and ful-
fillment would not come solely from my own ac-
complishments but rather from living a selfless 
life for others, one in which God is fully present. 
Creighton gave me the strength and the support-
ive environment to face my biggest obstacle— 
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myself. Challenged by Jesuit values to look beyond 
my own needs and desires, I was able to discover 
how to combine my love of the sciences with my 
goal of helping the poor. I began to realize that 
there is a “flame” deep inside all our hearts, and 
the activities that fanned this flame in my life for-
tunately coincided with those that involved help-
ing the underprivileged, pursuing a medical de-
gree, and engaging with a supportive community 
of friends. 

After graduating from Creighton, I spent a year 
on the Pine Ridge Indian Reservation, participat-
ing in the Red Cloud Volunteer Program, which 
operates under the auspices of the holy Rosary 
Mission, run by the Jesuits. During my years of 
volunteer work, I applied to a number of medi-
cal schools, and, ultimately, I decided to return to 
Creighton, confident that my alma mater would 
provide me the opportunities and support that 
would enable me to follow my calling— serving 
those who are marginalized, exploited, and im-
poverished. During my four years of medical 
school at Creighton, I have volunteered in India, 
helped start a free clinic for the homeless with 
supportive services and medications for hiv/aids 
and other infectious diseases, taught diabetes-
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awareness classes to the homeless, organized a 
yearly spring-break  medical-immersion trip to 
the Pine Ridge Indian Reservation, and partici-
pated in several service projects. 

now, I am again faced with the prospect of 
graduating and leaving Creighton, committed to 
tending to the flame inside my heart. this time 
I am headed to start residency at Albert einstein 
College of Medicine at Montefiore in new york 
City and specialize in internal medicine with a 
focus on social medicare, global health, public 
health, and infectious diseases. As I pursue my ob-
jective of promoting a more equal and just world, 
I will continue using the lessons Creighton has 
taught me and the gifts God has given me to act as 
an agent of change and to live a life being a man 
for and with others.
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Reflections on Vocational Roots
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When I learned my first spring break service trip 
in March 2003 would be to South omaha, I was 
more than a little disappointed. Since I am from 
Papillion, nebraska (near omaha), I wanted to 
do my service work in another part of the coun-
try, to experience something new and different. 
yet what I discovered was an unknown—and 
compelling—community right in my own back-
yard. Prior to that week, my knowledge of and 
involvement in South omaha’s Latino commu-
nity had been limited to shopping in its Mexican 
grocery stores. We students were welcomed in the 
homes of Latino host families for the weekend. 
the family emily Warming and I stayed with 
spoke little english. We began forming a con-
nection with our host mom by helping her sort 
beans and make tacos while singing along with 
an enrique Iglesias CD. the rest of the week, we 
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helped at the parish mission, met with commu-
nity leaders, and learned a lot about meat packing 
and immigration. 

“When the heart is touched by direct experi-
ence, the mind may be challenged to change,”1 said 
Peter-hans Kolvenbach, S.J., Superior General of 
the Society of Jesus. “Personal involvement with 
the innocent suffering, with the injustice others 
suffer, is the catalyst for solidarity, which then 
gives rise to intellectual inquiry.”2 Meeting my 
host family, hearing the stories of workers and 
shop owners made issues real to me.

that week in South omaha had quite an im-
pact on me. I returned to Creighton wanting to 
give back to the community that had welcomed 
me so warmly. I wanted to help change the social 
structures that were oppressing people there. yet 
this sense of vocation came not as the result of 
a vision, dream, or prayer, but through a series 
of decisions and initiatives that felt natural and 
genuine. For a start, I realized, I need training 
and guidance. Mentors and friends at Creighton 
encouraged and helped lead me. We also talked 
about possibilities after graduation, such as vol-
unteering. We wanted to continue to see where 
our skills and the world’s needs met.
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My first practical step was to continue tutor-
ing english as a second language with the Cen-
ter for Service and Justice weekly service, omaha 
Public Schools Adult education program. hav-
ing learned the difficulty of a language barrier, I 
wanted to help others. It was also a great way to 
meet community members. Also, I changed my 
major from Biology to Justice and Society and 
Spanish, a double major. During spiritual direc-
tion, says Larry Gillick, S.J., discernment should 
feel like water pouring into a sponge, not water 
bouncing off a rock. this image helped me as I 
went forward.

Looking at the needs of the world and into my 
own heart, I was propelled to go on more service 
trips each year across the country and abroad, as 
well as on retreats in order to learn about simplic-
ity, reflection, community, and justice. I attended 
Justice in higher education, Ignatian Spirituality, 
and Social Ministry conferences along with stu-
dents from other Jesuit colleges and high schools 
so I could find out what they were doing to help 
bring their campuses’ pursuit of Jesuit values into 
the twenty-first century: switching to fair trade, 
sweat free, living wages, and green buildings. to-
day, I am studying conflict resolution and living 
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in an intentional community with other Creigh-
ton alumni. having spent time on service trips or 
volunteering after graduation, we come together 
to share our faith and to support each other in 
our work as men and women for and with others. 
Asking ourselves where people are being cruci-
fied today and what can we do to help take them 
down from their crosses is a constant struggle. 
this community will send us forth to various vo-
cations: to finish medical school, or to non-profit 
jobs or community projects, all to use our gifts to 
serve the needs of the world.

notes
1. “the Service of Faith and the Promotion of Justice 

in American Jesuit higher education,” address given at the 
University of Santa Clara, Santa Clara, California, october 
6, 2000.

2. Ibid.
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Faith Is Action
Thomas J. Purcell iii
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I cannot imagine teaching anywhere else but 
Creighton University. It has been part of my  Jesuit 
education since 1963, when I entered Creighton 
Preparatory School as a freshman. During forma-
tive years there, I was steadily aware of Magis, the 
importance of excellence, of accepting people for 
who they are as fellow children of God. When the 
opportunity arose to join the Creighton Univer-
sity faculty, I could not resist. this has been my 
professional, and spiritual, home for most of my 
adult life.

I take seriously the responsibility of helping 
my students and colleagues explore their spiritu-
ality and find their way as God calls them. I start 
each class with a prayer or reflection loosely based 
on Ignatius’ Spiritual exercises. Most of my classes 
include service-learning projects as requirements. 
I serve as an adviser, challenging student groups 
to focus their activities on community service. In 
addition, I challenge my fellow faculty members 
to explore and integrate our common Ignatian 
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values in their teaching, research, and service. 
over the years, as my understanding of the call by 
Fr. Pedro Arrupe to give a preferential option to 
the poor has grown, I have encouraged students 
to become involved with groups they might not 
otherwise consider. 

Faith is action. A faith committed to justice 
is one that seeks first to understand the needs of 
all and then works for the good of all—especially 
those whom our society least respects. When I read 
of the good works done by our students, faculty 
members, and administrative staff, both individ-
ually and collectively, I am humbled and I rejoice. 
We strive in many and various ways to make the 
world a better place, and those efforts have real 
impact. I cannot think of a finer achievement for 
an individual, or a more meaningful accomplish-
ment for a university, than to have moved the 
world closer to the kingdom of heaven on earth.
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Rummaging for God:
Praying Backward through

your Day*
dennis Hamm, S.J.

nn

About twenty years ago, at breakfast and during 
the few hours that followed, I had a small revela-
tion. this happened while I was living in a small 
community of five Jesuits, all graduate students 
in new haven, Connecticut. I was alone in the 
kitchen, with my cereal and the new York Times, 
when another Jesuit came in and said: “I had the 
weirdest dream just before I woke up. It was a li-
turgical dream. the lector had just read the first 
reading and proceeded to announce, ‘the respon-
sorial refrain today is, if at first you don’t succeed, 
try, try again.’ Whereupon the entire congregation 
soberly repeated, ‘If at first you don’t succeed, 
try, try again.’” We both thought this enormously 
funny. At first, I wasn’t sure just why this was so 

*this essay originally appeared in the May 14, 1994, issue of 
the weekly magazine america. Grateful acknowledgment is 
made for permission to reprint it here.
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humorous. After all, almost everyone would as-
sent to the courageous truth of the maxim, “If 
at first . . .” It has to be a cross-cultural truism 
(“Keep on truckin’!”). Why, then, would these 
words sound so incongruous in a liturgy?

A little later in the day, I stumbled onto a clue. 
Another, similar phrase popped into my mind: “If 
today you hear his voice, harden not your hearts” 
(Psalm 95). It struck me that that sentence has 
exactly the same rhythm and syntax as “If at 
first you don’t succeed, try, try again.” Both be-
gin with an “if ” clause and end in an imperative. 
Both have seven beats. Maybe that was one of the 
unconscious sources of the humor.

the try-try-again statement sounds like the 
harden-not-your-hearts refrain. yet what a con-
trast! the latter is clearly biblical, a paraphrase 
of a verse from a psalm, one frequently used as 
a responsorial refrain at the eucharist. the for-
mer, you know instinctively, is probably not in 
the Bible, not even in Proverbs. It is true enough, 
as far as it goes, but it does not go far enough. 
there is nothing of faith in it, no sense of God. 
the sentiment of the line from Psalm 95, how-
ever,  expresses a conviction central to hebrew 
and Christian faith, which is that we live in a life 
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in dialogue with God. the contrast between those 
two seven-beat lines has, ever since, been for me a 
paradigm illustrating that truth.

yet how do we hear the voice of God? our 
Christian tradition has at least four answers to 
that question. First, along with the faithful of 
most religions, we perceive the divine in what 
God has made, creation itself. (that insight sits at 
the heart of Christian moral thinking.) Second, 
we hear God’s voice in the Scriptures, which we 
even call “the word of God.” third, we hear God 
in the authoritative teaching of the Church, the 
living tradition of our believing community. Fi-
nally, we hear God by attending to our experience, 
and interpreting it in the light of all those other 
ways of hearing the divine voice—the structures 
of creation, the Bible, the living tradition of the 
community.

the phrase “If today you hear his voice” im-
plies that the divine voice must somehow be ac-
cessible in our daily experience, for we are crea-
tures who live one day at a time. If God wants 
to communicate with us, it has to happen in the 
course of a twenty-four-hour day, for we live in 
no other time. And how do we go about this kind 
of listening? Long tradition has provided a helpful 
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tool, which we today call the examination of con-
sciousness. “Rummaging for God” is an expres-
sion that suggests going through a drawer full of 
stuff, feeling around, and looking for something 
that you are sure must be in there somewhere. I 
think that image catches some of the feel of what 
is classically known in Church language as the 
prayer of examen.

the examen, or examination, of conscience is 
an ancient practice in the Church. In fact, even be-
fore Christianity, the Pythagoreans and the Stoics 
promoted a version of the practice. It is what most 
of us Catholics were taught to do to prepare for 
confession. In that form, the examen was a matter 
of examining one’s life in terms of the ten Com-
mandments to see how daily behavior stacked up 
against those divine criteria. St. Ignatius includes 
it as one of the exercises in his manual, The Spiri-
tual exercises.

It is still a salutary thing to do but wears thin 
as a lifelong, daily practice. It is hard to moti-
vate yourself to keep searching your experience 
for how you sinned. In recent decades, spiritual 
writers have worked with the implication that 
conscience in Romance languages such as French 
(conscience) and Spanish (conciencia) means more 
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than our english word “conscience,” in the sense 
of moral awareness and judgment; it also means 
“consciousness.” 

now prayer that deals with the full contents 
of your consciousness lets you cast your net much 
more broadly than prayer that limits itself to 
the contents of conscience, or moral awareness. 
A number of people—most famously, George 
 Aschenbrenner, S.J., in an article in review for 
religious (1971)—have developed this idea in pro-
foundly practical ways. Recently, the Institute of 
Jesuit Sources in St. Louis, Missouri, published a 
fascinating reflection by Joseph tetlow, S.J., called 
The Most Postmodern Prayer: american Jesuit iden-
tity and the examen of Conscience, 1920–1990.

What I am proposing here is a way of doing 
the examen that works for me. It puts a special 
emphasis on feelings, for reasons that I hope will 
become apparent. First, I describe the format. 
Second, I invite you to spend a few minutes actu-
ally doing it. third, I describe some of the conse-
quences that I have discovered to flow from this 
kind of prayer.
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a Method: Five Steps
1. Pray for light. Since we are not simply day-

dreaming or reminiscing but rather looking for 
some sense of how the Spirit of God is leading us, 
it only makes sense to pray for some illumination. 
the goal is not simply memory but graced under-
standing. that’s a gift from God devoutly to be 
begged. “Lord, help me understand this bloom-
ing, buzzing confusion.”

2. review the day in thanksgiving. note how dif-
ferent this is from looking immediately for your 
sins. nobody likes to poke around in the memory 
bank to uncover smallness, weakness, or lack of 
generosity. But everybody likes to fondle beautiful 
gifts, and that is precisely what the past twenty-
four hours contain—gifts of existence, work, rela-
tionships, food, challenges. Gratitude is the foun-
dation of our whole relationship with God. So use 
whatever cues help you to walk through the day, 
from the moment of awakening—even the dreams 
you recall upon awakening. Walk through the past 
twenty-four hours, from hour to hour, from place 
to place, task to task, person to person, thanking 
the Lord for every gift you encounter.

3. review the feelings that surface in the replay 
of the day. our feelings, positive and negative, 
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the painful and the pleasing, are clear signals of 
where the action was during the day. Simply pay 
attention to any and all of those feelings as they 
surface, the whole range: delight, boredom, fear, 
anticipation, resentment, anger, peace, content-
ment, impatience, desire, hope, regret, shame, 
uncertainty, compassion, disgust, gratitude, pride, 
rage, doubt, confidence, admiration, shyness—
whatever was there. Some of us may be hesitant 
to focus on feelings in this over-psychologized 
age, but I believe that these feelings are the liveli-
est index to what is happening in our lives. this 
leads us to the fourth moment:

4. Choose one of those feelings (positive or nega-
tive) and pray from it. that is, choose the remem-
bered feeling that most caught your attention. 
the feeling is a sign that something important was 
going on. now, simply express spontaneously the 
prayer that surfaces as you attend to the source of 
the feeling—praise, petition, contrition, a cry for 
help or healing, or whatever it may be.

5. Look toward tomorrow. Using your appoint-
ment calendar, if that helps, face your immediate 
future. What feelings surface as you look at the 
tasks, meetings, and appointments that face you? 
Fear? Delighted anticipation? Self-doubt? temp-
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tation to procrastinate? Zestful planning? Regret? 
Weakness? Whatever it is, turn it into prayer—for 
help, for healing, or whatever comes spontane-
ously. to round off the examen, say the Lord’s 
Prayer.

here is a mnemonic for recalling the five 
points: Lt3F: light, thanks, feelings, focus, and 
future.

do it
take a few minutes to pray through the past 
twenty-four hours, and toward the next twenty-
four hours, with that five-point format.

Consequences 
here are some of the consequences flowing from 
this kind of prayer:

1. there is always something to pray about. For 
a person who does this kind of prayer at least once 
a day, there is never the question, What should I 
talk to God about? Until you die, you always have 
a past twenty-four hours, and you always have 
some feelings about what’s next.

2. the gratitude moment is worthwhile in it-
self. “Dedicate yourselves to gratitude,” Paul tells 
the Colossians. even if we drift off into slum-
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ber after reviewing the gifts of the day, we have 
praised the Lord.

3. We learn to face the Lord where we are, as 
we are. there is no other way to be present to 
God, of course, but we often fool ourselves into 
thinking that we have to “put on our best face” 
before we address our God.

4. We learn to respect our feelings. Feelings 
count. they are morally neutral until we make 
some choice about acting upon or dealing with 
them. But if we don’t attend to them, we miss what 
they have to tell us about the quality of our lives.

5. Praying from feelings, we are liberated from 
them. An unattended emotion can dominate and 
manipulate us. Attending to and praying from and 
about the persons and situations that give rise to 
the emotions helps us cease being unwitting slaves 
of our emotions.

6. We actually find something to bring to con-
fession. that is, we stumble across our sins with-
out making them the primary focus.

7. We can experience an inner healing. People 
have found that praying about (as opposed to fret-
ting about or denying) feelings leads to a healing 
of mental life. We probably get a head start on our 
dream work when we do this.
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8. this kind of prayer helps us get over our De-
ism. Deism is a belief in a sort of “clock-maker” 
God, a God who does indeed exist but does not 
have much, if anything, to do with his people’s 
ongoing life. the God we have come to know 
through our Jewish and Christian experience is 
more present than we usually think.

9. Praying this way is an antidote to the spiri-
tual disease of Pelagianism. Pelegianism was the 
heresy that approached life with God as a do-
it-yourself project (“If at first you don’t suc-
ceed . . .”), whereas a true theology of grace and 
freedom sees life as response to God’s love (“If 
today you hear God’s voice . . .”)

A final thought. how can anyone dare to say 
that paying attention to felt experience is a listen-
ing to the voice of God? on the face of it, it does 
sound like a dangerous presumption. But notice 
that I am not equating memory with the voice of 
God. I am saying that if we are to listen for the 
God who creates and sustains us, we need to take 
seriously and prayerfully the meeting between the 
creature we are and all else that God holds lovingly 
in existence. that “interface” is the felt experience 
of my day. It deserves prayerful attention. It is a 
big part of how we know and respond to God.
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Ignatian Spirituality
and the Fine Arts

roc o’Connor, S.J.
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As a young person, I did not set out to be a musi-
cian or a composer. even now, having composed 
liturgical music for more than thirty-five years, 
I do not see myself sharing the sensibilities often 
associated with artist-types. I consider myself as 
a sort of person whose life simply mirrors that of 
his peers in its joys and sorrows, hopes and dreams, 
graces and trespasses. yet, somehow Grace tapped a 
stream somewhere in me that flowed out as  music.

Growing up in the 1950s and ’60s, I took great 
delight in singing or dancing to the popular music 
of the day. It was only after I entered the Jesuits in 
1967 that I discovered music as a path for personal 
as well as ministerial expression. over time, music, 
in particular, liturgical music, “found” me. It was a 
gift from God, I ultimately realized, one that took a 
long time to reckon its importance in my life.

I joined the Jesuits just after the era when nov-
ices sang litanies in Latin. At that time, Mass was 
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undergoing the stress and strain of being adapted 
to the modern world. our thirty-day experience 
of the Spiritual exercises was still based on the 
‘preached retreat’ model (before the advent of in-
dividually directed retreats). And Jesuits associ-
ated with the arts were regarded with suspicion. 
the “present” of my novitiate years played out 
the tension between past and future.

During that same time, I sang in novitiate 
choirs (notably the Viri Gallilei, the choir for 
those who usually did not make the main choir!). 
I learned to play guitar from other Jesuits and be-
gan to play at Mass after a while. Whether sing-
ing or playing music, I experienced joy and de-
light and wonder and a sense of freedom in the 
very doing of it! It wasn’t that different from the 
profound gladness in music I felt at high school 
 dances. Although I took deep delight in these 
forms of self-expression, I have come to realize 
that my delight had more to do with me sensing 
the connection between God and a community at 
prayer, supported by liturgical music. 

that sort of liturgical sensibility took some 
time to develop. I believe that my encounters with 
Jesuit/Ignatian spirituality through directed re-
treats based on the Spiritual exercises set me on a 
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course that shaped my essential spiritual vision of 
life and liturgy. Several definite elements proved 
to be foundational.

First, the directed retreat movement of the 
1970s sought to retrieve both goal and purpose of 
the exercises from studying St. Ignatius’ writings. 
As a result, retreat directors increasingly focused 
on listening to the personal experience of each re-
treatant instead of insisting on a “cookie-cutter” 
approach. they came to see how Grace engaged 
individuals at whatever point of development 
each found himself or herself. It was my own ex-
perience of a particular mediation from the ex-
ercises that made a great deal of difference to the 
way I compose.

the “Contemplation on the Incarnation” pro-
vides a key part of the foundation of the Ignatian 
worldview. here, the retreatant stands (or sits!) 
with the trinity looking with loving clarity at the 
world. they perceive that there exists “some or-
der, some chaos,” that “some are happy, some sad; 
some are doing good, some evil; some progressing 
to heaven, some to hell.”1 now, let me demon-
strate how Ignatius’ worldview affected the way 
I compose liturgical music by highlighting several 
key points.
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During prayer, the retreatant attends to what 
the divine persons say about the situation: “What 
shall we do in response to this world?”2 the sec-
ond person of the trinity says, “Send me!”3 And, 
in the fullness of time, the angel Gabriel visits 
the house where Mary dwells in nazareth. What 
does the angel say? What does Mary say? What 
does each feel? how does the retreatant respond 
to this interaction? What does the retreatant say 
to Mary, to Gabriel, to the Persons of the trinity? 
What is the flavor, the quality, the mood of my 
response?

the key to this exercise is that Ignatius sets a 
person in relationship to the Mystery of the In-
carnation as both something that happened then, 
and something to which I am called to participate 
in now! Ignatius is right in having the retreatant 
engage the Mystery now. It is analogous to what 
liturgy does. It provides the structure for a com-
munity of believers to remember and encounter 
the saving deeds of God that are still being done 
in our midst today!

here is the analogy again: Ignatius invites an 
individual retreatant to engage in the “Contem-
plation on the Incarnation”—“how do I respond 
to God as I see God acting (in my religious imagi-
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nation) to save people today?” the liturgy allows 
a community (a “We” more than “Me”) to hear 
the proclamation of God’s saving deeds today and 
then wrestle with the question, “how do we re-
spond to this divine initiative?” So, whether con-
templating the Incarnation or hearing a gospel at 
Mass we are basically oriented toward an attitude 
of responsiveness to the divine initiative. 

When I compose, I usually start with some in-
tuition. For example, I rarely “choose” a text to 
set to music. Rather, the text chooses me. that is, 
sometimes when I hear the words of Scripture 
some phrase suddenly begins to “sing” itself with-
in me. I do not find that every text or phrase comes 
tumbling out as a completed work. Most often a 
phrase or two surfaces in my awareness as the sort 
of response a community could make. In other words, 
I experience myself singing these words explicitly 
with a congregation in answer to a specific facet of 
God acting now.

It took me the longest time to realize that I can 
reply to God positively, negatively, or with total 
boredom and still remain in relationship! In fact, 
I am still discovering the truth of that insight. 
Whether I respond out of joy or sorrow, out of 
disillusionment or delight, God is not only big 
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enough to handle my reactions, but is humble 
enough to continue to draw me into the Mystery.

Finally, let me say again that I never set out to 
be a musician/composer. Divine Grace found me 
and opened up this way for me to relate to God 
and to the Body of Christ. the Society of Jesus not 
only allowed me to follow this path, but came to 
foster this vocation within a vocation, particu-
larly through the Spiritual exercises. 

So, having served the Church as a liturgical 
composer for about thirty-five years, I can say 
that for me music is not end in itself; it is minis-
terial to the core. Although I am still tempted to 
make this ministry serve my personal needs, it is 
equally true that every time I return to the “Con-
templation,” I see my life resituated within the 
context of all other people on the earth as simul-
taneously an expression of chaos and order, of 
good and sin. And, in this context, I strive to hear 
God and answer, “here I am, send me!”

notes
1. taken from Ignatius’ instructions to the director in 

the “Contemplation on the Incarnation” from The Spiritual 
exercises.

2. Ibid.
3. Ibid.
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Finding God in Daily Life:
the heart of  Ignatian Spirituality*

richard J. Hauser, S.J.

nn

Creighton University, like all Jesuit institutions, is 
animated by the spirituality of St. Ignatius of Loy-
ola, the founder of the Jesuit order. our dream at 
Creighton is to touch and enrich all members of 
our Creighton family by his vision.

the Ignatian spiritual vision is distinctive. It is 
a spirituality geared for people living active lives 
in the world, lay people and Jesuits! It focuses 
upon ordinary daily actions and seeks to find God 
in them. It hopes to form individuals so united 
with God that they could even be called “contem-
platives in action.”

So distinctive was Ignatius’ vision for the So-
ciety of Jesus in the sixteenth century that he ini-
tially had trouble getting approval from Catholic 
Church authorities—at one point approval was 

*this article originally appeared in Creighton University 
Window magazine, Winter 1995-96, 20–25. It is reprinted 
here with permission.
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even withdrawn briefly. the then current ap-
proaches to spirituality focused more upon per-
sonal and liturgical prayer than upon actions. 
these spiritualities sought to develop contempla-
tives through prayer. Significantly, Ignatius never 
abandoned deep—or contemplative—union with 
God as the ultimate goal of his vision; he simply 
revised the means of achieving this union.

to foster the realization of his vision of find-
ing God in daily life Ignatius suggested appropri-
ate spiritual practices or “exercises.” the heart of 
these practices are his examination of Conscience 
and rules for the discernment of Spirits, found in 
his little retreat manual The Spiritual exercises.

Ignatius was acutely aware from his own 
 rather tempestuous past (he spent most of his first 
30 years as a warring, romancing Spanish court-
ier) that every human heart has two contrary 
movements, one from good (the holy Spirit) and 
the other from evil. he learned that to grow in 
union with God we must learn to recognize and 
respond only to the movements of good, the holy 
Spirit, and distinguish—or discern—those from 
movements of evil. And since finding God in daily 
life was his goal, this discernment of good vs. evil 
must be applied to ordinary daily actions. So Ig-
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natius suggested daily periods for examination of 
conscience focusing upon awareness of this inner 
motivation.

I believe that this daily rhythm of reflection on 
quality of heart underlying daily actions remains 
the key for all of us desiring to grow in union 
with God in the midst of busy daily schedules—
as essential in our day as in Ignatius’. Although 
these guidelines were originally included in The 
Spiritual exercises to help retreat masters guide 
retreatants in recognizing God’s movements in 
their hearts, they are now used by all followers of 
Ignatian spirituality to help recognize God’s pres-
ence in daily life. they are the heart of Ignatian 
spirituality—and what all Ignatian institutions 
like Creighton University hope to impart to their 
students, faculty, staff and alumni. 

recognizing the Spirit in daily Life 
the key for finding God in daily life is recog-
nizing and responding to the movements of the 
holy Spirit. Christians are discovering anew 
a central element of the new testament mes-
sage: the role of the Spirit in our spirituality. For 
many of us, Catholics especially, Vatican Council 
II (1962–1965) was crucial; before the Council an 
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appreciation of this role was virtually absent from 
our awareness. But treatment of the role of the 
Spirit for Christian spirituality must begin with 
the Last Supper discourse in John’s gospel. Jesus is 
comforting his disciples after having told them of 
his imminent departure assuring them it is better 
for them that he goes. 

But now I am going to the one who sent me, and 
not one of you asks me, ‘Where are you going?’ But 
because I told you this, grief has filled your hearts. 
But I tell you the truth, it is better for you that I go. 
For if I do not go, the Advocate will not come to you. 
But if I go, I will send him to you. (Jn 16: 5-7). (All 
scripture quotes are from The new american Bible.)

Indeed this union with himself through the Spirit 
is the condition for living as his disciple. the Gos-
pel could not be more clear.

Remain in me, as I remain in you. Just as a branch 
cannot bear fruit on its own unless it remains on the 
vine, so neither can you unless you remain in me. I 
am the vine, you are the branches. Whoever remains 
in me and I in him will bear much fruit, because 
without me you can do nothing. (Jn 15: 4-5).

Jesus’ prediction is fulfilled at Pentecost when 
the Spirit descends on the community. After Pen-
tecost finding God in the midst of daily life is a 
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matter of recognizing the Spirit’s movements in 
our hearts. Indeed all Christian spirituality from 
now on is a matter of responding to the Spirit, 
the sanctifier. 

And Ignatius realized that we find God in daily 
life to the exact extent that we recognize and re-
spond to God’s Spirit. But the matter is compli-
cated by the fact that not every movement within 
our hearts can be trusted. All of us, like Ignatius, 
have spontaneous inclinations not only toward 
good (and so from the holy Spirit) but also to-
ward evil (and so not from the holy Spirit). tra-
ditionally we call the sources of our evil inclina-
tions (or temptations) the “capital sins”: jealousy, 
envy, anger, hatred, sloth, lust, drunkenness. 
honesty compels us to admit that in a typical day 
we experience much evidence of these inclina-
tions; some days we may experience our hearts 
as more inclined toward evil than toward good. 
For conscientious Christians the key question be-
comes: “What criterion can we use to recognize 
the Spirit’s movements within our hearts?”

I have adapted Ignatius’ guidelines from The 
Spiritual exercises and have evolved a rather 
simple criterion for recognizing the Spirit’s 
movements that focuses upon the direction of 
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our hearts: to the degree our hearts are moving 
 toward the desire to love and serve God and oth-
ers we are under the influence of the Spirit; to the 
degree they are moving away from this desire we 
are not. this criterion for recognizing the pres-
ence of the Spirit relates to our inner experienc-
es, to our quality of heart. We know that external 
actions can be performed with little or no love 
and hence cannot be in themselves accurate indi-
cations of the presence of the Spirit. the question 
then becomes which of our inner experiences—
imagination, thinking, desiring, feeling—become 
the best criteria for discernment? the desire to 
love arising with us is the  basic criterion for rec-
ognizing the transformation of our inner experi-
ence by the holy Spirit. the theological reason-
ing behind this truth is simple: We can make no 
movement toward good, toward God or others 
in love, by our own initiative; since the desire 
to love and serve God and others is definitely a 
movement toward good, it cannot come from our 
initiative; therefore it must come from the Spir-
it—“without me you can do nothing!”

Desire is a more reliable criterion for rec-
ognizing the Spirit than feelings or even inner 
peace. We know how ephemeral feelings are. We 
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may wake up sick one morning and not feel like 
serving God and others. But we can still desire to 
serve—feelings come and go but desire remains. 
And desire is even a more reliable criterion than 
inner peace. We may be experiencing a period in 
life dominated by sadness from troubled relation-
ships or discouragement from failure in work. 
our habitual inner peace may be lacking, yet we 
still “hang on” to the desire to love and serve. 
When this inner peace is absent and we still desire 
to serve the Lord, it is comforting to realize that 
we are indeed responding to the Spirit. It should 
be noted, however, that normally inner peace will 
accompany our desire to serve; Paul reminds us 
that “the fruits of the Spirit are love, joy, peace, 
patience, kindness, generosity, faithfulness, gen-
tleness, self-control.” (Gal. 5:23).

Service is also central—Ignatian spiritual-
ity is frequently called a “mysticism of service.” 
the two great commandments of love given by 
Jesus center on service; we prove our love for 
God by loving our neighbor: “If God has so loved 
us, ought we not love one another?” this love 
(agape) is situated primarily in the will; it asks 
us to move through life regarding our neighbor’s 
need as primary. It counters the temptation to 
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move through life with an individualistic, self-
centered attitude, regarding our own needs as 
primary in all we do. Since this desire is situated 
in the will, it need not necessarily be accompa-
nied by feelings of affection. We are commanded 
to love everyone irrespective of personal feel-
ings—even our enemies! For our love is to be like 
God’s whose care and concern are universal. And 
only because the Spirit of God is within us can we 
love like God. And this love will be accompanied 
by deeds. 

Luke’s gospel gives us the Good Samaritan 
story to illustrate what Jesus meant. Matthew’s 
gospel gives us the Last Judgment scene, “I was 
hungry and you gave me food, thirsty and you 
give me drink.” those who were saved were not 
even aware of serving God in their neighbor, but 
this did not matter to the Son of Man, “Whatever 
you did for one of these least brothers of mine, 
you did for me” (Mt 25: 40).

responding to obstacles to the Spirit 
Awareness of the quality of heart underlying our 
daily actions is the key to finding God in daily life. 
normally when we are moving toward the desire 
to love and serve God and others, we still expe-
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rience a quality of heart marked by the fruits of 
the Spirit—love, joy, peace, patience. our hearts 
are aligned with our deepest selves and the result 
is the experience of peace. And normally when 
we are moving away from the desire to love and 
serve God and others, we experience quality of 
heart marked by inner restlessness and anxiety. 
our hearts are no longer aligned with our deepest 
selves, and so we experience a disorientation. 

For me, a shortcut to discerning the presence 
or absence of the Spirit is to become aware of my 
different moods: In a good or peaceful mood the 
Spirit is normally present; in a bad or anxious 
mood It is normally not. When my daily life is not 
marked by inner peace but rather by restlessness 
and anxiety, I must be careful. A quality of heart 
marked by anxiety is a red flag telling me some 
thing is amiss and should be “checked out.” It is a 
clue that my heart may not be responding fully to 
the Spirit because the fruits of the Spirit are not 
present. In short, I am in a bad mood. 

over the years I have become better at recog-
nizing these moods. the restlessness prompting 
me to examine my moods then becomes a grace 
because it calls me to realign my heart with the 
holy Spirit, if necessary.
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A further clarification on moods is important. I 
am connecting good and bad moods with the pres-
ence and absence of the Spirit. By a good mood, 
I mean simply a feeling state transformed by the 
Spirit and so supporting the desire to love and 
serve God and others; in contrast, by a bad mood I 
mean a feeling state not transformed by the Spirit 
and so not supporting the desire to love and serve. 

We all know the difference that being in a good 
mood makes for living our day. there is an inti-
mate connection between our moods, thoughts 
and actions. When our mood is peaceful, our 
thoughts tend also to be peaceful and our actions 
reflect this peacefulness; when our mood is anx-
ious, our thoughts tend also to be anxious, and 
our actions reflect this anxiety. the following 
guidelines are shortcuts to developing the skill of 
recognizing the Spirit in daily life. 

First, be aware of situations causing bad 
moods. the first place to start is with our daily 
schedules. What daily activities do we approach 
without the desire to love and serve God and oth-
ers? these situations may relate to our family 
lives or our work lives—what daily activities do 
we “dread”? Chances are we approach these parts 
of our day in bad moods. 
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next we should review our relationships. What 
people tend “to get to us,” in our homes, neighbor-
hoods or workplaces? Chances are we approach 
these people with bad moods. Finally, what other 
areas of our lives habitually irritate us—parish 
governance, community or national politics, 
sports? And in addition to these daily occurrences 
we all experience bad moods during periods of 
special stress caused by sickness, death, job threats, 
financial need. 

Second, replace bad moods with good desires, 
and then respond to the good desires. Recall that 
the most reliable sign of the presence of the Spirit 
in our inner experience is the desire to love and 
serve. We want our actions to flow not from the 
bad mood but from the good desire. When we 
replace the bad mood with a good desire and re-
spond to the desire, we are doing all in our power 
to align ourselves with the action of the holy 
Spirit. often the mood may not change immedi-
ately, but we are comforted by the knowledge that 
our deepest identity flows not from our moods, 
but from our desires. Sometimes we find our own 
inner peace restored immediately. 

third, examine the causes of the bad moods 
and resolve to deal with them appropriately. It 
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is important to know the causes in order to ap-
ply the right remedies for dealing with the moods. 
For instance, if the cause relates to the physical 
dimension of our being, we must deal with it on 
that level. We all know the effect that physical ex-
haustion and illness can have upon our moods. But 
if the mood flows from our psychological dimen-
sion, we deal with it differently. Does my mood 
flow from some area of my life preoccupying me 
and causing me special stress, for instance, worry 
about my family, my job, my studies? Finally, does 
my mood flow from a spiritual need? Perhaps we 
have not been faithful to our rhythm of spiritual 
activities and are living alienated from our cen-
ters. We want to readjust these daily rhythms to 
include more fidelity to being with the Lord.

often bad moods are caused by all three di-
mensions. We are preoccupied with major tasks; 
we ignore our physical and spiritual needs to ful-
fill these tasks. We need to reinstate a daily rhythm 
that facilitates living in tune with the Spirit.

Method for examining our Consciousness 
the Ignatian review of daily life focuses not on 
external actions but on the internal quality of 
heart underlying these actions. to highlight this 
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dimension I will be referring to an examination 
of consciousness rather than the more traditional 
examination of conscience. the examen takes 
about fifteen minutes. It has five movements. It 
may be done anytime; Ignatius suggests noon 
and evening. First, we pray to the holy Spirit 
for enlightenment. the consciousness examen is 
a Spirit-guided insight into the quality of heart 
underlying our actions. to achieve its purpose 
we must quiet down and allow the Spirit to guide 
our reflections. Remember that all movements of 
our heart toward God occur only when we are in 
touch with and responding to the Spirit. the ex-
amen is not self-centered introspection aimed at 
achieving some personal perfectionist ideals. And 
so we open with a prayer to the Spirit, acknowl-
edging that if any good comes from our examen, 
it will flow from the Spirit. 

Second, we thank God for our blessings. God 
blesses us abundantly each day. We tend to pre-
sume these blessings and not to acknowledge 
them adequately. So we rest quietly at the open-
ing of our examen, allowing the Spirit to move us 
toward gratitude for the blessings of our day. of-
ten the Spirit will bring something to our atten-
tion, and we want to spend nearly the entire time 
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just resting in gratitude to the Lord. this happens 
when we have been serving the Lord peacefully, 
and our day has been going well. 

there is no need to rush through this thanks-
giving. Being attentive to the Lord’s blessings is 
centering us and insuring we will emerge from 
our examen with the desire to serve God and oth-
ers during the rest of the day or the next day. 

third, we review the quality of heart underly-
ing our actions. the review has two parts.

First, we allow the Spirit to make us aware of 
all obstacles to loving and serving others during 
the previous period; this is the general examen. 
It can be done systematically by reflecting upon 
our activities as they occurred. or it can be done 
simply by allowing the obstacles to emerge. often 
when we stop to do our examen, we become im-
mediately aware that we are anxious and restless. 
this is a “red flag” signaling a bad mood.

Usually the situations causing our bad moods 
will thrust themselves into our consciousness 
when we pause to reflect upon them. If our day 
has been especially anxious, the situations caus-
ing the bad moods may have already emerged at 
the opening of the examen during the prayer to 
the Spirit. In this case it is best to deal with them 
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immediately and to postpone the thanksgiving 
until the end of examen. We must also decide the 
appropriate remedy for the situations causing the 
bad moods.

Second, we allow the Spirit to reveal how we 
have handled the specific obstacle to the Spirit that 
has been bothering us most in recent days; this is 
the particular examen. often there is one situa-
tion responsible for most of our bad moods. Par-
ticular examens for myself can come from many 
situations: discouragement over a class, friction 
with a university administrator, a problem in 
a personal relationship, worry over a particu-
lar world—or church—situation, concern about 
meeting a deadline for work or for writing.

While one obstacle remains dominant, we keep 
it as our particular examen. When another obsta-
cle becomes dominant, it becomes the particular 
examen. Since we have already named the par-
ticular examen prior to the examen, we review 
the previous period to see how we have handled 
the problem. have we allowed it to dominate our 
thoughts and actions, or have we replaced the bad 
mood with a good desire and responded to the 
desire? It is helpful to repeat a favorite prayer to 
center ourselves and move us to the level of re-
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sponding to the Spirit. the key to the successful 
use of the particular examen is concreteness: we 
name the troublesome situation and the desired 
behavior. I record mine in a daily journal I keep; 
this is a typical example. 

Situation: discouragement over progress of par-
ticular course 

Behavior: “The Lord is my shepherd; there is 
nothing i shall want.” 

Fourth, we ask for forgiveness for our failings. 
the Spirit leads us to contrition as soon as we be-
come aware of our failings. If our day has been 
dominated by bad moods, we want to extend this 
period of contrition. We want to experience our 
own brokenness in the light of God’s continuing 
mercy. It is good to rest in God’s forgiveness as a 
repentant sinner—like the publican in the Gospel 
who remained in the back of the temple praying 
only “Lord, be merciful to me a sinner.” the ex-
perience of brokenness humbles and heightens 
our awareness of our need for God’s Spirit. 

Fifth, we resolve to serve God more fully dur-
ing the following period. We look ahead trying 
to anticipate obstacles to service in the upcom-
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ing day: forewarned is forearmed. We pray for a 
renewed desire to love and serve God and others 
with our entire heart, soul, mind and body. We 
pray to be open to the Spirit and so to live with a 
quality of heart marked by the Spirit’s presence: 
love, joy, peace, patience. normally we leave the 
examen refreshed and peaceful. 

The Spirit, the examen and Christ 
Ignatian spirituality is Christ-centered. Ignatius 
ends the very first meditation in The Spiritual ex-
ercises succinctly: “What have I done for Christ? 
What am I doing for Christ? What will I do for 
Christ?” then to help retreatants get to know this 
Christ better, Ignatius leads them through three 
weeks of contemplations on the life of Christ and 
asks them to pray for “an intimate knowledge of 
our Lord, who has become man for me, that I may 
love him more and follow him more closely.”

And this identity grows proportionately to our 
response to the Spirit—the Spirit sent by Christ 
and the Father as the culmination of our redemp-
tion. John Paul II in his 1987 encyclical on the holy 
Spirit reaffirmed our Christian belief, “the re-
demption accomplished by the Son . . . is in its en-
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tire salvific power transmitted to the holy  Spirit” 
(par. 11). We become Christ to the exact extent 
that we respond to the Spirit of Christ. the daily 
examen is our effort to respond conscientiously to 
the Spirit so as to become more Christ-like. 

But the transformation of our inner selves is 
a lifetime journey and we must be patient. the 
Lord asks only for fidelity to the journey. God 
permits the human condition which includes 
human brokenness. But God permits brokenness 
only because it is a unique occasion for experienc-
ing the power of our redemption. I like Paul’s at-
titude toward his brokenness. Doubtless Paul was 
experiencing exasperation about a weakness, a 
“thorn in the flesh,” that just would not go away. 
It’s not clear whether the “thorn in the flesh” 
was a moral or physical weakness—although Paul 
does identify its source as an “angel of Satan.” It 
really doesn’t matter. Paul seems to indicate that 
he handles all his trials, weaknesses and tempta-
tions the same way.

therefore, that I might not become too elated, a 
thorn in the flesh was given me, an angel of Satan 
to beat me, to keep me from being too elated. three 
times I begged the Lord about this that it might 
leave me, but he said to me, “My grace is sufficient 
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for you, for power is made perfect in weakness.” I 
will rather boast most gladly in my weaknesses, 
in order that the power of Christ may dwell with 
me. therefore, I am content with weaknesses, in-
sults, hardships, persecutions, and constraints, for 
the sake of Christ; for when I am weak, then I am 
strong. (2 Cor 12: 7-10).

Many of our problems, like Paul’s “thorn in 
the flesh,” never go away, be they relationships, 
job situations, physical liabilities or moral temp-
tations. they are handled best when we name 
them—approaching them even with a sense of 
humor—and refuse to respond to them, realizing 
that without them we would be deprived of occa-
sions for experiencing the grace of our redemp-
tion! yes, even our temptations are opportunities 
to become Christ more fully, if we handle them as 
he handled his in the desert! And it is comforting 
to know that because of our redemption we are 
assured of the Spirit’s help in every temptation: 
Grace in us is stronger than sin in us! And that the 
Spirit we rely upon is the very Spirit that moved 
within the heart of Jesus himself—Jesus who was 
conceived by the Spirit, baptized in the Spirit and 
led by the Spirit throughout his life. Like our-
selves Jesus lived in the Spirit and handled his 
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weaknesses, trials and temptations as we handle 
ours, relying on the strength of the Spirit. 

the vision of St. Ignatius and dream of Creigh-
ton University of helping all the Creighton family 
find God in daily life and of helping Christians to 
become Christ-like is enshrined beautifully in the 
Creighton University Mission Statement: 

“As Jesuit, Creighton participates in the tradi-
tion of the Society of Jesus which provides an in-
tegrating vision of the world that arises out of a 
knowledge and love of Jesus Christ.” It remains a 
core reason for Creighton’s existence.
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Appendix 1
the Service of Faith  

and the Promotion of Justice: 
Decree 4 of the 32nd General 

Congregation of the  
Society of Jesus

(December 2, 1974–March 7, 1975)* 

nn

introduction and Summary
1.  to the many requests received from all parts 

of the Society for clear decisions and definite 
guidelines concerning our mission today, the 32nd 
General Congregation responds as follows.

2.  the mission of the Society of Jesus today 
is the service of faith, of which the promotion 
of justice is an absolute requirement. For recon-
ciliation with God demands the reconciliation of 
people with one another.

*excerpted from John Padberg, S.J., ed. documents of the 
31st and 32nd General Congregations of the Society of Jesus (St. 
Louis: Institute of Jesuit Sources, 1997), 411–38. Used by 
permission.
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3.  In one form or another, this has always 
been the mission of the Society;1 but it gains new 
meaning and urgency in the light of the needs and 
aspirations of the men and women of our time, 
and it is in that light that we examine it anew. We 
are confronted today, in fact, by a whole series of 
new challenges.

4.  there is a new challenge to our apostolic 
mission contained in a fact without precedent in 
the history of mankind: today, more than two bil-
lion human beings have no knowledge of God the 
Father and his Son, Jesus Christ, whom he has 
sent, yet feel an increasing hunger for the God 
they already adore in the depths of their hearts 
without knowing him explicitly.2

5.  there is a new challenge to our apostolic 
mission, in that many of our contemporaries, 
dazzled and even dominated by the achievements 
of the human mind, forgetting or rejecting the 
mystery of man’s ultimate meaning, have thus 
lost the sense of God.

6.  there is a new challenge to our apostolic 
mission in a world increasingly interdependent 
but, for all that, divided by injustice: injustice 
not only personal but also institutionalized: built 
into economic, social, and political structures that 
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dominate the life of nations and the international 
community.

7.  our response to these new challenges will be 
unavailing unless it is total, corporate, rooted in 
faith and experience, and multiform. 

Total: While relying on prayer and acting on the 
conviction that God alone can change the human 
heart, we must throw into this enterprise all that 
we are and have, our whole persons, our commu-
nities, institutions, ministries, and resources.

Corporate: each one of us must contribute to 
the total mission according to his talents and 
functions, which, in collaboration with the ef-
forts of others, give life to the whole body. this 
collaborative mission is exercised under the lead-
ership of Peter’s Successor, who presides over 
the universal Church and over all those whom 
the Spirit of God has appointed Pastors over the 
churches.3

rooted in faith and experience: It is from faith 
and experience combined that we will learn how 
to respond most appropriately to new needs aris-
ing from new situations.

Multiform: Since these situations are different 
in different parts of the world, we must cultivate 
a great adaptability and flexibility within the 
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single, steady aim of the service of faith and the 
promotion of justice.

8. While offering new challenges to our apostol-
ic mission, the modern world provides new tools as 
well: new and more effective ways of understand-
ing man, nature, and society; of communicating 
thought, image, and feeling; and of organizing ac-
tion. these we must learn to use in the service of 
evangelization and human development.

9. Consequently, we must undertake a thor-
oughgoing reassessment of our traditional ap-
ostolic methods, attitudes, and institutions with 
a view to adapting them to the new needs of 
the times and to a world in the process of rapid 
change.

10. All this demands that we practice discern-
ment, that spiritual discernment which St. Ig-
natius teaches us in the exercises. Moreover, dis-
cernment will yield a deeper grasp of the move-
ments, aspirations, and struggles in the hearts of 
our contemporaries as well as those in the heart of 
mankind itself.

11. In short, our mission today is to preach Je-
sus Christ and to make him known in such a way 
that all men and women are able to recognize 
him whose delight, from the beginning, has been 
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to be with the sons of men and to take an active 
part in their history.4

12. In carrying out this mission, we should be 
convinced, today more than ever, that “the means 
which unite the human instrument with God and 
so dispose it that it may be wielded dexterously 
by his divine hand are more effective than those 
which equip it in relation to men.” 

notes 
1. Formula of the institute, especially [3] (1). the  Formula 

was approved by Popes Paul III and Julius III. 
2. Spiritual exercises 102.
3. Lumen Gentium, 22. 
4. Cf. Prov. 8:22-31; Col.1:15-20.
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Appendix 2
the Service of Faith  
and the Promotion  

of Justice in American Jesuit 
higher education*

Peter-Hans Kolvenbach, S.J. 
Superior General, Society of Jesus

nn

the summary expression “the service of faith and 
the promotion of justice” has all the characteris-
tics of a world-conquering slogan using a mini-
mum of words to inspire a maximum of dynamic 
vision, but at the risk of ambiguity. Let us exam-
ine first the service of faith, and then the promo-
tion of justice. 

A. the Service of Faith 
From its origins in 1540, the Society has been offi-
cially and solemnly charged with “the defense and 
the propagation of the faith.” In 1975 the Congre-

*Address given at Santa Clara University, Santa Clara, Cali-
fornia, october 6, 2000.
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gation reaffirmed that, for us Jesuits, the defense 
and propagation of the faith is a matter of “to be 
or not to be,” even if the words themselves can 
change. Faithful to the Vatican Council, the Con-
gregation wanted our preaching and teaching not 
to proselytize, not to impose our religion on oth-
ers, but rather to propose Jesus and his message of 
God’s Kingdom in a spirit of love to everyone. 

Just as the Vatican had abandoned the name 
Propaganda Fidei, GC 32 passed from “propaga-
tion” to the “service of faith.” In Decree 4, the 
Congregation did use the expression “the proc-
lamation of faith,” which I prefer.1 In the con-
text of centuries of Jesuit spirituality, however, 
“the service of faith” cannot mean anything 
other than to bring the countercultural gift of 
Christ to our world.2 

But why the service of faith? the Congrega-
tion itself answers this question by using the 
Greek expression diakonia fidei.3 It refers to Christ 
the suffering Servant carrying out his diakonia in 
total service of his Father by laying down his life 
for the salvation of all. thus, for a Jesuit, “not just 
any response to the needs of the men and women 
of today will do. the initiative must come from 
the Lord laboring in events and people here and 
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now. God invites us to follow Christ in his labors, 
on his terms and in his way.”4 

I do not think we delegates to the 32nd Congre-
gation were aware of the theological and ethical 
dimensions of Christ’s mission of service. Greater 
attention to the diakonia fidei may have prevented 
some of the misunderstandings provoked by the 
phrase “the promotion of justice.” 

B. the Promotion of Justice
this expression is difficult to translate in many 
languages. We delegates were familiar with sales 
promotions in a department store or the promo-
tion of friends or enemies to a higher rank or 
position; we were not familiar with the promo-
tion of justice. to be fair, let us remember that a 
General Congregation is not a scientific academy, 
equipped to distinguish and to define, to clarify, 
and to classify. In the face of radically new apos-
tolic needs, it chose to inspire, to teach, and even 
to prophesy. In its desire to be more incisive in the 
promotion of justice, the Congregation avoid-
ed traditional words such as charity, mercy, or 
love—unfashionable words in 1975. neither phi-
lanthropy nor even development would do. the 
Congregation instead used the word promotion, 
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with its connotation of a well-planned strategy to 
make the world just. 

Since St. Ignatius wanted love to be expressed 
not only in words but also in deeds, the Congre-
gation committed the Society to the promotion 
of justice as a concrete, radical but proportion-
ate response to an unjustly suffering world. 
Fostering the virtue of justice in people was not 
enough. only a substantive justice can bring 
about the kinds of structural and attitudinal 
changes that are needed to uproot those sinful, 
oppressive  injustices that are a scandal against 
humanity and God. 

this sort of justice requires an  action-oriented 
commitment to the poor with a courageous per-
sonal option. In some ears the relatively mild 
expression “promotion of justice” echoed revo-
lutionary, subversive, and even violent language. 
For example, the American State Department re-
cently accused some Colombian Jesuits of being 
Marxist-inspired founders of a guerilla organiza-
tion. When challenged, the U.S. government apol-
ogized for this mistake, which shows that some 
message did get through. 

Just as in diakonia fidei the term faith is not 
specified, so in “the promotion of justice” the 
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term justice also remains ambiguous. the 32nd 
Congregation would not have voted for Decree 
4 if, on the one hand, socioeconomic justice had 
been excluded or if, on the other hand, the justice 
of the Gospel had not been included. A stand in 
favor of social justice that was almost ideological, 
and simultaneously a strong option for “that jus-
tice of the Gospel which embodies God’s love and 
saving mercy” were both indispensable.5 Refusing 
to clarify the relationship between the two, GC 32 
maintained its radicalism by simply juxtaposing 
diakonia fidei and the promotion of justice. 

In other decrees of the same Congregation, 
when the two dimensions of the one mission of 
the Society were placed together, some delegates 
sought to achieve a more integrated expression 
by proposing amendments such as the service of 
faith through or in the promotion of justice. Such 
expressions might better render the 1971 Synod’s 
identification of “action on behalf of justice and 
participation in the transformation of the world 
[as] a constitutive dimension of the preaching of 
the gospel.”6 But one can understand the Congre-
gation’s fear that too neat or integrated an ap-
proach might weaken the prophetic appeal and 
water down the radical change in our mission. 
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In retrospect, this simple juxtaposition some-
times led to an “incomplete, slanted and unbal-
anced reading” of Decree 4,7 unilaterally empha-
sizing “one aspect of this mission to the detriment 
of the other,” treating faith and justice as alterna-
tive or even rival tracks of ministry.8 “Dogmatism 
or ideology sometimes led us to treat each other 
more as adversaries than as companions. the pro-
motion of justice has sometimes been separated 
from its wellspring of faith.”9 

on the one side, the faith dimension was too 
often presumed and left implicit, as if our identity 
as Jesuits were enough. Some rushed headlong 
toward the promotion of justice without much 
analysis or reflection and with only occasional ref-
erence to the justice of the Gospel. they seemed to 
consign the service of faith to a dying past. those 
on the other side clung to a certain style of faith 
and Church. they gave the impression that God’s 
grace had to do only with the next life, and that 
divine reconciliation entailed no practical obliga-
tion to set things right here on earth. 

In this frank assessment I have used not so 
much my own words but rather those of subse-
quent Congregations, so as to share with you the 
whole Society’s remorse for whatever distortions 
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or excesses occurred, and to demonstrate how, 
over the last twenty-five years, the Lord has pa-
tiently been teaching us to serve the faith that 
does justice in a more integral way.

C. the Ministry of education
In the midst of radical statements and unilateral 
interpretations associated with Decree 4, many 
raised doubts about our maintaining large edu-
cational institutions. they insinuated, if they did 
not insist, that direct social work among the poor 
and involvement with their movements should 
take priority. today, however, the value of the ed-
ucational apostolate is generally recognized, be-
ing the sector occupying the greatest Jesuit man-
power and resources but only on condition that it 
transform its goals, contents, and methods. 

even before GC 32, Father Arrupe had already 
fleshed out the meaning of diakonia fidei for edu-
cational ministries when he told the 1973 Inter-
national Congress of Jesuit Alumni of europe: 
“today our prime educational objective must be 
to form men for others; men who will live not for 
themselves but for God and his Christ—for the 
God-man who lived and died for all the world; 
men who cannot even conceive of love of God 
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which does not include love for the least of their 
neighbors; men completely convinced that love 
of God which does not issue in justice for men is 
a farce.”10 My predecessor’s address was not well 
received by many alumni at the Valencia meeting, 
but the expression “men and women for  others” 
really helped the educational institutions of the 
Society ask serious questions that led to their 
transformation.11 

Father Ignacio ellacuría, in his 1982 convocation 
address here at Santa Clara University, eloquently 
expressed his conviction in favor of the promotion 
of justice in the educational apostolate: 

A Christian university must take into account the 
Gospel preference for the poor. this does not mean 
that only the poor study at the university; it does not 
mean that the university should abdicate its mission 
of academic excellence—excellence needed in order 
to solve complex social problems. It does mean that 
the university should be present intellectually where 
it is needed: to provide science for those who have 
no science; to provide skills for the unskilled; to be a 
voice for those who do not possess the academic qual-
ifications to promote and legitimate their rights.12 

In these two statements we discover the same 
concern to go beyond a disincarnate spiritualism 
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or a secular social activism so as to renew the edu-
cational apostolate in word and in action at the 
service of the Church in a world of unbelief and 
of injustice. We should be very grateful for all that 
has been achieved in this apostolate, both faithful 
to the characteristics of four hundred fifty years 
of Ignatian education and open to the changing 
signs of the times. today, after Decree 4, we face 
a world that has an even greater need for the faith 
that does justice. 

american Jesuit Higher education  
for Faith and Justice 

Within the complex time and place we are in, and 
in the light of the recent General Congregations, 
I want to spell out several ideal characteristics, 
as manifest in three complementary dimensions 
of Jesuit higher education: in who our students 
become, in what our faculty do, and in how our 
universities proceed. When I speak of ideals, some 
are easy to meet. others remain persistently chal-
lenging. But together they serve to orient our 
schools and, in the long run, to identify them. At 
the same time, the U.S. Provincials have recently 
established an important higher education Com-
mittee to propose criteria on the staffing, leader-
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ship, and Jesuit sponsorship of our colleges and 
universities.13 May these criteria help to imple-
ment the ideal characteristics we now meditate 
on together. 

A. Formation and Learning
today’s predominant ideology reduces the human 
world to a global jungle whose primordial law is 
the survival of the fittest. Students who subscribe 
to this view want to be equipped with well-honed 
professional and technical skills in order to com-
pete in the market and secure one of the relatively 
scarce fulfilling and lucrative jobs available. this 
is the success that many students (and parents!) 
expect. 

All American universities, ours included, 
are under tremendous pressure to opt entirely 
for success in this sense. But what our students 
want—and deserve—includes but transcends this 
“worldly success” based on marketable skills. the 
real measure of our Jesuit universities lies in who 
our students become. 

For four hundred fifty years, Jesuit education 
has sought to educate “the whole person” intellec-
tually and professionally, psychologically, morally, 
and spiritually. But in the emerging global reality, 
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with its great possibilities and deep contradictions, 
the whole person is different from the whole per-
son of the Counter-Reformation, the Industrial 
Revolution, or the twentieth century. tomor-
row’s “whole person” cannot be whole without 
an educated awareness of society and culture with 
which to contribute socially, generously, in the 
real world. tomorrow’s whole person must have, 
in brief, a well-educated solidarity. 

We must therefore raise our Jesuit educational 
standard to “educate the whole person of soli-
darity for the real world.” Solidarity is learned 
through “contact” rather than through “con-
cepts,” as the holy Father said recently at an Ital-
ian university conference.14 When the heart is 
touched by direct experience, the mind may be 
challenged to change. Personal involvement with 
innocent suffering, with the injustice others suf-
fer, is the catalyst for solidarity, which then gives 
rise to intellectual inquiry and moral reflection. 

Students, in the course of their formation, must 
let the gritty reality of this world into their lives, 
so they can learn to feel it, think about it critically, 
respond to its suffering, and engage it construc-
tively. they should learn to perceive, think, judge, 
choose, and act for the rights of others, especially 
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the disadvantaged and the oppressed. Campus 
ministry does much to foment such intelligent, 
responsible, and active compassion, compassion 
that deserves the name solidarity. 

our universities also boast a splendid variety of 
in-service programs, outreach programs, inser-
tion programs, off-campus contacts, and hands-
on courses. these should not be too optional or 
peripheral but at the core of every Jesuit universi-
ty’s program of studies. our students are involved 
in every sort of social action—tutoring dropouts, 
demonstrating in Seattle, serving in soup kitchens, 
promoting pro-life, protesting against the School 
of the Americas—and we are proud of them for it. 
But the measure of Jesuit universities is not what 
our students do but who they become and the 
adult Christian responsibility they will exercise 
in future toward their neighbor and their world. 
For now, the activities they engage in, even with 
much good effect, are for their formation. this 
does not make the university a training camp for 
social activists. Rather, the students need close in-
volvement with the poor and the marginal now, 
in order to learn about reality and become adults 
of solidarity in the future. 
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B. Research and teaching
If the measure and purpose of our universities lies 
in what the students become, then the faculty are 
at the heart of our universities. their mission is 
tirelessly to seek the truth and to form each student 
into a whole person of solidarity who will take re-
sponsibility for the real world. What do they need 
in order to fulfill this essential vocation? 

the faculty’s “research, which must be rationally 
rigorous, firmly rooted in faith and open to dialogue 
with all people of good will” not only obeys the can-
ons of each discipline but ultimately embraces hu-
man reality in order to help make the world a more 
fitting place for six billion of us to inhabit.15 I want to 
affirm that university knowledge is valuable for its 
own sake and, at the same time, is knowledge that 
must ask itself, “For whom? For what?”16 

Usually we speak of professors in the plural, 
but what is at stake is more than the sum of so 
many individual commitments and efforts. It is a 
sustained interdisciplinary dialogue of research 
and reflection, a continuous pooling of expertise. 
the purpose is to assimilate experiences and in-
sights according to their different disciplines in “a 
vision of knowledge which, well aware of its lim-
itations, is not satisfied with fragments but tries 



183

peter-hans kolvenbach, s.j.

to integrate them into a true and wise synthesis” 
about the real world.17 Unfortunately, many fac-
ulty still feel academically, humanly, and, I would 
say, spiritually unprepared for such an exchange. 

In some disciplines, such as the life sciences, 
the social sciences, law, business, or medicine, the 
connections with “our time and place” may seem 
more obvious. these professors apply their disci-
plinary specialties to issues of justice and injustice 
in their research and teaching about health care, 
legal aid, public policy, and international rela-
tions. But every field or branch of knowledge has 
values to defend, with repercussions on the ethi-
cal level. every discipline, beyond its necessary 
specialization, must engage with human society, 
human life, and the environment in appropriate 
ways, cultivating moral concern about how peo-
ple ought to live together. 

All professors, in spite of the cliché of the ivory 
tower, are in contact with the world. But no point 
of view is ever neutral or value-free. By prefer-
ence, by option, our Jesuit point of view is that of 
the poor. So our professors’ commitment to faith 
and justice entails a most significant shift in view-
point and choice of values. Adopting the point of 
view of those who suffer injustice, our professors 
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seek the truth and share their search and its results 
with our students. A legitimate question, even if it 
does not sound academic, is for each professor to 
ask, “When researching and teaching, where and 
with whom is my heart?” to expect our profes-
sors to make such an explicit option and speak 
about it is obviously not easy; it entails risks. But 
I do believe that this is what Jesuit educators have 
publicly stated, in Church and in society, to be our 
defining commitment. 

to make sure that the real concerns of the poor 
find their place in research, faculty members need 
an organic collaboration with those in the Church 
and in society who work among and for the poor 
and actively seek justice. they should be involved 
together in all aspects: presence among the poor, 
designing the research, gathering the data, think-
ing through problems, planning and action, do-
ing evaluation, and reflecting theologically. In 
each Jesuit Province where our universities are 
found, the faculty’s privileged working relation-
ships should be with projects of the Jesuit social 
apostolate—on issues such as poverty and exclu-
sion, housing, AIDS, ecology, and third World 
debt—and with the Jesuit Refugee Service helping 
refugees and forcibly displaced people. 
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Just as the students need the poor in order to 
learn, so do the professors need partnerships with 
the social apostolate in order to research and teach 
and form. Such partnerships do not turn Jesuit 
universities into branch plants of social ministries 
or agencies of social change, as certain rhetoric 
of the past may have led some to fear, but are a 
verifiable pledge of the faculty’s option and really 
help, as the colloquial expression goes, “to keep 
your feet to the fire!” 

If the professors choose viewpoints incompat-
ible with the justice of the Gospel and consider re-
searching, teaching, and learning to be separable 
from moral responsibility for their social reper-
cussions, they are sending a message to their stu-
dents. they are telling them that they can pursue 
their careers and self-interest without reference 
to anyone “other” than themselves.

By contrast, when faculty do take up interdis-
ciplinary dialogue and socially engaged research 
in partnership with social ministries, they are 
exemplifying and modeling knowledge that is 
service, and the students learn by imitating them 
as “masters of life and of moral commitment,” as 
the holy Father said.18 
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C. our Way of Proceeding
If the measure of our universities is who the stu-
dents become, and if the faculty are the heart of 
it all, then what is there left to say? It is perhaps 
the third topic, the character of our universities—
how they proceed internally and how they impact 
on society—which is the most difficult. 

We have already dwelt on the importance of 
formation and learning, of research and teach-
ing. the social action that the students undertake, 
and the socially relevant work that the profes-
sors do, are vitally important and necessary. But 
these do not add up to the full character of a Jesuit 
university; they neither exhaust its faith-justice 
commitment nor really fulfill its responsibilities 
to society.

What, then, constitutes this ideal character? 
And what contributes to the public’s perception 
of it? In the case of a Jesuit university, this char-
acter must surely be the mission, which is defined 
by GC 32 and reaffirmed by GC 34: the diakonia 
fidei and the promotion of justice, as the charac-
teristic Jesuit university way of proceeding and of 
serving socially. 

In the words of GC 34, a Jesuit university 
must be faithful to both the noun university and 
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to the adjective Jesuit. to be a university requires 
dedication “to research, teaching and the various 
forms of service that correspond to its cultural 
mission.” to be Jesuit “requires that the univer-
sity act in harmony with the demands of the ser-
vice of faith and promotion of justice found in 
Decree 4 of GC 32.”19

the first way, historically, that our universi-
ties began living out their faith-justice commit-
ment was through their admissions policies, af-
firmative action for minorities, and scholarships 
for disadvantaged students; and these continue to 
be effective means. 20 An even more telling expres-
sion of the Jesuit university’s nature is found in 
policies concerning hiring and tenure. As a uni-
versity, it is necessary to respect the established 
academic, professional, and labor norms, but as 
Jesuit it is essential to go beyond them and find 
ways of attracting, hiring, and promoting those 
who actively share the mission. 

I believe that we have made considerable and 
laudable Jesuit efforts to go deeper and further: 
we have brought our Ignatian spirituality, our re-
flective capacities, some of our international re-
sources to bear. Good results are evident, for ex-
ample, in the Decree “Jesuits and University Life” 
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of the last General Congregation and in this very 
conference on “Commitment to Justice in Jesuit 
higher education”; and good results are hoped 
for from the higher education Committee work-
ing on Jesuit criteria.

Paraphrasing Ignacio ellacuría, it is the nature 
of every university to be a social force, and it is 
the calling of a Jesuit university to take conscious 
responsibility for being such a force for faith and 
justice. every Jesuit academy of higher learning 
is called to live in a social reality (as we saw in 
the “composition” of our time and place) and to 
live for that social reality, to shed university in-
telligence upon it and to use university influence 
to transform it.21 thus Jesuit universities have 
stronger and different reasons than many other 
academic and research institutions for addressing 
the actual world as it unjustly exists and for help-
ing to reshape it in the light of the Gospel. 

in Conclusion: an agenda 
the twenty-fifth anniversary of GC 32 is a motive 
for great thanksgiving. 

We give thanks for our Jesuit-university 
awareness of the world in its entirety and in its 
ultimate depth—created yet abused, sinful yet 
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redeemed—and we take up our Jesuit-university 
responsibility for human society that is so scan-
dalously unjust, so complex to understand, and 
so hard to change. With the help of others and 
especially the poor, we want to play our role as 
students, as teachers and researchers, and as Jesuit 
universities in society. 

As Jesuit higher education, we embrace new 
ways of learning and being formed in the pursuit 
of adult solidarity; new methods of research-
ing and teaching in an academic community of 
dialogue; and a new university way of practicing 
faith-justice in society. As we assume our Jesuit-
university characteristics in the new century, we 
do so with seriousness and hope. For this very 
mission has produced martyrs who prove that 
“an institution of higher learning and research 
can become an instrument of justice in the name 
of the Gospel.”22 But implementing Decree 4 is 
not something a Jesuit university accomplishes 
once and for all. It is rather an ideal to keep taking 
up and working at, a cluster of characteristics to 
keep exploring and implementing, a conversion 
to keep praying for. 

In ex Corde ecclesiae, Pope John Paul II charges 
Catholic universities with a challenging agenda 
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for teaching, research, and service: “the dignity 
of human life, the promotion of justice for all, the 
quality of personal and family life, the protection 
of nature, the search for peace and political stabil-
ity, a more just sharing in the world’s resources, 
and a new economic and political order that will 
better serve the human community at a national 
and international level.”23 these are both high 
ideals and concrete tasks. I encourage our Jesuit 
colleges and universities to take them up with 
critical understanding and deep conviction, with 
buoyant faith, and much hope in the early years 
of the new century. 

the beautiful words of GC 32 show us a long 
path to follow: “the way to faith and the way to 
justice are inseparable ways. It is up this undivided 
road, this steep road, that the pilgrim Church”—
the Society of Jesus, the Jesuit College and Uni-
versity—“must travel and toil. Faith and justice 
are undivided in the Gospel, which teaches that 
‘faith makes its power felt through love.’24 they 
cannot therefore be divided in our purpose, our 
action, our life.”25 For the greater glory of God. 
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