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A state of war exists between the papacy and the Religious
Order of the Jesuits—the Society of Jesus. . ..
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and the Soviet Union...the fate in misery or happiness of
350 million people in Latin America...[the] national con-
sensus of the American people;...[the] human affairs of
the People’s Republic of China; the fragile persistence of a
free Western Europe; the security of Israel.... All of these
things, separate and unconnected as they may seem, are
not only interwoven with one another, but are and will be
profoundly influenced by the tides and outcome of the
global collision between the papacy and the Society of
Jesus.” —From the introduction, ''The War”’

InThe Jesuits, Malachi Martin reveals for the first time the
harrowing behind-the-scenes story of the "'new’’ world-
wide Society of Jesus. The leaders and the dupes; the
blood and the pathos; the politics, the betrayals and the
humiliations; the unheard-of alliances and compro-
mises. The Jesuits tells a true story of today that is already
changing the face of all our tomorrows.

The New York Times Best-Seller

“"Historically rooted, extensively documented.”
—The Wall Street Journal

"The story of what has happened to the Jesuits merits full telling
to the wider world. ... Malachi Martin is the right man for the
job.” —National Review
Eminent theologian, expert on the Catholic Church, and former
Jesuit and professor at the Vatican’s Pontifical Biblical Institute,
Malachi Martin is author of the national best-sellers Vatican,
The Final Conclave and Hostage to the Devil.

02881600
Cover design ©1986 by Robert Anthony, Inc.
EI Cover photograph by Anthony Edgeworth/The Stock Market ng: }3 978- (?—-66’711 6655771166-)}

------- . " :
S Register online at www.simonsays.com for more

rarersacks | information on this and other great books.

U.S. $16.00/Can. $22.00




BOOKS BY MALACHI MARTIN

The Scribal Character of the Dead Sea Scrolls
The Pilgrim (under the pseudonym Michael Serafian)
The Encounter

Three Popes and the Cardinal

Jesus Now

The New Castle

Hostage to the Devil

The Final Conclave

King of Kings (a novel)

The Decline and Fall of the Roman Church
There Is Still Love

Rich Church, Poor Church

Vatican (a novel)

The Jesuits



SIMON & SCHUSTER PAPERBACKS
NEW YORK LONDON TORONTO SYDNEY






B

SIMON & SCHUSTER PAPERBACKS
Rockefeller Center

1230 Avenue of the Americas

New York, NY 10020

Copyright © 1987 by Malachi Martin Enterprises, Ltd.

All rights reserved,
including the right of reproduction
in whole or in part in any form.

SimoN & ScHUSTER PAPERBACKS and colophon are registered
trademarks of Simon & Schuster, Inc.

For information about special discounts for bulk purchases,
please contact Simon & Schuster Special Sales:
1-800-456-6798 or business@simonandschuster.com.

Designed by Helen L. Granger / Levavi & Levavi

Manufactured in the United States of America

30, 29 2827 06

The Library of Congress has cataloged the hardcover edition as follows:

Martin, Malachi.
The Jesuits.

Includes index.
1. Jesuits—History—20th century. 2. Jesuits—History. I. Title.
BX3706.2M35 1987 27153 86-27941

ISBN-13: 978-0-671-54505-5
ISBN-10: 0-671-54505-1
ISBN-13:978-0-671-65716-1 (Pbk.)
ISBN-10: 0-671-65716-X (Pbk.)



For Our Lady of Fatima



ABOUT THE AUTHOR

Malachi Martin, eminent theologian, expert on the Catholic
Church, former Jesuit and professor at the Vatican’s Pontifical Bib-
lical Institute, is author of the national best-sellers Vatican, The
Final Conclave, and Hostage to the Devil. He was trained in the-
ology at Louvain. There he received his doctorates in Semitic Lan-
guages, Archeology and Oriental History. He subsequently studied
at Oxford and at the Hebrew University. From 1958 to 1964 he
served in Rome, where he was a close associate of the renowned
Jesuit Cardinal, Augustin Bea, and Pope John XXIII. He now lives
in New York City.



CONTENTS

The War

DR

6.
. The Ignatian Mold

. The Company of Ignatius

. The Character of the Society
10.
11.

12.
13.
14.

ParTt I: THE INDICTMENT

Papal Objections

The Testing Ground
White Pope, Black Pope
Papal Humiliation
Summary Disobedience

Part II: THE SOCIETY OF JESUS

Inigo de Loyola

The Highest Ranking Superior
Hurricanes in the City

Part III: THE LIBERATORS

The Winsome Doctrine
George Tyrrell, S.J.
Pierre Teilhard de Chardin, S.J.

11

41
52
79
106
121

145
172
188
200
225
244

259
272
285



10

15.
16.

17.
18.
19.
20.
21.
22.

CONTENTS

Liberation Theology
The Second Vatican Council

ParT IV: TROJAN HORSE

The Second Basque

Outworn Clothes

New Unbroken Threads

Search for the Primitive Charism
The New Fabric

Public Standing

On Fire to Build Man’s World

Notes

Sources and Materials

Index

303
318

335
362
376
394
428
454

473

505

514

515






Order of the Jesuits—the Society of Jesus, to give the
Order its official name. That war signals the most lethal
change to take place within the ranks of the professional Roman
clergy over the last thousand years. And, as with all important
events in the Roman Catholic Church, it involves the interests,
the lives, and the destinies of ordinary men and women in the
millions.

As with so many wars in our time, however, the Jesuits did not
declare theirs against the papacy. Indeed, though the first open
skirmishes began in the 1960s, it took time for the effects of the
war—even very profound effects—to become widely apparent. Be-
cause the leaders in the war were the Superiors of the Order, it was
a simple matter to place men of like mind in charge of the organs
of power and authority and communication throughout the orga-
nization. With that much accomplished, the vast bulk of Jesuits
had precious little to say in the extraordinary decisions that fol-
lowed.

In time, there were rumblings and warnings of what was hap-
pening. “A coup d’état is taking place,” one Jesuit wrote, as he
looked aghast at ““the ease with which the dissolution of the estab-
lished order [in the Society of Jesus] is being achieved.”

By then, however, it was already the early seventies, the war had

! state of war exists between the papacy and the Religious
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already been underway for nearly a decade, and such alarms were
of little avail. In fact, given the strict obedience of Jesuits—a fabled
and time-tested element of the old structure that the new leaders
still found useful when dealing with dissenters from their strange
and unfamiliar policies—the rank and file of the Order were given
no alternative but to go along with the changes that, in the words
of another Jesuit, “wrenched the Society of Jesus from under us
and turned [it] into some monstrous entity under the guise of good
goals.”

Still in all, one might be inclined to ask, suppose there is a
problem between the Roman papacy and Jesuits; how bad can it
be? Call it a war if you like. But, really, isn’t it just another squab-
ble in the Roman Catholic Church? In a world that finds itself
teetering on the perpetual brink of annihilation, and in which half
the population is starving to death while most of the other half is
pinned in the mud by one sort of injustice or another, how impor-
tant can some dusty theological argument be? About as important,
perhaps, as how many angels can dance on the head of a pin!

The fact is, however, it is not a squabble about niceties, nor
even a theological falling-out between the papacy and Jesuits that
involves only scholars, clerics, and the faithful. As both papacy
and Jesuits know, the effects of their policies go far beyond the
confines of the Roman Catholic Church; even far beyond the
nearly one billion Catholic men and women around the world.
Almost everything that happens in this war bears directly and
immediately on the major dissensions that wrack every nation and
people in the world. It is involved in the very heart of the rivalry
between the United States and the Soviet Union, for example. It
bears right now on the fate in misery or happiness of 350 million
people in Latin America. It affects the deeply changing public
moral code and national consensus of the American people; the
imminent preponderance in human affairs of the People’s Repub-
lic of China; the fragile persistence of a free Western Europe; the
security of Israel; the still rickety promise of a viable Black Africa
just aborning. All of these things, separate and unconnected as
they may seem, are not only interwoven with one another, but are
and will be profoundly influenced by the tides and outcome of the
global collision between the papacy and the Society of Jesus.

All wars are about power. In the war between the papacy and
the Society, power flows along the lines of two fundamental and
concrete issues. The first is authority: Who is in command of the
worldwide Roman Catholic Church? Who lays down the law as to
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what Roman Catholics must believe and what sort of morals they
must practice?

The second issue is purpose: What is the purpose of the Roman
Catholic Church in this world?

For the papacy, the answers to both questions are clear and well-
known. Authority to command and to teach descends through its
hierarchic structure from Pope to bishops to priests to laity. And
the sole purpose of the Church in this world is to make sure that
each individual has the means of reaching the eternal life of God
after death. It is an exclusively otherworldly purpose.

For many Jesuits, on the other hand, the Church’s centralized
authority, the command structure through which it is exercised,
and its purpose are all unacceptable today. The traditional prerog-
atives of this Pope, John Paul II, or of any Pope, are objectionable.

In place of a hierarchic Church, they are aiming at a church
composed of small and autonomous communities of people—‘‘the
people of God,” as they are collectively known, or “the people’s
Church’”’—all loosely associated only by faith, but definitely not
by one central and centralizing authority such as the papacy
claims to be.

In place of the otherworldly purpose of the traditional Church,
the Society of Jesus has substituted the here-and-now struggle for
the liberation of one class of men and women in our society today:
those millions who suffer from social, economic, and political in-
justice.

The way of speaking about that class struggle is an important
and delicate matter for the Jesuits. The new mission of the Society
—for it is nothing less than that—suddenly places them in actual
and, in some instances, willing alliance with Marxists in their
class struggle. The aim of both is to establish a sociopolitical sys-
tem affecting the economies of nations by a thorough-going redis-
tribution of earth’s resources and goods; and, in the process, to
alter the present governmental systems in vogue among nations.

It won'’t do, however, for the Society to come right out and say
as much as a matter of corporate policy. That would be to lose the
war before the troops are even thoroughly deployed. To cover the
same reality, the expression current among Jesuits and others
within the Church who are sympathetic to this new mission is a
phrase torn from its original context in a document issued in 1968
by a Conference of Catholic Bishops held in Medellin, Colombia:
““to exercise a preferential option for the poor and the oppressed.”

None of this is to say that the Society of Jesus at any point



16 THE WAR

became officially Marxist. It did not. Nevertheless, the brute fact
is that many Jesuits wish to see a radical change in the democratic
capitalism of the West, in favor of a socialism that seems inevita-
bly to come up smelling just like totalitarian Communism. And
the fact is as well that there is no lack of individual and influential
Jesuits who regularly speak up for the new crusade.

A brief cameo of three Jesuits—a sociopolitical scientist, a de-
voted guerrilla, and a formidable theologian-teacher—will quickly
sketch the wide and all-encompassing arc of the modern Jesuit
endeavor to win this war.

The first, Arthur F. McGovern, S.]., is an outstanding and con-
vinced apologist for the new Jesuit anticapitalism. In 1980, he
published a book on the subject—Marxism: An American Chris-
tian Perspective—and he has made his mind clear on many occa-
sions. Essentially, McGovern says that Marxism was and is a
social critique, pure and simple. Marx just wanted to get us to
think more clearly about the means of production, how people
produce; and about the means of distribution, the people who own
and control the means of production. In all this, Marxism cannot
be written off as ‘““‘untrue.’” It was Engels and Lenin who added the
disgusting ingredients of ‘“‘scientific materialism’’ and atheism.
You have only to read the unpublished writings of the young Marx
to become aware of “his more humanistic side.”

Consequently, McGovern concludes, we must isolate Marx’s
social critique, which is ““true,” from those foreign elements. We
can accept Marx’s concept of class struggle, because there is a class
struggle. This does mean revolution, but ‘“revolution does not
clearly mean violence . . . it means we have to have a new kind of
society, definitely not democratic capitalism as we know it.”

McGovern sees in Jesus, as portrayed in St. Luke’s Gospel, a
paragon of revolution. St. Luke’s is ““a social Gospel,” he says,
quoting Jesus in support of his cause: “I have come to preach the
good news to the poor, to set the downtrodden free, to redeem
captives.”’

““See,”” McGovern adds, “how many times Jesus speaks about
poverty; identifies with poor people; criticizes people who lay bur-
dens on the poor.” Clearly, therefore, Jesus acknowledged the
“‘class struggle” and endorsed the “revolution.”

Consciously or unconsciously, like most modern Jesuits and
many Catholic activists, McGovern has effectively laid aside four-
teen hundred years of rich Catholic, authentically Christian inter-
pretation of the Bible. He has reinterpreted the Gospel and the
salvific mission of the Son of God in an economic sense, a this-
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worldly sense, a nonsupernatural sense, an un-Catholic sense. All
the rest follows.

Because the ‘‘new kind of society’” cannot be ‘“democratic capi-
talism as we know it,”” the United States as the leader and most
successful exponent of democratic capitalism comes center stage.
Indeed, as early in the war as the 1960s, when Jesuits in the United
States established a “Jesuit national leadership project,” their
Working Paper was explicit about their intention to change the
fundamental structure of America from that of a capitalist democ-
racy: “We as Jesuits must recognize that we participate in many
sinful structures of American society. Hence we run the risk of sin
unless we work to change that.”

As one swallow does not make a summer, so one McGovern—
or even one ‘“Jesuit national leadership project”’—does not make a
war. Its stated policy aside, in every practical sense the Society of
Jesus is committed corporately to this class struggle. Its message
comes today from a thousand different sources among clergymen
and theologians living in the countries of democratic capitalism.
It is enshrined in a totally new theology—the “Theology of Liber-
ation’’—whose handbook was written by a Peruvian Jesuit, Father
Gustavo Gutierrez, and whose Hall of Fame includes a remarkable
number of prominent Latin American Jesuits such as Jon Sobrino,
Juan Luis Segundo, and Fernando Cardenal. Those are not house-
hold names heard on the nightly news in the USA. They are, how-
ever, men of significant international influence for the Americas
and for Europe.

Though the movement has been global since its inception, it
was above all in Latin America that the strange alliance between
Jesuits and Marxists gathered its first practical momentum. It was
there that this new Jesuit mission, entailing as it does nothing less
than the transformation of the sociopolitical face of the West, first
entangled lives far more profoundly than McGovern and theoreti-
cians like him anticipated. Quickly, scores of Jesuits began to
work with the passion and zeal that has always been so typical of
them, for the success of the Sandinocommunists in Nicaragua;
and, when the Sandinistas took power, those same Jesuits entered
crucial posts in the central government, and attracted others to
join at various regional levels. In other Central American coun-
tries, meanwhile, Jesuits not only participated in guerrilla training
of Marxist cadres, but some became guerrilla fighters themselves.
Inspired by the idealism they saw in Liberation Theology, and
encouraged by the independence inherent in the new idea of the
Church as a group of autonomous communities, Jesuits found that
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all was permitted—even encouraged—as long as it furthered the
concept of the new ““people’s Church.”

Such men were the dream and ideal of the true Liberation Theo-
logians. For they were the fighters, the cadres who took Liberation
Theology from theory to what they called praxis—the implemen-
tation of the people’s revolution for economic and political libera-
tion. From that praxis, the Liberation Theologians insisted, from
“‘below among the people,” would come all true theology to re-
place the old theology once imposed autocratically “from above”
by the hierarchy of the Roman Church.

The second name on that arc of the new Jesuit endeavor is James
Francis Carney, S.J., a man who was the paragon of praxis—per-
haps the most thoroughgoing if not the most famous or influential
of all modern Jesuit Liberation theologians. |

Carney was Chicago born and bred. He trained as a Jesuit in the
Chicago Province; at the end of his Jesuit training, he volunteered
for work in Central America, and was sent there in 1961. He was
so taken by his stint there that he became a Honduran citizen.
Over the years, Carney drank in Liberation Theology like rare
wine. He became known as a champion of the poor and an acerbic,
unrelenting, unmerciful critic of the governments and the estab-
lished armies, particularly in Honduras. His name and activities
were publicly associated with the jungle-based guerrillas. Even
when a price was laid on his head by Honduran Army authorities,
there was no move by Jesuit Superiors to curb Carney’s guerrilla
associations. Indeed, Carney was only one of several Jesuits in
Honduras, Nicaragua, Guatemala, and Costa Rica who were all
pursuing the same course with the blessing of their local and
Roman Superiors.

Sitting happily in a ramshackle, dirt-floor champa in the Nic-
araguan town of Limay where he had sought temporary refuge
from the guerrilla warfare in Honduras, the forty-seven-year-old
Jesuit priest finished writing his autobiography by candlelight. It
was March 6, 1971. By that time, Carney already had behind him
ten years of hardship and labor in Central America, and he had
some twelve more years to live. “Padre Lupe,” as his Indians called
him affectionately (it was short for Guadalupe), told the world how
he had derived the three mainstays or basic truths of Liberation
Theology from the writings of fellow Jesuit Juan Luis Segundo. It
makes for bleak, saddening reading.

Segundo’s Grace and the Human Condition showed Carney
that “everything is supernatural in this world.” Segundo’s The
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Sacraments Today revealed to Padre Lupe that “humanity is
evolving a more correct idea of God.” And Segundo’s Evolution
and Guilt taught him that “the revolutionary dialectic has to over-
come the sin of conservatism of the Church.”

With the saddest of loves, Lupe had already written to his family
in the United States to tell them what he was going to do. The
letter is reproduced in his autobiography. He had to share the
revolution with his beloved Honduran campesinos because, he
wrote, I can’t stand living with you in your way of life.”” Capital-
ism, he said, in whose sins all Americans were immersed, was just
as heinous an evil as Communism was supposed to be. Only
armed revolution could eradicate ““capitalism and transnational
imperialism from Central America. . .. To be a Christian is to be
a revolutionary.

““We Christian-Marxists will have to fight side-by-side in Cen-
tral America with the Marxists who do not believe in God, in order
to form a new socialist society...a pure Central American
model.”

Drunk on the ignorance-laden idealism of Liberation Theolo-
gians, this Jesuit came to the belief that ““a Marxist is not dog-
matic, but is dialectical. A Christian does not dogmatically
condemn anyone, but respects the beliefs of others. A dogmatic
anticommunist Christian is not a real Christian; and a dogmatic
anti-Christian Marxist is not a real Marxist.”

Having invested the hard reality of Marxism as it has been
known historically with an airy magic based on no three-dimen-
sional reality, Carney sketched for his family his “pure Central
American model.”

“Neither communist nor capitalist . . . ,”” the new socialism will
be ‘“a brotherhood and sisterhood of all humanity . .. and equally
a classless society....” Theologically speaking, ‘the universe
of man is in dialectical evolution towards the Kingdom of
God. . ..”

Even though everyone “‘respects the belief of others,” Carney
was able to be far more honest than McGovermn in recognizing that
‘... dialectical means conflictive, advancing by a series of strug-
gles between people of contradictory ideologies. . . .”” In fact, Car-
ney had become convinced that the very purpose of the dialectic
of struggle was to overcome “‘the sin”’ of conservatism that is the
peculiar sin of the Roman Catholic Church. God’s very plan for
the evolution of the world and of human society would unfold in
conflict and armed revolution. The change thus brought about
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would be complete; it would be at one and the same time “‘a
cultural-spiritual’” change, and an “economic-social-political
change’’ as well.

Carney ended his autobiography with a plea. to all Christians:
. ..get rid of any unfair and un-Christian prejudices you have
against armed revolution, socialism, Marxism, and communism.
... There is no third way between being a Christian and being a
revolutionary. . ..”

This was the ultimate plea for praxis.

Later that spring of 1971, with the agreement of his Superiors,
Carney illegally crossed the border back into Honduras to share
the hit-and-run life of a guerrilla commando. It was the beginning
of twelve years of gun-toting praxis for the ““dialectical conflict”
he treasured as the key to the future of Catholicism.

In agreement with his Provincial Superior, Father Jerez, who
was under some pressure by then from Rome and the Vatican,
Father Carney finally resigned from the Jesuits. The understanding
he had with Jerez and his Superiors was that he could rejoin the
Society once the struggle was over. The Society, after all, was
merely a convenience. In a world where everything was already
supernatural, as Padre Lupe wrote that it was for him, there was
no room for any hard-and-fast rules; no room for an infallibly au-
thoritative Roman Church. There was no need for any Church to
sanctify anything because all was supernatural and therefore holy
already. The Church was just another part of humanity, on a par
with humanity in relation to God, learning as humanity learns,
moving with humanity toward the Utopia on earth.

“It pains me,” Carney wrote, ‘but [ want to be honest and not
hurt the Jesuits by joining the guerrillas as a disobedient fugitive
from the Society, forcing them to expel me.”” As others who came
after him have shown, Carney needn’t have worried about disobe-
dience or expulsion. Still, if Father Lupe had not preserved the
rudiments of his Roman Catholic faith, he had at least preserved
his candor, and his ability to make a clear choice.

In September 1983, Carney’s ninety-man commando unit was
wiped out in a battle with the Honduran troops of his long-time
enemy, General Gustavo Alvarez Martinez, whom he had often
denounced in public. A few of his men who survived were cap-
tured and thrown into a rectangular pit in the jungle behind the
Honduran military camp of Nueva Palestina. Was Carney one of
those men? No one has ever been able to find out. Is he dead? In
all likelihood. From exhaustion? At least from exhaustion. Was he
interrogated? Probably. Tortured? Probably. Was he starved? Prob-
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ably. Is he still alive and a prisoner somewhere in the jungle? That
does not seem possible; but no definite news has ever been re-
vealed.

That’s the kind of war this is. It’s not even remotely about the
number of angels who can dance on the head of a pin. It’s a war in
which blood is spilled regularly and in great quantities. Priests like
Carney are not rare exceptions. Surely, they don’t all write testa-
ments of their conversion to revolutionary violence for the world
to read; and not all go so far as to live the life of commando
fighters. But in the many and varied roles they do play in the
world’s purely political arena, men such as Father Carney, S.J.,
each and every one of them, are essential to the success of the
Jesuits in their war against the papacy.

The fact of life for Jesuits now is that our bipolar world spins
inexorably around Soviet Marxist-Leninism and Western-style
capitalism. The only contest that seems to matter for the Society
of Jesus in this last quarter of the twentieth century is the one
between those two spheres of influence. And the fact is that
though the Society itself is not officially Marxist, individual Jesu-
its who were and are self-proclaimed Marxists—for Padre Lupe
was hardly alone even in that—are not for that reason expelled
from the Society or censured or silenced. Rather, the greatest pains
are taken to protect them from attack. So blatant has this element
become that not long ago, when Pope John Paul II met an Indian
Jesuit who, as he found, was not a Marxist, he exclaimed in sur-
prise, “‘So you're not all Marxists!”’

The war between the papacy and the Jesuits appears, then, to be
political in nature. And in one sense it is. But to assume, as many
Jesuits of the new mission do, that their war against the papacy
begins and ends with the Marxist-capitalist contest for power and
authority and domination in the world, would be to mistake the
symptoms of rot in the Society for the more basic condition that
allows those symptoms to progress and multiply. For while the
war they have chosen to fight takes place on the plane of geopoli-
tics, it is also and more fundamentally a war over the question of
the very existence of Spirit as the basic dimension of the world of
men and women. It is about the supernatural as the element that
makes each of us human and that defines our existence and our
world.

At this level, the new Jesuit concepts concerning authority in
the Church, and the Church’s purpose in the world, represent a
turnabout of the profoundest nature. For the Society of Jesus, the
ultimate authority for belief and morality is no longer in the
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Roman Catholic Church with its papacy and its worldwide hier-
archy, but in the “people of God.”” The results of that exchange are
that, to date, there is not one major dogma or one capital moral
law of Roman Catholicism that has not been both challenged and
denied by individual Jesuits, beginning with Jesuits of the highest
rank and the most honored stature.

They have been imitated and joined by myriad groups, both
Catholic and non-Catholic, with most diverse reasons for cham-
pioning this new church, the “people of God,” over the Roman
Catholic hierarchic Church. But it is they, the Jesuits, who blazed
the trail, and who have set the highest and the most consistent
examples in this changed attitude about the Roman Pontiff and
Rome’s defined dogmas.

The theologian-teacher in this war—and the third name on that
arc of the new Jesuit endeavor—is the man accepted and cele-
brated as the greatest Jesuit theologian in one hundred years, Karl
Rahner, S.J. Rahner spent a lifetime of effort—carefully at first,
but more and more stridently as time went on—to change Catho-
lic belief. While Rahner did not work in lonely fields, his stature,
his uncaring boldness, and his success mark him as the leader in
what can be aptly described as the wolf-pack of Catholic theolo-
gians who, since 1965, have lacerated and shredded not merely the
flanks but the very substance of Catholicism.

Rahner was as different from his fellow Jesuit James Carney as
cold is from heat. The contrast between the two men is the best
illustration of the old saying that an idea may light a blazing in-
ferno in the hearts of some men, but it explodes in the brains of
others. While Carney was an impulsive and passionate doer, Rah-
ner was the musing, reflective, deadpan intellectual. Where Car-
ney could write illogically but emotionally to justify his actions
in the eyes of his family, and then count on their love alone to
accept him as he was, Rahner wrote and lectured and conversed
with subtle logic and passionless mind to unlimber the dearest
held tenets of faith in the minds of his readers and listeners.

Carney railed at injustice, revolted against oppression, cried out
painfully over human misery. His ammunition and weapons were
not only bullets and guns, but his profound compassion, his wrath
at injustice, and his congenital refusal to make the slightest com-
promise. It was his heart in overwhelming agony that guided his
judgment.

Rahner, on the other hand, trained the heavy artillery of his
logic and his vast reputation as a theologian on the sacrosanct
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authority of Popes. He chose the long-accepted, immemorial for-
mulas of belief as his targets. He had other weapons than Carney
did at his disposal: the keenest of minds, a truly encyclopedic
knowledge, an ever-ready and acerbic humor, and an indomitable
arrogance of intellect. “I will not suffer injustice,” was Carney’s
cry. ‘I will not serve,” was Rahner’s.

At a critical and painful moment in the modern history of the
papacy, Rahner refused point-blank to defend either Catholic
teaching on contraception or the Pontiff who asked Jesuits as
“Pope’s Men'’ to help him in his desperation. It was the same with
virtually all the other dogmas and rules of the Catholic Church
which Rahner had sworn to uphold.

Yet his voice seemed so authentic that he was taken by many
to be more authoritative than three successive Popes when it came
to interpreting the moral teaching of the Catholic Church. Rahner
himself went to great pains to fulfill this role of a modern prophet.
As he traveled in Europe and the Americas dressed in his correct
business suits, he was untiring in his biting and sarcastic criticism
of the papacy and Roman authority.

In Unity of the Churches: An Actual Possibility, the last book
he wrote before his death in 1984, Rahner gave the most telling
and overt presentation ever made of the accepted new Jesuit atti-
tude about the papacy and the defined dogmas of his Church.
Working with a Jesuit colleague and coauthor, Heinrich Fries, and
with the imprimatur of his Jesuit Superiors, Rahner made a sweep-
ing and outrageously anti-Roman proposal. To achieve Christian
unity, he said, it was necessary to drop all insistence on papal
infallibility as a dogma, and to drop insistence as well on all other
doctrines about the Roman Pontiff and Roman Catholicism that
had been defined and proposed by Popes since the fourth century.

In effect, Rahner was proposing that the Catholic Church offi-
cially take the entire body of rules concerning faith and morals as
developed and taught by his Church for sixteen centuries, and
unhinge them from everyday life. Marriage, homosexuality, busi-
ness ethics, human liberty, piety, every sphere of human exis-
tence, were all to be set adrift on the ever-changing tides of redefi-
nition. But the dogmas of the Church would be the prime
casualties. For what the Church has defined as basic and obligatory
for Catholic belief would, in Rahner’s plan, become optional. The
integrity of Christ’s person; the meaning and value of the Seven
Sacraments; the existence of Heaven and Hell; the divine charac-
ter of the authority of bishops; the truth of the Bible; the primacy
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and infallibility of the Pope; the character of priesthood; the Im-
maculate Conception and the Assumption of Mary, Christ’s
mother—all would be up for ecumenical grabs.

Over and above all of that, however, stood Rahner’s principal
targets, the roadblocks that stood in the way of everything else:
the papal authority he wished dismantled and the hierarchic
Roman Catholic Church he wished to see reduced to one more
idiosyncratic expression of Christ’s message. In other words,
the practical authority and the spiritual purpose of the Church
—always the real issues in the war between papacy and
Jesuits—would be rejected and replaced by whatever authority
and materialistic mission might be in vogue.

On the merely personal level, one must reasonably surmise a
total failure of Catholic faith in Rahner. But it is less the condition
of Rahner’s soul that is at stake, than the practical influence he
and many other like-minded theologians have on life as it is lived
in our world.

To say that Rahner—and Fries as a secondary coauthor—was
only expressing the antipapal sentiment that was very current
among Catholic theologians by 1984 is not to tell the half of the
ruin wreaked by him. Rahner, occupied in teaching theology at a
prestigious Jesuit university for the major portion of his life, be-
came over the years an icon of theological wisdom and good judg-
ment for literally thousands who, in their turn, are now priests,
professors, and writers with command and influence and renown
of their own.

Admittedly, such work seems to many to take place in ivory
towers. But such men as Karl Rahner have helped mightily to mold
the thinking and the mores of priests and bishops who are now
engaged at every level of worldly matters in every part of the globe.
And once they become convinced, even on a purely personal plane,
that the Rahners in the Church are right and that the papacy is
wrong, there is no chance at all that the conflict can remain theo-
retical. Instead, it reaches into the deepest areas of thought and
belief and feelings of millions who are dragged by the heart—and
by the direct or indirect influence of theologians like Rahner—
into a world where the nature, the meaning, and the most basic
purpose of their lives as Christians are redefined in a purely ra-
tional and materialistic setting.

Without such a giant as Karl Rahner, one doubts if Liberation
Theology would do much more than creak and teeter and collapse;
or that a Francis Carney would have been so uncritical of the
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writings of Juan Luis Segundo. Nevertheless, it must be said that
Rahner was not an inventor; nor were the men of his generation
who were his tintypes. Rahner did not himself initiate the huge
theological turnabout in the Society of Jesus or in the Roman
Church. His importance was not as innovator, but as faithful and
effective evangelist for a pernicious and destructive influence that
had already been spreading covertly within the Society of Jesus for
decades before he came on the scene. Whether lecturing in Europe
or ferrying over to the Americas, clad in his acquired prestige,
unassailable in his authoritativeness, presenting always the un-
beautiful face of the materialist, quick in any bout of infighting,
and bowing to no one, Rahner was the apt point man for Catholic
self-cannibalism. He taught several generations how to consume
their own faith with logic, skepticism, and disobedience.

So single-minded was his devotion to the antipapal and anti-
Catholic point of view that he became its incarnation, as one
might say. And yet so effective was he in maintaining his own
theological stature within the Society of Jesus that he gave that
point of view a new respectability, both inside and outside the
Society and the Church. No Jesuit Superior, either in his own
country or in Rome, ever curbed him. Having been flesh-and-blood
proof of the strange corruption that had set into the Society, Rah-
ner died as he had lived, in an aura of honor among his colleagues
and Superiors.

For all their differences, the three men sketched here—the so-
ciopolitical scientist, the devoted guerrilla, and the theologian-
teacher—typify inclusively the aberration of the Society.

Certainly, at this moment in time, the Society of Jesus is not
alone in the war against the papacy. It has been imitated and joined
by many groups—Catholic and non-Catholic, religious and secular
—each with its own reasons for championing the idea that a new
church, the ““people of God,” has replaced the old, hierarchic
Roman Catholic Church. But it was the Jesuits who blazed that
trail; it is they who have set the highest and most consistent ex-
amples of this changed attitude about the Roman Pontiff and
Rome’s defined dogmas; and it is they who continue to labor at
the farthest reaches of what one can only call divine politics.

And so it was that the present Father General of the Society of
Jesus, Piet-Hans Kolvenbach, was able to face the Jesuits who
elected him as head of the Order in 1983—the year James Francis
Carney was gobbled up in a jungle battle; the year before Karl
Rahner went back to God—and promise with solemn confidence
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that, among other things, his job would be to ensure their chosen
Jesuit quest for justice, and not to be distracted by the ‘‘groaning
complaints of popes.”

When you speak about the Society of Jesus today being at war
with the papacy, and even before you realize what a strange and
distressing turnaround that is for a body of men whose prime
claim to fame has been their achievements and reputation as
“Pope’s Men,”” you must not think that this Religious Order of
Jesuits is just one more human organization. So many such orga-
nizations have their heyday, then decline, ossify, and eventually
disappear.

The Society of Jesus was started in 1540 by an obscure Basque
named Inigo de Loyola, better known as Ignatius of Loyola. You
cannot place Iiigo’s Jesuits on a par with any other organization
for the simple reason that no single organization we know of has
yet rivaled the Jesuits in the immeasurable services they have
rendered to the human family—over and above what they did on
behalf of the papacy and the papacy’s Roman Catholic Church.

Ifiigo was a rare genius. If Leonardo Da Vinci, Ifigo’s contem-
porary, had designed a machine right down to its nuts and bolts
that had withstood every test of time and changing circumstance
over a period of 425 years—and if only a dismantling of his original
design had provoked that machine’s collapse—it would not be a
greater marvel than the Society Ifigo designed. For, as he built it
—the mold of its Jesuitism, its functional structure, its devotion
to the papacy, its character and goals—the Society has withstood
every test of time and circumstance except one: the perversion of
the rule, role, and spirit he assigned it. Otherwise, its quite ex-
traordinary durability has been proven.

Not even Idigo could have foreseen the quasi-miracle of his
Society’s organization, its meteoric and brilliant success, and its
universal influence on the world of man, when he founded it. For
the next 425 years the tens of thousands who joined Inigo’s Com-
pany established a record that in its own category stands un-
matched in past or present history—a record both for services to
the Roman Church and to human society at large.

Looking backward, a twentieth-century genius-like zealot,
Lenin, misguided but admiring, swore at the end of his life that if
he had had twelve men like one of those early Jesuits, his Com-
munism would have swept the world.

Though few in number, the basic principles that Ifiigo had set
forth for his Company were powerful catalysts. Once his men
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harmessed their energies within his organization to the worldwide
work of the Roman Church, they produced a unique phenomenon
of human history. “Never,” wrote the eighteenth-century German
theorist Novalis, ‘‘never before in the course of the world’s history
had such a Society appeared. The old Roman Senate itself did not
lay schemes for world domination with greater certainty of suc-
cess. Never had the carrying out of a greater idea been considered
with greater understanding. For all time, this Society will be an
example to every society which feels an organic longing for infi-
nite extension and eternal duration. . . .”

“The more universal your work,” Ifigo had said, ‘“the more
divine it becomes.” Within thirty years of his founding the Order,
his Jesuits were working in every continent and at practically
every form of apostolate and educational field. Within one
hundred years, the Jesuits were a force to be reckoned with in
practically any walk of life along which men seek and sometimes
secure power and glory.

There was no continent Jesuits did not reach; no known lan-
guage they did not speak and study, or, in scores of cases, develop;
no culture they did not penetrate; no branch of learning and sci-
ence they did not explore; no work in humanism, in the arts,
in popular education they did not undertake and do better than
anyone else; no form of death by violence they did not undergo—
Jesuits were hanged, drawn, and quartered in London; disembow-
eled in Ethiopia; eaten alive by Iroquois Indians in Canada; poi-
soned in Germany; flayed to death in the Middle East; crucified in
Thailand; starved to death in South America; beheaded in Japan;
drowned in Madagascar; bestialized in the Soviet Union. In that
first four hundred years, they gave the Church 38 canonized saints,
134 holy men already declared “Blessed” by the Roman Church,
36 already declared ““Venerable,” and 115 considered to have been
‘Servants of God.”! Of these, 243 were martyrs; that is, they were
put to death for their beliefs.

They lived among and adapted to Chinese mandarins, North
American Indians, the brilliant royal courts of Europe, the Hindu
Brahmans of India, the ““hedgerow’’ schools of penal Ireland, the
slave ships of the Ottomans, the Imams and Ulema of Islam, the
decorum and learning of Oxford dons, and the multiform primitive
societies of sub-Saharan Africa.

And, in the long catalog of insults and calumnies men have
devised in order to revile their enemies, no name was bad enough
to call the Jesuits because of that fearsome fixation they had from
their first beginnings for another of Idigo’s principles: to be
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“Pope’s Men”’; the Pope’s men. Iiiigo de Loyola, Thomas Carlyle
wrote, was ‘‘the poison fountain from which all the rivers of bit-
terness that now submerged the world have flowed.”

Such insults have been enshrined in the very languages of men.
Webster’s Third New International Dictionary, having given the
basic meaning of Jesuit as a member of the Order, then supplies
the negative meanings: ‘‘one given to intrigue or equivocation; a
crafty person”; terms that are amplified by Dornseif’s Dictionary
into “two-faced, false, insidious, dissembling, perfidious . . . insin-
cere, dishonorable, dishonest, untruthful.” A French proverb
states that “Whenever two Jesuits come together, the Devil always
makes three.” A Spanish proverb admonished people not “‘to trust
a monk with your wife or a Jesuit with your money.”’

The perennial enemies of the papacy never could forgive Iiigo
and his Jesuits as long as they were on the Pope’s mission, fulfill-
ing that sacred oath of obedience even unto disgrace and death. It
was all according to Ifigo’s express wish. “Let us hope,” he once
wrote, ‘““that the Order may never be left untroubled by the hostil-
ity of the world for very long.”

In truth, his wish was fulfilled, for his Jesuits were Pope’s Men.
Their first main targets: the new Protestant churches pullulating
throughout Europe. Precisely, the vital issue at stake between the
Catholic Church and the leaders of the Protestant revolt—Luther,
Calvin, Henry VIII of England—was the authority of the Roman
Pontiff and the preeminent primacy of his Roman Catholic
Church.

The Jesuits carried the battle right into the territories of these
papal enemies. They waged public controversies with kings, they
debated in Protestant universities, they preached at crossroads and
in marketplaces. They addressed municipal councils, they in-
structed Church Councils. They infiltrated hostile territories in
disguise, and moved around underground. They were everywhere,
showering their contemporaries with brilliance, with wit, with
acerbity, with learning, with piety. Their constant theme:
“The Bishop of Rome is successor to Peter the Apostle upon
whom Christ founded his Church. . . . That Church is a hierarchy
of bishops in communion with that Bishop in Rome.. ..
Any other churchly institution is rank heresy, the child of
Satan....”

Everyone was aware of the Jesuits, in other words; and everyone
knew the Jesuits were the single-minded champions of that au-
thority and primacy.

While the Jesuit onslaught against the enemies of Rome was
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mighty, their pervasive influence on Roman Catholicism itself has
never been equalled. They had a monopoly in the education of
Europe for over two hundred years, and numbered the famous and
infamous in their worldwide alumni—Voltaire, Luis Buniuel, Fidel
Castro, and Alfred Hitchcock included. Alone, they literally re-
molded the teaching of Roman Catholic theology and philosophy
so that it became clear and accessible once again, even to the new
mentality of the dawning and turbulent age. They provided novel
means for the practice of popular piety. They advanced the study
of asceticism and mysticism and missiology. They provided fresh
models for seminary training of priests. They spawned, by example
and by the inspiration of their own Religious Rule, a whole new
family of Religious Orders. They were the first body of Catholic
Scholars who became preeminent in secular sciences—mathemat-
ics, physics, astronomy, archeology, linguistics, biology, chemis-
try, zoology, paleography, ethnography, genetics. The list of
inventions and scientific discoveries by Jesuits had filled endless
numbers of volumes in the most diverse fields—mechanical engi-
neering, hydraulic power, airflight, oceanography, hypnosis, crys-
tals, comparative linguistics, atomic theory, internal medicine,
sunspots, hearing aids, alphabets for the deaf and dumb, cartogra-
phy. The list from which these random samples are taken numbs
the mind by its all-inclusive variety. Their manuals, textbooks,
treatises, and studies were authoritative in every branch of Cath-
olic and secular learning.

They were giants, but with one purpose: the defense and propa-
gation of papal authority and papal teaching.

Nor were their amazing energies and talents confined to science.
They made every field of art theirs as well. By 1773, they had 350
theaters in Europe, and Jesuit theatricals laid the first foundation
for modern ballet. They founded the first theater on the North
American continent—actually in Quebec—in 1640. They taught
France how to make porcelain. They brought back to Europe the
first acquaintance Western men got of Indian and Chinese culture.
They translated the Sanskrit Vedas. Even the chinoiseries of the
rococo period were derived from Jesuit Chinese publications. The
umbrella, vanilla, rhubarb, camelia, and quinine were Jesuit inno-
vations in Europe.

The exploits of Jesuits as Far Eastern explorers and missioners
outdid anything even dreamed of by their contemporaries, and
constitute a heroic tale that tastes of the almost magical. The
names of Jesuits will be forever linked with places that for most of
us are the stuff of fantasy—Kambaluc, Cathay, Sarkand, Shrinagar,
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Tcho Lagram, Tcho Mapang, Manasarovar, Tashi-Thumpo, Koko
Nor, and the long-leaping name Chomolongmo (known to us as
Mount Everest).

Less than one hundred years after the founding of the Society,
Jesuits became the first Europeans to penetrate Tibet and then
proceed on to China. Jesuit Father Matteo Ricci was the first per-
son to prove that Marco Polo’s Cathay was identical with China
and not a different country. In 1626, Father Antonio Andrade and
Brother Manuel Marquis opened the first Catholic Church in Tibet
on the banks of the Sutlej River in the Kingdom of Guge at Tsapar-
ang. Brother Benito de Goes lies buried at the northwest terminus
of the Great Wall of China. The grave of Brother Manuel Marquis
is 25,447/7,756 Kamet, capstone of the Zaskar Range overlooking
the Mana pass in western Tibet where the good Brother died in
1647 after a long imprisonment at the frontier post.

Other Jesuits—Austrians and Belgians—were the first Euro-
peans to reach Lhasa on October 8, 1661, and witnessed the con-
struction of the Potala Palace for Dalai Lama Chenresik. Father
Grueber, an Austrian, was the first to determine Lhasa’s position
accurately at 29 degrees 06 minutes north latitude. He and his
companions were succeeded by a line of distinguished Jesuit Ti-
betologists who produced dictionaries, language studies, maps,
geological studies, and theological treatises. Their graves, like
those of Benito de Goes and Manuel Marquis, dot an area that was
as remote and forbidding to their contemporaries as the other side
of the moon still remains for us.

These men and their Religious colleagues elsewhere were not
merely “the lonely and the brave’”” celebrated in a stage drama of
the 1940s. They were not befuddled in mind between the dimen-
sions of Religious Poverty and economic poverty as so many Jesu-
its have become in the final decades of this century. They were
not aiming at some foggy, this-worldly goal such as the “integral
liberation of the human individual.” They were giants who, pro-
portionately speaking, rivaled the later exploits of Scott and Perry
at the Poles, Hilary on Mount Everest, and the first astronauts in
space and on the moon. But more than that, they were Jesuit mis-
sionaries obedient to the voice of the Roman Pontiff, living and
working and dying in fidelity to him, because he represented Peter
the Apostle who represented the Christ they believed was Savior.

At the height of their efforts, two hundred years after their
founding, the Jesuits had a formative and decisive hand in the
education and science of practically every country in Europe and
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Latin America. They had a part to play in every political alliance
in Europe—an influential post with every government, an advi-
sory capacity with every great man and each powerful woman. A
Jesuit was the first Westerner to frequent the court of the Great
Mogul. Another was the first to be declared an official Mandarin
at the Beijing Emperor’s palace. Oliver Cromwell, Philip II of
Spain, Louis XIV of France, Catherine the Great, Cardinal Riche-
lieu, Queen Cristina of Sweden, Mary Queen of Scots, Napoleon,
Washington, Garibaldi, Mussolini, Chiang-Kai-Shek—the list of
history’s greats frequented by Jesuits stretches on for pages. They
drafted treaties, negotiated peace pacts, mediated between warring
armies, arranged royal marriages, went on hazardous rescue mis-
sions, lived where they were not welcome as underground agents
of the Holy See. They passed as pig farmers in Ireland, bazaaris in
Persia, businessmen in Prussia, clowns in England, merchant sea-
men in Indonesia, beggars in Calcutta, swamis in Bombay. There
was nothing anywhere they would not undertake, as they said,
“for the greater Glory of God,” under obedience to the Roman
Pope. They were in every European, African, Asian, and American
country where the slightest burgeoning of Catholicism was pos-
sible. All their influence was wielded in pursuit of the papal will.
To be a Jesuit was to be a papist in the strict sense of that once
opprobrious term.

The worldwide power of the Jesuits became so great that the
ordinary people of Rome invented a new title for the Jesuit Father
General. “The Black Pope,” they called him, comparing his global
power and influence with that of the Pope himself; and distin-
guishing between the two only on the basis of the Pontiff’s all-
white robes as against the simple black cassock of the ordinary
priest that Ifigo’s successors wore in imitation of his example.
That popular nickname was an exaggeration, of course. But the
Romans were near enough to the center of things to know who
wielded an impressive part of the real power residing on Vatican
Hill.

As Iiigo had intended, that power of “‘the Black Pope’’ and his
Company was harnessed to papal will, even unto the death of the
Order itself. In 1773, when Pope Clement XIV decided—correctly
or incorrectly—that a stark choice had to be made between the
extinction of the papacy or the death of the Jesuit Order, he alone
and by his own personal decision abolished the Society of Jesus.
By an officially published document, he disbanded the 23,000 Je-
suits altogether, and he put their Father General and his advisers
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into papal dungeons, even as he imposed exile and slow death on
thousands of Jesuits who were stranded without help or support in
dangerous parts of the world.

Pope Clement did not explain his decision to the Jesuits or any-
one else. “"The reasons [for this decision] We keep locked up in
Our Own heart,” he wrote. Nevertheless, the Jesuits obeyed, col-
laborating obediently in the death of their Order.

Forty-one years later, in 1814, Pope Pius VII decided the papacy
needed the Company, so he resurrected them. The revivified Jesu-
its started off again, with renewed zeal for the papal will, and made
a huge commitment of men and labor to ensure that the First
Vatican Council in 1870 would decree that the infallible authority
of the Pope was an article of faith and a divinely revealed dogma.

That effort was so trenchant and successful, and so odious to
many, that it won for the postsuppression Jesuits a new epithet;
they were ‘“Ultra-Montanes”’—people who backed that hateful
Bishop who lived “‘beyond the mountains” (the Alps) down in
Rome. The contempt in that abusive name is a clear pointer to
what the Jesuits championed as vigorously as they always had: the
old Roman Catholic belief that by divine decree the man who in
himself carried all the authority of Christ in the Church was to be
identified by a physical link with one geographical location on the
face of this earth—the city of Rome. That man would always be
the legal Bishop of Rome. And personal Vicar of Christ.

The fresh enemies of that belief lived mainly in France,
Belgium, Holland, Germany, Austria, Switzerland, and England.
They were bishops, priests, theologians, and philosophers. Speak-
ing from their side of the Alps, they called themselves “Cis-
Montanes” (people on “this side of the mountains,” the northern
side), and opposed the authority and primacy of the Roman Bishop.

That Roman Catholicism centered on the Roman Pope flour-
ished and maintained itself in western Europe until the last quar-
ter of the twentieth century was mainly due to these “Pope’s men”’
—to their zeal, their devotion to that papal mission, their learning,
and the evolution they instigated in the Roman Catholic mind.
For into any area they touched, the Jesuits introduced a note of
reason, of rational discourse, and they leavened it with a shining,
muscular faith.

Simply put, they took the mentality of Catholics in the six-
teenth century by storm. That mentality had all its moorings in a
prescientific, prenaturalistic sphere. Over a space of four hundred
years, with their own entombment in between, the Jesuits changed
all that. By their educational methods, their researches, and their
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intellectual intrepidity, they made it possible for Roman Catholics
to hold their own, as believing and faithful men and women, in
the ocean of new ideas and fresh technology that began in the
1770s and has never stopped since.

Periodically, in their more than four-hundred-year existence,
the Jesuits were expelled and banned from various countries—
France, Germany, Austria, England, Belgium, Mexico, Sweden,
Switzerland. So synonymous had the name of Jesuit become with
papal authority, that their expulsion was always a clear signal that
the government of that country was determined to eliminate the
authority and jurisdiction of the Roman Pope. And when brute
force was used against them, they went underground or packed
their bags and departed, to await the day they could return. They
always returned. Even when matters did not go as far as downright
expulsion, no one had any illusion as to what they represented—
the papacy—and often the Jesuit function for the papacy was
twisted by their enemies. In early nineteenth-century America,
Protestant opposition and hatred of Jesuits was pithily expressed:
“They [the Jesuits] will bring Rome to rule the Union.”

That identification with and devotion to the papacy had been
the will and intent of Ignatius, their founder; and it was the con-
dition on which the papacy had consented to bring the Society of
Jesus into existence. In life and death, the Jesuits indeed wrote
history as ‘““Pope’s Men'’'—whether it was Jesuit Father Peter
Claver wearing out his existence among South American slaves;
or Father Matteo Ricci becoming a genuine Mandarin at the Im-
perial Court of Beijing; or Father Peter Canisius, the Hammer of
the Heretics, reclaiming whole provinces and cities from Protes-
tantism by his tireless, incessant traveling, preaching, and writing;
or Father Walter Ciszek languishing in the Soviet Gulag for sev-
enteen years; or Father Jacquineau mediating between warring Jap-
anese and Chinese over Hong Kong; or Father Augustin Bea
traveling clandestinely throughout the length and breadth of the
Soviet Union in Stalin’s day to get an accurate picture of condi-
tions for the Holy See; or Father Tacchi Venturi ferrying negotia-
tions between Dictator Benito Mussolini and Pope Pius XIL

No matter who or where they were or what they did, inherent
in the mind of each Jesuit was that holy structure of Christ’s
Church, anchored by Jesus on his personal Vicar, the Pope, and
held together by the hierarchy of bishops and priests, religious and
lay people in union with that personal Vicar of Christ. And no
matter the year or the century in which he worked, each Jesuit
knew that the Catholic Church he had vowed to serve under the
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Pope was the same Church that had existed in the sixth century
under Gregory the Great, in the eleventh century under Innocent
IX, and in 1540 under Paul III.

Indeed, what held their will to their work over great distances
of space and time was the fabled Jesuit attachment of obedience,
consecrated by their special vow: that all and every work they
undertook would be under papal obedience.

For the enemies of the Jesuits, meanwhile, it was that very ser-
vice of and obedience to the papacy that was the Jesuit abomina-
tion. Their critics never ceased accusing the Jesuits of having
distorted humanist philosophy. But French writer F. R. de Cha-
teaubriand, himself no friend of the Society, was quite accurate in
his judgment when he said that “the slight injury which philoso-
phy thinks it has suffered from the Jesuits’” is not worth remem-
bering in view of ‘“the immeasurable services which the Jesuits
have rendered to human society.”

The mind and the outlook evolved by the Jesuits reached its
highest flowering in the first half of the twentieth century. As a
result of their efforts, there took place a pseudo-Renaissance of
social and cultural Catholicism, making it possible for Catholics
to be scientists, technologists, psychologists, sociologists, political
scientists, leaders, artists, scholars, holding their own even in the
newest branches of knowledge, yet reconciling all of it with their
rock-solid belief. Testimony to all of this lies in many things—in
the poetry and literature of a G. K. Chesterton and a Paul Claudel;
in the militant sociology of French, German, Belgian, and Italian
Catholics between the two world wars; in the flowering missiol-
ogy that transformed the mission fields of Asia and Africa; in the
redoubtable school of apologetics in Europe and the United States;
in the standardization of popular devotions and ecclesial regula-
tion; in the vibrant Catholicism of the United States; and not least
in the grudging but finally conceded respect, both from anti-Cath-
olic and non-Catholic, that was evident for Catholicism in the
world of the 1950s.

During the time of its greatest flowering, in the first half of the
twentieth century, Jesuit numbers reached their apogee—about
36,038—of whom at least one-fifth were missionaries. Jesuit influ-
ence on papal policy was never before (or since) greater; and Jesuit
prestige among Catholics and non-Catholics was never higher.

Yet, already some inner rot was corroding both Jesuits and the
Catholic ecclesial body. Some hidden cancer planted decades be-
fore within these bodies had gone neutral, but not benign.
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Occasional symptoms betrayed its presence—sometime revolts
by Jesuit scholars on an individual basis; now and again, flagrant
abuses in liturgy by individual groups; rarely but regularly, the
confusion between spiritual activity and political advantage. But
nothing that happened foretold the violent change that awaited
the Church, the papacy, and the Jesuits in the 1960s.

In full view of that unparalleled achievement, it becomes fasci-
nating to examine what sort of character the Society of Jesus de-
veloped during its centuries-long effort, and why or how in the
twentieth century it changed from its original purpose. Not that
this is the first time that one or another group in the Church has
broken ranks and declared war on the papacy. But it is the first
time that the Society of Jesus has turned on the papacy with the
clear intent to undo the papacy’s prerogatives, to dilute ‘the hier-
archic government of the Catholic Church, and to create a novel
Church structure; and it is the first time that the Society of Jesus
both corporately and in its individual members has undertaken a
sociopolitical mission.

Ihigo founded his “Company of Jesus,” as he originally called it,
for one purpose: to be defender of the Church and the papacy. The
Pope who brought the Order into official existence in the sixteenth
century made that purpose the mission of the Society and the
reason for its existence. As an institution, it has always been
bound to the papacy. Its Professed members have always been
bound to the Pope by a sacred oath of absolute obedience. For 425
years, they stood at the papacy’s side, fought its battles, taught its
doctrines, suffered its defeats, defended its positions, shared its
power, were attacked by its enemies, and constantly promoted
its interests all over the globe. They were regarded by many as
they regarded themselves, as ‘‘Pope’s Men’’; and the many extraor-
dinary privileges granted by Popes over the centuries were as
badges of the trust the papacy placed in the Society.

Never, it can be said, did the Society of Jesus as a body veer from
that mission until 1965. In that year, the Second Vatican Council
ended the last of its four sessions; and Pedro de Arrupe y Gondra
was elected to be the 27th Father General of the Jesuits. Under
Arrupe’s leadership, and in the heady expectation of change
sparked by the Council itself, the new outlook—antipapal and
sociopolitical in nature—that had been flourishing in a covert
fashion for over a century was espoused by the Society as a corpo-
rate body.

The rapid and complete turnabout of the Society in its mission
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and in its reason for being was no accident or happenstance. It was
a deliberate act, for which Arrupe as Father General provided in-
spiring, enthusiastic, and wily leadership.

Perceptions, however, especially in matters of great religious
institutions, do not change easily or quickly. The reputation
earned by the Society over hundreds of years was the best camou-
flage behind which to build the new and very different Society that
has come into existence over the past twenty years. In effect, the
past and glorious history of the Society has seemed to render pres-
ent deeds invisible, and to make it possible for the new Jesuit
leadership to present its new outlook to the world as the latest and
finest expression of Ignatian spirituality and loyalty.

For the general mass of Catholics, clerical and lay alike, it was
unthinkable that the Jesuits, of all people, would propagate a new
idea of the Church; or that they would wage war with even one
Pope, let alone three, by denigrating him, deceiving him, disobey-
ing him, waiting for each to die in turn in the hope that the next
Pope would leave them with a free hand.

Inevitably, the Jesuit war against the papacy has intensified dur-
ing the pontificate of Karol Wojtyla as John Paul II. This charis-
matic, stubborn-minded man came to the papacy with his vivid
experience of Marxists in Poland. Everything about him—but es-
pecially his aims, his policy, and his strategy as Pope—spoke of a
sharp departure from everything that had been in vogue in Rome
since the late 1950s.

From the moment of his election, it was clear that John Paul
was opposed by many in the Vatican bureaucracy he inherited.
What was less clear, even to seasoned Vatican observers, was that
he was also deeply opposed, and his authority was to be violently
challenged as a matter of policy, by the Society of Jesus.

Nothing John Paul has tried since he came to the Chair of Peter
in 1978—and he has tried everything from persuasion to confron-
tation to direct intervention—has dissipated or even softened the
resolute Jesuit stance against him. Thus far, the Jesuits have
eluded the Pontiff’s efforts to corral them; and their example is
still being followed on an ever-wider scale.

But as the Society is learning, this Polish Pope is not another
Paul VI. He refuses to throw up his hands in utter despair. On the
contrary, he has just opened a new campaign in the war, this time
on a battlefield of his own choosing.

As John Paul is learning, the Jesuits will be as clever and as
witted in their answer to each new papal offensive as they have
always been in everything they have done. In fact, it was the Jesu-
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its, not the papacy, who fired the first salvo in the latest direct
confrontation, in an effort to take the initiative away from the
papacy and the Roman hierarchy.

Whatever the outcome of this latest campaign, and of others
that are sure to follow, there can be no doubt that during our
lifetime what the papacy stands for has become unacceptable to
the Jesuits; and that what the Society of Jesus has lately come to
stand for is inimical and therefore unacceptable to the papacy.

Yet, despite the fact that each now stands at the opposite pole
from the other, there still remain powerful similarities between
the papacy and the Society—similarities that will mean the war
between them will be lethal at a level and to a degree that few
wars are.

The first and most powerful similarity is the ineradicable sense
of divine mission that is the driving instinct in both papacy and
Jesuits. Each of them claims to be acting solely for the worldwide
commonweal of God’s people, and for the exaltation of the Church
Christ founded on Peter.

A second is that, as organizations of manpower and equipment,
each has a grip on the levers of immense worldly power. Each
applies its energies and resources to specific situations with partic-
ular, concrete, and defined ends in view, year in and year out.

Nevertheless—and this is yet a third similarity—amid the pas-
sion and seeming confusion that always accompany human activ-
ity, both papacy and Jesuits perform on a passionless and universal
plane, with motives that do not permit the vulnerability of human
feelings. Both grasp at the value of the present, passing moment.
But both have hoary memories; both constantly measure their
plans and actions against a template of the future they wish to see
realized; and both assume that time is on their side. Plenty of
time.

It is on this capital point of time that the inevitable outcome of
all the battles can best be glimpsed. For in the Roman Catholic
perspective—and in the perspective of classic Ignatian Jesuitism
as well—there is another dimension, another condition of human
existence, that overshadows this war between the papacy and the
Society: Two cosmic powers—intelligent good and intelligent
evil, personified in God and Lucifer—are locked in a life-and-death
struggle for the allegiance of all human beings. That struggle be-
comes tangible—can be tracked and identified—only in the mul-
tiple details of complex human situations. But by the same token,
everything tangible, each and every human situation, is colored by
what is transhuman and eternal.
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It is ultimately on that plane that the war between the papacy
and the Society of Jesus is being fought. And on that plane, it is
the papacy alone that has the divine promise of time.

On the plane we occupy as viewers of contemporary events, we
are unable to foresee what seeds of good may sprout in what we
must sum up as a disaster area. We are too near those events.
We lack perspective—as well as foreknowledge. We see through
the glass of history darkly. We cannot therefore know what
changes could come about for the Society of Jesus, if all the present
extremisms in the Jesuit Order were cut off—the obvious extrem-
isms being the abandonment of basic Roman Catholic teaching,
the replacement of it with sociopolitical solutions, and the inevi-
tably consequent abandonment of the prime Jesuit vocation to be
““Pope’s Men.” Such a reform of the Society and a new adhesion to
its original charism seems, humanly speaking, unlikely when even
a mild indictment of its latterday condition is reviewed.
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very Pope worth his salt sets a dominant strategy for his
€ papacy. He formulates many policies, pursues various

particular aims: but all policies and each single aim are
framed within the scope of that strategy.

The Society of Jesus was established by the papacy in 1540 as a
very special ““fighting unit’’ at the total and exclusive disposal of
the Roman Pope—whoever he might be. From their beginnings,
the Jesuits were conceived in a military mode. Soldiers of Christ,
they were given only two purposes: to propagate the religious doc-
trine and the moral law of the Roman Catholic Church as pro-
posed and taught by the Roman Pope, and to defend the rights and
prerogatives of that same Roman Pope. Purely spiritual and super-
natural purposes. And specifically Roman Catholic. Surprisingly
enough, given this mandate of the Society, papal strategy itself has
become the wedge of separation between Jesuits and papacy—in-
deed, the very arena where the lethal battle between the two is
being fought.

Pius XII, Pope from 1939 to 1958, had found himself in a new
world dominated by two rival superpowers, one of which—the
USSR—he held in anathema. His postwar policy was one of in-
tractable opposition to Soviet Marxism, and of support for “West-
ern’’ civilization, centered in Europe and protected by the United
States.
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John XXIII, Pope from 1958 to 1963, was convinced that an
““open windows, open fields” policy would induce others—includ-
ing the Soviets—to refashion their own attitudes and policies.
Pope John lowered as many barriers between the Church and the
world—including the Soviet Union—as he could in his short, ac-
tion-packed pontificate. He even went so far as to guarantee the
USSR immunity from attacks by the Church, a stunning reversal
of papal attitudes.

It was a huge gamble. And it could only work if an adequate
amount of goodwill reigned among his opposite numbers.

The gamble failed. The great poignancy was that when he died,
Pope John, peasant-realist that he was, knew that his openness had
been seen as weakness, and had been taken advantage of by men
of much smaller spirit.

Pope Paul VI, 1963—-1978, blind to the deficiencies of John’s
policy, further refined it. The Holy See became nothing less than
a plaintiff at the bar of Soviet power, pleading on diplomatic
grounds for a hearing; instituting cautious conversations; practic-
ing the week-kneed art of concessionary approaches—and even
stooping to mean-spirited deception and betrayal of the admittedly
difficult Primate of Hungary, Cardinal Mindszenty, in order to
please the Soviets and their castrated Hungarian surrogate, Janos
Kadar.!

In all of this, Paul VI, personally the gentlest of all modern
Popes, unwittingly compromised his papal authority. His grand
strategy for his Church was taken over and prostituted by others,
reducing him to an impotence that scarred his last disease-ridden
years until his death on August 6, 1978.

Still, it was Paul VI who, very late in the day of his papacy,
realized that the original dual purpose of the Society of Jesus had
been changed. Under his pontificate, an extensive critical dossier
about the Society was compiled. It is enough for the moment to
say of that dossier that its contents were damning. It was a por-
trait, in effect, of a Jesuit Order that, like a weathervane atop a
roof, had been turned by a different wind. For Jesuits, the papacy no
longer held primacy of position. The corporate aim of the Society
was now to place itself and the Church at the disposal of a radi-
cal and purely sociopolitical change in the world, without refer-
ence to—indeed, in defiance of—papal strategy, policies, and aims.

In 1973, Paul VI, alarmed more than ever by the way the Soci-
ety’s members were behaving, tried to stop the onrush of events.
He met with the head of the Order, Jesuit Father General Pedro
Arrupe, several times. More than a few of those interviews be-
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tween the two men were stormy. More than once, Paul wanted
Arrupe to resign. One way or the other, Arrupe survived all papal
attacks. Paul VI did insist that Arrupe convey to his Jesuits “Our
demand that the Jesuits remain loyal to the Pope.” Arrupe and his
assistants in Rome at that time were intent on preparing for an-
other international assembly of the Order, a General Congrega-
tion, as such an assembly is called. So he bought time, valuable
time. Paul, in his weakness, could find no alternative but to wait.

Paul did make one last but equally ineffective attempt to recall
the allegiance of the Society to the papacy during the ninety-six-
day international assembly of Jesuit leaders, the 32nd General
Congregation of 1974-1975. His effort met with total incompre-
hension and stubborn—some said even self-righteous—opposition
from the Order. Pope and Jesuits simply could not agree. The
Jesuits would not obey. Paul was too weak to force the issue
farther. ‘

“When you have people [the Jesuits],” wrote Jesuit Father M.
Buckley about Paul’s attitude to that 32nd General Congregation,
“who do not think they have made errors either in content or
procedure, and when they are suspected, resisted or reproved by
the very man they are attempting to serve . . . you have . .. a very
serious religious problem.”

To say the least.

Cardinal Albino Luciani of Venice was elected to succeed Paul
VI on August 26, 1978. Even before he became Pope, he had appar-
ently made up his mind unfavorably about the Society.

And apparently the Society had already made up its mind about
Pope John Paul I. No sooner had he been elected than the Jesuits
asserted themselves. Father Vincent O’Keefe, the most prominent
of the four General Assistants to Arrupe, and the one being
groomed to succeed Arrupe one day as Father General of the Order,
told a Dutch newspaper in an interview that the new Pope should
reconsider the Church’s ban on abortion, homosexuality, and
priesthood for women. The interview was published.

Pope John Paul I was incensed. This was more than contempt.
It was an assertion that the Society of Jesus knew better than the
Pope what morals Catholics should practice. And it was an asser-
tion that the Society had the authority to speak out; that is, it was
a direct appropriation of the authority that belonged exclusively
to the papacy.

John Paul I summoned Arrupe and demanded an explanation.
Arrupe humbly promised to look into the whole matter. But John
Paul could read the handwriting on the wall as clearly as any Pope.
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On the basis of Paul VI’s critical dossier, and with the help of a
very experienced old Jesuit, Father Paolo Dezza, who had been
Confessor to Pope Paul VI and now was John Paul I's confessor,
the Pope composed a hard-hitting speech of warning. He planned
to deliver it to the international assembly of Jesuit leaders and
Father General Arrupe at another of their General Congregations
to be held in Rome on September 30, 1978.

One of the striking features of his speech was John Paul I's
repeated reference to doctrinal deviations on the part of Jesuits.
“Let it not happen that the teachings and publications of Jesuits
contain anything to cause confusion among the faithful.” Doc-
trinal deviation was for him the most ominous symptom of Jesuit
failure.

Veiled beneath the polished veneer of its graceful romanita, that
speech contained a clear threat: the Society would return to its
proper and assigned role, or the Pope would be forced to take ac-
tion.

What action? From John Paul’s memoranda and notes, it is clear
that, unless a speedy reform of the Order proved feasible, he had
in mind the effective liquidation of the Society of Jesus as it is
today—perhaps to be reconstituted later in a more manageable
form. John Paul I had received the petitions of many Jesuits, plead-
ing with him to do just that.

The Pope never delivered that speech of warning. On the morn-
ing of September 29, after thirty-three days on the Throne of Peter,
and one day before he was to address the Society’s General Congre-
gation, John Paul I was found dead in bed.

In the following days, Jesuit Father General Arrupe petitioned
Cardinal Jean Villot, who as Vatican Secretary of State ruled the
Holy See in the interim period between John Paul Is death and the
election of his successor: Could the Jesuits have a copy of that
speech?

After a discussion with the College of Cardinals who were help-
ing him to prepare for the election of the next pope, the Cardinal
prudently refused. Arrupe was told instead that in the opinion of
Villot and the Council, “it was high time the Jesuits put their
affairs in order.”

For their part, Arrupe and the Jesuits decided to sit the time out
and see who would become the next Pope. Time was the commod-
ity they always sought to have.

More than either of his two immediate predecessors, Karol
Wojtyla of Poland, elected as John Paul II on October 16, 1978,
could not afford to hesitate in this matter of the Jesuits. John Paul
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II's grand papal strategy embraced the First World of capitalism,
the Second World of Soviet Communism, and the Third World of
so-called underdeveloped and developing countries.

Woijtyla was extremely hard-headed in analyzing the character
and limitations of papal strategy since 1945. In his view, Pius XII
had guided the Church on the basis of a “/siege’’ mentality, permit-
ting papal strategy only clandestine movement within the Soviet
empire, but providing no challenge to the continual erosion of the
Church in that area. John XXII’s policy of “open fields” had been
a failure. Paul VI’s policy had consisted merely of a refinement of
an already faulty and failed policy. By the time of Paul VI's death
in 1978, his Secretariat of State had managed to work out protocol
agreements with more than one member-government of the Soviet
Socialist “fraternity,” but none had been initialed, let alone signed
and sealed into law. In any case, even had those protocols been
ratified, it had already become clear enough that they would have
made no difference to the status of Roman Catholics under Soviet
rule.

In John Paul II’s analysis, as long as the so-called First, Second,
and Third Worlds were locked in the glacial chill of superpower
rivalry unendingly fueled by the face-off between Marxist Lenin-
ism and rigid capitalism, there would not be the faintest hope in
earthly terms that anything could be salvaged—that any battle
would be won or any solution found for the dangerous dilemma of
the nations. The situation would only disintegrate, slowly but
inevitably, possibly levelling civilization as men have known it in
the last quarter of the twentieth century, and reducing human
history to a long, tortured sleepwalk until the end of the human
night.

Wojtyla judged the time ripe for a completely different tack than
Pius, John, or Paul had taken before him. His would be a “muscle”’
approach: Where Catholics constituted majorities or sizeable mi-
norities in closed societies, there they should lay claim to the
socio-political space that was rightfully theirs—make an assertion
of their rights, in other words, on the basis that their very presence
as Roman Catholics would be enough to make such self-assertion
stick.

As Cardinal Archbishop of Krakow in Poland, Wojtyla had al-
ready sharpened his wits in devising a strategy whereby such Cath-
olic majorities and minorities as he had in mind could lay claim
to their rights; yet he had not run afoul of the totalitarian and
unscrupulous military control characteristic of Communist gov-
ernments.
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John Paul’s ““muscle’” approach did not rule out dialogue and
discourse with the Soviets and their surrogates. On the contrary.
But it would be of a totally different sort than John XXIII or Paul
VI had carried on. And in fact, no world leader today has personally
spoken to Soviet leaders as often and as directly as John Paul II,
starting from the very beginning of his pontificate. He received the
USSR'’s prestigious and many-lived Andrei Gromyko on January
24, 1979, barely more than three months after his papal election.
That was but the first of eight personal meetings between this
Pontiff and Gromyko between 1979 and 1985. His telephone con-
versations with Eastern Europe and the Soviet Union are the Pon-
tiff’s own business; let it merely be said that they take place. If
you are a Slav of the Slavs, if you speak Russian in addition to two
or three other eastern European languages, if you are Pope, and if
you are Karol Woijtyla, the powerbrokers wish to speak to you.

It would be essential to John Paul II’s “muscle’” strategy that he
provide and successfully impose a new world leadership, fueled
exclusively and unimpeachably by moral and spiritual motives. In
order to have even a hope of succeeding in so bold and so radical a
strategy, John Paul II would have to demonstrate such leadership
as he was proposing in two key areas: His supreme authority in
doctrine and morality would have to be vindicated and reasserted
within his worldwide Church; and a concrete example would have
to be forthcoming of what such leadership could provide by way
of solution to the international dilemma.

Hence the two most visible lines of John Paul’s papal activity:
his worldwide trips, and his careful guidance of the Solidarity
movement in Poland. The appearance of his papal persona in all
major countries and many minor ones would be the means of
reestablishing that authority. And if the Solidarity movement
achieved freedom of economic and cultural action under the aegis
of Soviet Communism in Poland, then both Communists and
capitalists would have a ready example to show that doctrinaire
politics need not result in slavery or poverty or devastating
militarism.

This was the dream. Hard-headed certainly, in strategy; but still,
the dream. And it put this Pope immediately at loggerheads with
the globally powerful Society of Jesus.

With the guidance and financial help of John Paul II, Poland’s
Primate, eighty-year-old Stefan Cardinal Wyszynski, was achiev-
ing progress in evolving an attitude in the Solidarity organization
by which the Church and its people could escape the grip of Com-
munism culturally and socially. The ethos of Solidarity was devel-
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oped precisely to allow such cultural and social freedom, while
leaving intact the political and military grip of Marxism. ‘Do not
endanger the Marxists in the Communist Party of Poland, in the
National Parliament, in its army or the security forces,” was the
watchword of Solidarity’s founders. “Let them be. Let us claim
freedom in the other areas.”

At the same time, at the other side of the world, in the area that
stretches from the southern borders of Texas down to the tip of
South America, Jesuits and others were carrying on their own pol-
icy as creators and chief fomentors of a new outlook—‘Liberation
Theology,”” they called it in a typically effective bid for romantic
appeal—based on Marxist revolutionary principles and aimed at
establishing a Communist system of government. The contradic-
tion between John Paul’s Polish model and the ““Liberation’’ model
advocated ardently and openly by the Jesuits in Latin America
could not have been more stark or bold-faced.

John Paul 11, like John Paul I before him, was privy to the dossier
on the Jesuits compiled under Paul VI. And he possessed as well
the speech of reproval John Paul I had prepared but never delivered.
In November of 1978, within a month after his election, the Pope
sent John Paul I's speech to Father General Arrupe in the Gest, as
Jesuit international headquarters in Rome are called. The Pope
meant the gesture as a benign warning: I make this speech my
own, the gesture said. He received in return, as was to be expected,
the Father General’s due protestations of loyalty and obedience.
But they were to prove to be only that—protestations.

On the evening of December 31, as a gesture of goodwill, the
Pope went to the Jesuit Church of the Gesi, in order to honor the
Society by his presence during their traditional year-end religious
ceremonies of thanksgiving to God. John Paul let the Jesuits know
beforehand that he wanted to see no Jesuit in civilian clothes. Nor
did he. It was perhaps a small enough concession to the Pope, to
whom each and all present had important and unique vows. But it
was the only concession.

Even John Paul’s retinue remarked on the polite coldness of the
Jesuit notables gathered for the occasion. After the religious cere-
monies, the Pope dined with the Jesuits in their refectory. He was
pleasant in his remarks, one Jesuit present at the meal complained
later, but “‘he gave us no hint about the future of the Society.”

That complaint spoke volumes. The Jesuits had been able to
ignore Paul VI and John Paul 1. Why should they heed John Paul
11?2 Jesuits would simply have to hold on and outlive this Pope, as
they had the previous two.
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Within two months of that year-end meeting between the Pope
and his Jesuits, during February and March of 1979, Father General
Arrupe called press conferences in Mexico and Rome at which he
asserted blandly that there was no friction between the Holy Fa-
ther and the Jesuits. Yes, Arrupe acknowledged to journalists at
the International Press Office of the Holy See, he had received that
speech of John Paul I, which John Paul II had made his own. Rumor
had it, he went on, that “it had a pejorative sense and was a
reprimand’’ for the changes made in the Society under Arrupe’s
fourteen-year leadership. But that was nonsense, Arrupe said. The
Pope knew that “of course, the Society of Jesus had changed,” he
went on. “It could not do otherwise, seeing that the Church herself
has changed.” There was, in reality, no friction, he concluded.

His Holiness saw it otherwise: There was grave friction. What
John Paul called “friction about fundamentals.”

Jesuit theologians and writers in Europe and the Americas had
been, and were still, writing and teaching about fundamental
Catholic beliefs and laws in a way that opposed traditional papal
teaching and the previous teaching of the Church as a whole—
about papal authority; about the marriage of Marxism and Chris-
tianity; about sexual morality in all its aspects; about such sacred
Catholic beliefs as the Mass as a sacrifice, the divinity of Jesus, the
Immaculate Conception of the Virgin Mary, the existence of Hell,
the priesthood. They were in fact redefining and recasting every-
thing in Catholicism that Catholics have always considered worth
living for and dying for—including the very nature and constitu-
tion of the Church that Christ founded.

Father General Arrupe continued to permit the publication of
books that contradicted the entire gamut of traditional teachings,
and to defend his men who wrote and taught in this vein. No papal
appeal to Father Arrupe seemed ever to have any effect in the face
of the Jesuit General’s intricate and resourceful delaying action.

Arrupe would examine the situation, he promised the Holy Fa-
ther. He already had inquiries in hand, he said. He would report
back soonest. It was difficult to separate truth from vicious ru-
mors. He would endeavor to clarify positions. Time was needed.
His men were doing their best. Their views had been distorted.
The accusations against his men were too vague. He needed names
and details and dates and places. Father Arrupe would, in fact, do
anything except get his men back into line as the Pope’s men. As
this Pope’s men, in particular.

It was significant in John Paul’s eyes that Father General Arrupe
had allowed such a situation to arise at all. After all, reason dic-



PAPAL OBJECTIONS 49

tates that if, as head of the Order, you allow one of your Jesuits to
publish a book advocating a change in the Church’s ban on ho-
mosexuality, you as General must regard it as an open question.
Jesuit John J. McNeil was permitted by his American and Roman
Superiors to publish such a book. If you repeatedly bless the work
of another of your Jesuit men who openly votes in the United
'States Congress for financing abortion-on-demand, you as General
|must regard abortion, too, as somehow an open question. Together
‘with American Jesuit Superiors, Arrupe repeatedly blessed the ten-
year career in Congress of Father Robert F. Drinan, who did just
that. “We reject the idea,’”” said Arrupe, directly contradicting John
' Paul’s explicit wish and command, “that Jesuits must systemati-
| cally avoid all political involvement.”

By summer’s end 1979, it was clear to John Paul that Arrupe
would do nothing to curb even those of his men who cast doubt
on basic doctrines ranging from the divinity of Jesus to the infalli-

| bility of the Pope.

| In September 1979, some dozen presidents of national and re-
gional Jesuit Conferences were gathered in Rome for a meeting
with Arrupe. Arrupe and his Jesuit aides thought it would be a
good idea to have an audience with the Holy Father. Accordingly,

| Arrupe requested and was granted an audience for himself, his

| chief Jesuit counselors in Rome, and the dozen visiting presidents.

The audience took place in the Vatican on September 21. John
Paul posed for photographs with individuals, made small talk after

| his formal address, presented gifts of rosaries to each one present.
But there was no mistaking his message.

““You are causing confusion among the Christian people,” the
Pontiff complained in his message to the Jesuit leaders, “‘and anx-
ieties to the Church and also personally to the Pope who is speak-
ing to you.” The Pope listed his complaints about the Jesuits,
speaking about their ‘‘regrettable shortcomings” and their ““doc-
trinal unorthodoxy,” and requesting them to “return to full fidel-
ity to the Supreme magisterium of the Church and the Roman
Pontiff.”” He could not, he said, be more explicit or go much further
in his forebearance with Jesuit deviations.

No longer could a screen be thrown up in the form of a com-
plaint that the Pope ‘“gave us no hint of the future of the Society.”
But there are other sorts of screens, and the men of the Society
have ever been resourceful.

Arrupe sent a circular letter dated October 19 to all Major Su-
periors of the Society together with a photograph—a copy for each
single community of Jesuits all over the world and, of course,



50 THE INDICTMENT

destined for wide publication in the world media—showing him-
self as Father General kneeling before the Pope. His letter, he com-
manded, was to be read by each and every one of his 27,347 Jesuits.

John Paul II, he reminded his men, was the third Pope who had
called them to attention. He quoted John Paul II’s words in his
September 21 speech, and demanded annual reports from all Su-
periors as to how they were observing John Paul’s admonitions.

When all in the letter was said and done, however, both its tone
and the framework were merely political. In effect, the General
was saying, Jesuits had failed to observe the formal exterior con-
ventions that normally satisfied papal demands and Roman bu-
reaucratic conditions. His letter was in essence an invitation for
Jesuits to consider how they were acting and come up with ratio-
nalizations and explanations that would conform to exterior
norms and thus offset open papal criticisms.

Not once did Arrupe say bluntly: We have gone astray, we Jesu-
its. As Superior General, I now forbid this, recall that man, expel
this other man, impose the following rules and reforms. Rather,
the letter implied: We have political difficulties with this new
Pope; help me politically.

Reaction to the letter—and therefore to John Paul’s strictures—
were of a kind with Arrupe’s letter. Father Arrupe received what
in essence he had asked for: commentaries from Jesuits in bulk
quantities, some quite resentful, on the Pope’s admonitions. As
one intramural joke went, Arrupe was a victim of “fallout’”” from
the “W [for Wojtyla] bomb.”

While Arrupe’s tactic in dealing with the situation bore its fruit
in much paper, one Roman Cardinal remarked, “He should not
have asked for a basketful of letters—which he got—but the bleed-
ing heads of just about 5,000 Jesuits—the greatest offenders—all
neatly arranged on wooden platters.”

Be that as it may, there was no trace of the hoped-for change.
No shift in corporate Jesuit behavior was in sight.

It was all becoming too much. By now, John Paul II was in a
great historical hurry. The Solidarity movement was being readied
for its first major public operation; as far as John Paul could find
out from soundings in Warsaw and Moscow, Solidarity’s planned
future could come off. At the same time, the galling fact was that
on the other side of the Atlantic, the Jesuits’ adversary strategy
was progressing just as rapidly, if not more so. Above all in Nica-
ragua.

Nicaragua was, in fact, fast developing into a public and dra-
matic test case between Pope and Jesuits. There the Pope’s aims
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and those of the Jesuits were irreconcilable. Solidarity in Poland
was developed precisely to loosen the effective grip of Marxism on
the sociocultural life of the Polish people. In Nicaragua, the Jesuits
aimed at establishing a Marxist system of government that would
embrace the sociocultural and political and economic life of
Nicaraguans. If John Paul could not control the Jesuits in Nica-
ragua, where the stakes on the table might, in essence, involve
the success of his entire papal strategy, then he could simply
not control them anywhere.

On the other hand, from the Jesuit point of view, if John Paul II
could frustrate their explicit policy of political activism in favor of
a Marxist regime—if their expenditure of men and energy in Nic-
aragua were brought to nothing by this Pope—then they would
have failed in their corporate objectives. This Pope would proceed
to move in on them elsewhere.

It was an adversarial situation from the beginning. Clearly, the
matériel of war between Pope and Jesuits was in place.
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radically new papal strategy, Nicaragua had already been
made, as if by formula, a test case for the global struggle
gathering momentum between the papacy and the Society of
Jesus.

Nicaragua is totally Roman Catholic in tradition and in prac-
tice. Geopolitically, it is of enormous importance because of its
access to both the Atlantic and the Pacific, because of its potential
to be virtually self-supporting economically, and not least because
of its position at the center of the strategic Central American land
bridge between North and South America. Add to those circum-
stances the extreme social and political oppression of the Somoza
dynasty that had held Nicaragua in a vicelike grip since 1937. The
mixture was explosive.

There was one point in modern times when another destiny
might have been possible for Nicaragua. This was during the brief
lifetime of Augusto César Sandino, the son of a dirt farmer who
became a very successful revolutionary general. By 1926, while
still in his twenties, he was strong enough militarily and expert
enough in guerrilla tactics to elude capture by a force of 2000 U.S.
Marines and by the Nicaraguan National Guard. His military
prowess and leadership were so compelling that he forced Presi-
dent Franklin D. Roosevelt to establish the famous “Good Neigh-

L ong before John Paul II came upon the scene with his
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bor Policy.” In 1933 the Marines were withdrawn, and a lawfully
elected Nicaraguan president was inaugurated.

Sandino had potential greatness. For him, war was merely an-
other way of pursuing diplomacy. Once diplomacy was possible,
he laid down his guns and entered public life. There is very little
doubt that in time he would have led his nation politically. His
personal charisma, his intelligence, and his deep faith would have
steered Nicaragua to a greatness all its own. Unfortunately, in
1934, he was assassinated at the age of thirty-seven by disgruntled
members of the National Guard.

From that point on, it was only a matter of time before the
ingredients present in Nicaragua boiled to the point of explosion.
Nicaragua’s population, primarily mestizo—a mix of Caucasian
and non-Caucasian races—was bled both literally and figuratively
by an utterly corrupt regime led first by the suave, cool-eyed
dictator Anastasio Somoza, then by his sons, Luis and Anastasio
Somoza Debayle. Both Somozas were backed by the United States,
and each was always ready to bolster his regime by the use of the
remarkably brutal National Guard, a unit that would have given
Hitler’s elite corps a run for their money.

At the same time, however, the murder of Sandino had produced
its own legacy. For, on his death, Sandino immediately became a
mythical figure embodying Nicaraguan independence and resis-
tance to the hated ““yanqui” and the murderers the yanqui had
trained. Nicaraguans began to form a romantic revolutionary ideal
around his name. The nationalism of one of Latin America’s great-
est poets, Ruben Dario, and the writings of Salvador Mendieta—
both Nicaraguans—fed that ideal. By the 1960s, an entire gallery
of young, intelligent activists had gathered in the north-central
provinces of Matagalpa and Jinotega. They called themselves San-
dinistas, thereby assuming the mantle, the appeal, and the roman-
ticism of the one man who still remained the champion and hero
of the Nicaraguan people.

In that gallery of young, enthusiastic revolutionaries, a few
stood out as prototypes of the revolutionary ideal. One of these
certainly was Jesuit Father Fernando Cardenal. His brother Ernesto
came on as a good runner-up for that distinction.

The Cardenals came from a well-to-do Nicaraguan family. Fer-
nando entered the Jesuits; Ernesto joined the diocesan seminary of
Managua. Although they both developed into thoroughgoing
Marxists and dedicated Sandinistas, their courses differed. Ernesto,
with some claim to being a poet, decided to try the life of a Trap-

_ pist monk at Gethsemani Abbey in Kentucky, under the direction
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of Thomas Merton. He loved Merton, but could not take the clois-
tered life, so he returned to Nicaragua and, styling himself a new
type of monk-in-action, moved to the main island of Solentiname
on Lake Nicaragua, where he proposed to establish his own mo-
nastic community. Ernesto had ambitions to be the Ruben Dario
of the Sandinista revolution; but politics and perhaps a genuine
lack of poetic genius has kept him from attaining this status.

Fernando was of a different caliber. Ruggedly handsome, serious
and humorous, fanciful and pragmatic by turns, quite intelligent,
a clever philosopher, a convincing speaker with a voice he could
modulate to suit the occasion, Fernando had little of his brother’s
poetism; but he had a steely resolution masked in romantic—and
at times, when required, religious—language. And he had a genu-
ine gift for diplomatic intricacies. Whether clad in blazer and gray
flannels as he talked on U.S. Jesuit campuses, or in Army fatigues
giving orders from his government office in Managua, or in a three-
piece business suit visiting Cardinal Casaroli in the Vatican Sec-
retariat of State or negotiating with Castro in Cuba or with the
USSR representative in Panama, Cardenal was a man for all sea-
sons.

His Jesuit training merely sharpened an already acute intelli-
gence. As the occasion required, he could mold his language. With
the Jesuit Father General, he knew what Jesuit terms to use. Dis-
cussing the assassination of Anastasio Somoza with the Nica-
raguan Junta, he was at one in language, purpose, and words with
his colleagues. With the Sandinista cadres, he spoke as effectively
as any commissar of the people. In an assembly of bishops and
clergy, he could wrap the death and oppression of Marxism in
neotheological terms larded with traditional-sounding references
to the death and resurrection of Jesus.

He thus stood out among his Marxist Sandinista colleagues.
Daniel Ortega y Saavedra and Tomads Borge were doctrinaire Marx-
ists. Miguel D’Escoto was roly-poly in body and sly in manner.
Ernesto Cardenal was wildly romantic. But Fernando was the at-
tractively cool, calculating element—almost a caricature of the
Jesuit of fiction.

When Fernando, like his brother Ernesto, joined the Sandinistas,
he had the unmitigated support of his Major and Minor Superiors
in the Society of Jesus. Indeed, for the rank and file of Jesuits,
Cardenal became the paragon of what a twentieth-century Jesuit
should be: a man totally devoted to correcting the injustice perpe-
trated by rich capitalists on ““Christ’s poor.” Here was a man, it
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was said, who was the embodiment of the “Jesuit mission to the
People of God.”

In fact, it was specifically as a Jesuit that Fernando Cardenal
became a close collaborator of prime importance to the Sandinista
Marxists. For them, none of Cardenal’s personal gifts and abilities,
impressive though they were, equalled his identity as a priest and
as a Jesuit. Jesuits had a far longer history in Nicaragua and a far
deeper influence than any other group, including the government
itself. Jesuit missionaries had been present in Nicaragua since the
1600s. Whatever intellectual life there was in Nicaragua was
formed by the Jesuit schools, study centers, and university facul-
ties. Jesuit personnel provided the longest unbroken chain of influ-
ence in every walk of life, at every level from the most neglected
peasant village to the most powerful family dynasties. By the time
the Sandinistas were ready to move in the 1960s, whatever na-
tional analysis was being performed of Nicaragua’s potential was
in the hands of the Jesuits. A man like Fernando Cardenal was
absolutely essential to the revolution—was, in a very real sense,
its fuel, its driving force, and its claim to legitimacy both among
the people of Nicaragua and out in the wide world.

The Sandinista struggle against the Somozas began with an at-
tack on the National Nicaraguan Guard at Pancasan, Matagalpa,
in 1967. From the start, the Sandinista leadership—Fernando Car-
denal included—made no bones about their identity as hard-line
Marxists, or about their intention to seize the country by violent
means and to stay in power. As early as 1969, Carlos Fonseca, the
principal founder of the Sandinistas, published a political tract
displaying hard-line Stalinist Marxism. The agreements and pacts
the Sandinistas made during the 1960s with Soviet surrogate Fidel
Castro in Cuba, and with direct representatives of the USSR, were
ample testimony both to that intent and to the support gathering
for it. Their agreements with Havana and Moscow concerned ar-
maments and propaganda. They also entered into a pact with the
Palestine Liberation Organization whereby the PLO would train
Sandinistas in guerrilla tactics.

The overall arrangement was that Nicaragua, as a nation, would
be completely assimilated into the Marxism of one party. There
would be no Nicaraguan army, only a Sandinista army ‘‘politicized
to an unprecedented degree.” No Nicaraguan Television Network,
only the Sandinista Television Network. The Sandinista leader-
ship wanted the very soul of the Nicaraguan people, just as the
Soviets had taken the soul of the Russian people. More than that,
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by the early seventies, at least seven years before their grab for
power, the Sandinista leaders openly proclaimed their ultimate
aim: to create a Marxist society in Nicaragua to serve as the womb
from which Marxist revolution throughout Central America
would be born. “Revolution throughout the Americas” was the
slogan.

From their beginnings as a group, when they were nothing more
than rag-tag guerrillas, bank robbers, and hit-and-run terrorists,
the Sandinistas understood full well that they had no hope of in-
stalling a Marxist regime in 91.6 percent Roman Catholic Nicara-
gua unless they could enlist—in effect, inhale—the active
cooperation of the Catholic clergy, together with suitably altered
Church doctrine and Church structure. Mere passive connivance
on the part of the clergy would not be enough. If the Sandinistas
wanted the very soul of the people, they knew the road: Catholi-
cism was inextricably bound up in the warp and woof of Nicara-
guan culture, language, way of thinking, and outlook, and was
integral to all the hope of the people.

Here, Fernando Cardenal, as priest and Jesuit, was a towering
influence. For some time, certain Catholic theologians in Latin
America—principally Jesuits of the post—World War II period—
had been developing a new theology. They called it the Theology
of Liberation, and based it on the theories of their European coun-
terparts. It was an elaborate and carefully worked out system, but
its core principle is very simple: The whole and only meaning of
Christianity as a religion comes down to one achievement—the
liberation of men and women, by armed and violent revolution if
necessary, from the economic, social, and political slavery im-
posed on them by U.S. capitalism; this is to be followed by the
establishment of ‘““democratic socialism.” In this “theological”
system, the so-called “option’ for the economically poor and the
politically oppressed, originally described as a “preferential’”’ op-
tion by Catholic bishops in Latin America at their conference in
Medellin, Colombia, in 1968, became totally exclusive: There
was one enemy—capitalist classes, middle and upper and lower,
chiefly located in the United States. Only the ‘‘proletariat’’—the
‘people’’—was to be fomented by the imposition of Marxism.

Liberation Theology was the perfect blueprint for the Sandinis-
tas. It incorporated the very aim of Marxist-Leninism. It presumed
the classic Marxist ‘“struggle of the masses’ to be free from all
capitalist domination. And above all, the Marxist baby was at last
wrapped in the very swaddling clothes of ancient Catholic termi-
nology. Words and phrases laden with meaning for the people were
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co-opted and turned upside down. The historical Jesus, for exam-
ple, became an armed revolutionary. The mystical Christ became
all the oppressed people, collectively. Mary the Virgin became the
mother of all revolutionary heroes. The Eucharist became the
bread freely made by liberated workers. Hell became the capitalist
system. The American president, leader of the greatest capitalist
country, became the Great Satan. Heaven became the earthly par-
adise of the workers from which capitalism is abolished. Justice
became the uprooting of capitalist gains, which would be “re-
turned” to the people, to the “mystical body” of Christ, the dem-
ocratic socialists of Nicaragua. The Church became that mystical
body, ““the people,” deciding its fate and determining how to wor-
ship, pray, and live, under the guidance of Marxist leaders.

It was a brilliant synthesis, ready-made and just waiting for the
activists who would set about erecting a new sociopolitical struc-
ture on its basis, as a building rises from a blueprint.

The Nicaraguan people were the first guinea pigs on whom the
theory was experimentally tried. And the priests who were charter
members in the Sandinista leadership——Jesuit Fernando Cardenal,
Ernesto Cardenal, Miguel D’Escoto Brockman of the Maryknoll
Fathers, Jesuit Alvaro Arguello, Edgar Parrales of the Managua di-
ocese—made the experiment doubly blessed and likely to succeed.
If such men, duly ordained as priests, could successfully get this
new ‘‘theological’” message across—that the Sandinista revolution
was really a religious matter sanctioned by legitimate Church
spokesmen—they would have both the Catholic clergy and the
people as allies in a Marxist-style revolution by armed violence.

Without a doubt, the plan had been carefully thought out and
elaborated, based on a profound analysis of the Nicaraguan people
and of its clergy. No doubt, too, the first connivers in the scheme
were the priests themselves; there are even those in Managua
today and among prominent Nicaraguan exiles in Panama, Hon-
duras, and Miami, Florida, who point the finger at Fernando Car-
denal as the prime architect of the scheme. But what evidence
there is does suggest that he was not the only Jesuit involved.

In any case, the Sandinista undertaking was ever more bril-
liantly explained, refined, and dinned into the ears of seminarians,
nuns, university students, and the popular mind by increasing
numbers of their Jesuit, Franciscan, and Maryknoll teachers and
lecturers throughout the schools of Central America. The seeding
time was well spent in the view of ultimate Marxisation. The
pathetic court testimony of the young Nicaraguan Edgard Lang
Sacasa told the world as far back as 1977 that it had been his priest
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educators who had persuaded him and thousands like him to join
the Sandinista guerrillas.

Hand in hand with this new Theology of Liberation went, of
necessity, the establishment of a new and “pliant” Church struc-
ture to replace the old one. In the traditional Roman Catholic
structure, knowledge about God, Christ, Christian salvation, per-
sonal morality, and human destiny derived from the hierarchic
pastors of the Church—namely, the Pope and his bishops. They
were the only authentic source of knowledge about the faith; apart
from them, there was no accurate knowing possible about Chris-
tianity. Submission to them and acceptance of their teaching and
laws were necessary for salvation.

It was precisely this structure, in which ultimate control is
Rome’s, that stood between the Sandinistas and the people. And
it was precisely this structure that the earlier, European-based
architect-theologians of Liberation Theology had criticized.
This structure was, Liberation Theologians said, dictated by
““a view from above” and ““imposed from above’’ on the people
“below.”

Franciscan Liberation Theologian Leonardo Boff, teaching in a
Brazilian seminary, put it in terms Fernando Cardenal and his
clerical colleagues could champion: ““There has been a historical
process of expropriation of the means of production on the part of
the clergy to the detriment of the Christian People.” Boff was not
talking about industry or commerce, but about theology and reli-
gious doctrine; the means of production—the “‘plant,” as he called
it—was the preaching of the Gospel.

According to the new theologians, “Roman’’ and therefore
“alien’” imposition of religious doctrine was the very reason social
injustice and political oppression flourished in lands where this
hierarchic Church flourished. In lands such as Latin American
countries. In countries such as Nicaragua. On top of that, the ar-
gument went on, Christianity and specifically Catholicism was
not merely alien in and of itself, but had always accompanied
actual invasion by alien European cultures. Alien—that was the
key word.

To counter that alien, imposed structure, the new theologians
looked ““from below.” From the level of the people. From the per-
spective of oppression and injustice—because that, they said, was
all they found ““below” among the people. The task, in other
words, was to impose the ‘‘preferential option’’ on all the people,
rich and poor alike.

Immediately, as Fernando Cardenal and the other Sandinista
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priests quickly realized, a new concept of ““Church’” was born. The
ordinary body of believers, by revised definition, would become
the very source of revelation. The faith of believers would “create”
communities among those believers. Base Communities, they are
called in Nicaragua and elsewhere in Latin America—comuni-
dades de base. And those Communities taken together would
form the new ““Church,” the “People’s Church.”

These Communities began to form years before the Nicaraguan
revolution stormed onto the stage of geopolitics in 1979. Group-
ings of laymen and laywomen would gather regularly to pray, to
read the Bible, to sing hymns, to discuss their local concrete prob-
lems in economics and politics; to choose not only their political
leaders but their priests as well; and to determine not only the
solutions to their secular problems, but how best to worship and
what to believe.

It was a dream come true. A dream put into clear words by the
same Father Boff: “The sacred power must be put back in the
hands of the people.” No teaching or directing authority would be
allowed ‘““from above,’”” from the alien, hierarchic Church. In fact,
the very symbols of that Church must be firmly rejected. Symbols
and all else must only come “from below.” From the people. From
their Base Communities—nearly 1000 of them in Nicaragua
alone, in time; and nearly 300,000 in Latin America at large. The
idea of Base Communities spread to the United States, where they
are sometimes called “‘Gatherings.”’

Fernando Cardenal, Ernesto Cardenal, Miguel D’Escoto Brock-
man, Edgar Parrales, and Alvaro Arguello were the showcase
priests of the Sandinistas, the intended and willing legitimizers of
this new “People’s Church” that would appropriate and redefine
all the words of Catholicism, while it severed all papal influence
from the Church in Nicaragua. The Catholicism of Nicaraguans
was about to be ‘“converted’’ to Marxism.

And they were effective, these Sandinista priests. As tens, and
then scores, and finally hundreds of other priests, nuns, and reli-
gious brothers up and down the country became inspired with this
new zeal, the Base Communities slowly spread wide enough and
sent their roots deep enough to make the Sandinistas the new
hierarchs of Nicaraguan Society.

Up to a certain point in time, it is fair to assume that Pope Paul
VI, in whose reign the most fervid phase of this activity took place,
might have reversed it, or at least reined it in. Logically enough,
however, Paul depended on the loyalty and theological soundness
of Jesuit Superiors in Rome and Central America, not realizing
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early enough in the game that they were complaisant in the activ-
ity of their Nicaraguan Jesuit subjects.

By 1965, when advice and information prompted him to start
his dossier on the Jesuits in earnest, Paul VI had his hands full
with other problems. He felt, too, that he could still rely on the
Superiors of the Society to manage their rank and file, as Popes
had done for four hundred years. And indeed, those Superiors did
tell Paul the truth about one aspect of Nicaragua—the fact that
the Catholic bishops and the Jesuits and everybody who was any
sort of a Christian in the country were united against the lethal
dictatorship of Luis Somoza Debayle. But they did not tell him
that the Sandinistas were aiming at a Marxist takeover.

It was only in 1973 and 1974 that Paul VI became truly alarmed
about the Jesuits in general; but by that time his control over them
had weakened. Nicaragua, meanwhile, continued to fester with
revolution, killings, bombings, bank robberies, torture, and muti-
lation on all sides. In that theater of violence, strong Jesuit support
and Paul VI's procrastination bought the Sandinistas precious
time.

In the United States during these same years, with dictator Luis
Somoza still unfettered in his brutal repression of the Nicaraguan
population, the Sandinista influence and new religious fervor were
already making inroads. Two political activists in the Democratic
Party, Richard Shaull and Brady Tyson, together with some others,
founded the North American Congress on Latin America
(NACLA). Shaull put the aims of NACLA succinctly to the Cath-
olic Inter-American Cooperation Sessions in St. Louis as early as
1968: “For an increasing number of Catholic young people there is
only one hope: The organization of armed movements of national
liberation with all the sacrifice and bloodshed that involves.”

NACLA was far from the only group in the United States with
this view. The following decade seemed to spawn organizations
and groups like guppies, each of them a supporter of relaxed rela-
tions with Fidel Castro and with his affiliates throughout Latin
America, and each of them with an active lobby working in Wash-
ington to make the Nicaraguan Sandinistas acceptable to U.S. law-
makers and their constituents. Chief among these organizations,
apart from NACLA, were the Institute of Policy Studies (IPS) and
its subsidiary, the Transnational Institute (TNI); the Washington
Office on Latin America (WOLA); the U.S. Committee for Justice
for Latin American Political Prisoners (USLAJ; and the Council of
Hemispheric Affairs (COHA).
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WOLA, which became by far the most outspoken of these lob-
bies in favor of the Nicaraguan Sandinistas, brought two of the
showcase priest-guerrillas to testify before U.S. Congressional
Committees. One of them was Fernando Cardenal’s brother, Er-
nesto, who by now had become the poet-singer of the Sandinista
revolution and a professed Marxist. The other was Maryknoll
priest Miguel D’Escoto Brockman, less poetic but succinct: “We
back a new, non-capitalistic system for Nicaragua,” he told the
American lawmakers.

The emergence of post-Vietnam, post-Watergate Washington
produced a veritable wonderland for these highly intelligent,
extraordinarily capable, and even romantically appealing activist-
ambassadors among the Sandinista leadership. It was the Washing-
ton of the Carter Administration. Left-wing Democratic views,
incarnated most visibly in politicians of the stripe of George
McGovern, Birch Bayh, Frank Church, Robert Drinan, and Edward
Kennedy, dominated the scene. Carter’s men in the United Na-
tions—notably Andrew Young and Brady Tyson—exerted influ-
ence over the administration so that none of Fidel Castro’s
adventures, whether in Angola, Ethiopia, or Latin America, would
evoke an adversarial reaction. “Don’t get panicky about the Cu-
bans in Angola,” Andrew Young counseled Carter.

One prime goal of President Carter became the conclusion of
the long-delayed Panama Treaties. The strongman of Panama was
Omar Torrijos, a personal friend and protector of the Sandinista
leaders and of Cuba’s Fidel Castro, and a man with whom Carter,
in turn, professed personal friendship. Torrijos also advised Carter
to let things be in Nicaragua. Carter’s ambition was to sign the
Panama Canal Treaty; Torrijos was an essential part of that ambi-
tion. Torrijos was listened to, even if Carter knew that Torrijos
was giving arms and sanctuary to the Sandinistas.

The targets of these able Sandinista spokesmen and ambassa-
dors for Marxist revolution in theological clothing were not all
centered in Washington or even in the United States—and they
were certainly not all political. Wooed and won as champions and
defenders were scores of religious publications—newspapers, mag-
azines, bulletins, releases—put out in the United States by the
Jesuits, the Maryknoll Missionaries, the Sisters of Loreto, the Sis-
ters of St. Joseph of Peace, the Sisters of Notre Dame of Namur,
the Leadership Conference of Women Religious, the Conference of
Major Superiors of Men, and kindred organizations. In Ireland,
England, and Europe, Jesuit publications stoutly defended the
Nicaraguan revolution and the role of clerics in it.
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Everywhere, Jesuit activists and supporters took up the cause.
They were zealous, knowledgeable, capable, and effective, in-
spired, as one of them said, ““with a sense of our mission as Jesuits
to promote social justice and express our preferential option for
the poor existentially.” In the Nicaraguan context, all of this
spelled support of ‘“the people’s Church,” la iglesia popular.

By 1977, all this activity had brought the Sandinistas a very long
way indeed. When Ernesto Cardenal was a guest that year of
WOLA and the IPS in Washington, he spoke eloquently at the
Latin American Round Table program organized by the IPS/TNI
under the direction of Orlando Letelier who, researchers have con-
cluded, was a Cuban agent. A simple review of some of the mem-
bers of that Round Table is a review as well both of the support
and the intentions of the Sandinistas. In addition to Letelier and
his assistant, Roberta Salper, there were Cheddi Jagan, head of the
pro-Soviet Communist party in Guyana; Julian Rizo, member of
Castro’s intelligence organization (DGI) and of the Cuban secret
police, and Letelier’s case officer; and James Petras and Richard
Fagan, Americans known openly as favoring Cuban-style revolu-
tions throughout Latin America. Truly, as Shaull of NACLA had
said nine years before in 1968, ““More and more in Latin America,
the Christians and Marxists are not only having a dialogue but
they are working together.”

In mid-July of 1979, Nicaragua’s fate was sealed. After a pro-
longed revolution in which 45,000 were wounded, 40,000 children
were orphaned, and over 1,000,000 people were reduced to starva-
tion, the Sandinistas marched in triumph into Managua on July
17, 1979. All opposition was quenched in Nicaragua by July 19.
After forty-two years of rule, the Somozas were ousted by the three
factions of the Sandinista Front for National Liberation (FSNL),
acting with the FPN (a broad opposition front) as well as with a
coalition of youth organizations, radical left-wing parties, and
worker groups.

The victory, when it came, was sweet consolation for Cuba’s
Castro, partly because the plans of assault had been drawn up
under his guidance, and partly because the Marxist FSNL had
come out on top when the dust settled; but perhaps most of all
because it was Castro’s only victory that year. Of the four guer-
rilla-terrorist groups clawing for power in the Latin America of the
seventies thanks to Castro’s arms and influence, the Uruguayan
Tupamaros, the Argentinian Montaneros, and the Puerto Rican
Socialists had all failed. Only the Sandinista group in Nicaragua
was successful.
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If Castro was consoled, so did Jimmy Carter appear to be so. The
Carter Administration immediately contributed millions of Amer-
ican tax dollars to the Sandinista regime; and Carter posed with
the attractive young Sandinista leader, Daniel Ortega y Saavedra,
and two other members of his Junta in the Rose Garden of the
White House.

Later that year, Somoza, his driver, and his bodyguard were cut
down on a street in Asuncién, Paraguay’s capital, by a six-man
Sandinista hit-squad using bazookas and machine guns. The
twenty-five bullets that peppered Somoza’s body freed the new
regime from the haunting fear of his return. By February of 1980,
some 2000 political enemies of the Sandinistas had been executed.
Some 6000 more lay in prison. For the moment, all opposition to
the Sandinistas ceased.

From its very first days in power, the Sandinista Junta included
those same five loyal and useful priests in the new government at
cabinet-level posts. Jesuit Fernando Cardenal; Jesuit Alvaro Ar-
guello; Father Ernesto Cardenal; Maryknoll Father Miguel D’Es-
coto Brockman; and diocesan Father Edgar Parrales.

In the immediate aftermath of the July 1979 revolution, with
the acquiescence of Pope John Paul II, who had been elected barely
nine months before, the Nicaraguan bishops allowed Fernando
Cardenal and the other Catholic priests serving in the government
throughout the country to remain at their political posts ‘“tempo-
rarily until the country recovered from the effects of the armed
revolution.” The bishops saw no great difficulty in this. Had
they not themselves declared in June of 1979, on the very eve of
Somoza’s ouster, that “no one can deny the moral and legal legit-
imacy’’ of the Sandinista revolution? Indeed, they went much
further in their famous pastoral letter of November 17, 1979,
entitled The Christian Commitment for a New Nicaragua.
There, they endorsed “Socialism” and ‘“‘the class struggle’”’ and
spoke of the revolution as ushering in “a new society that
is authentically Nicaraguan and not capitalist-dependent or
totalitarian.”

Their political naiveté and sociological unawareness shines
through that letter in its every line. Of course we are for social-
ism, the bishops asserted stoutly, if socialism means giving pre-
eminence to the interests of the majority of Nicaraguans.. ., a
continual lessening of injustice . .. following the model of a
nationally planned economy. ...” They admitted ‘‘the dynamic
reality of the class struggle that leads to a just transformation of
structures . . .”’; but, buttering their bread on the other side as
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well, they clearly opposed ‘““class hatred” as contrary to ‘‘the
Christian duty of being ruled by love.”

Reading that letter, one might have been tempted to answer,
“Tell it to the Hungarians, Your Graces; their churchmen collab-
orated in the ‘Socialist’ revolution, too. And so did Cuba’s.” Yet at
that stage, even such an abrupt splash of cold water would have
made no difference to the bishops of Nicaragua. After the fall of
Somoza, a kind of euphoria about Marxism gripped the minds of
many—Dbishops, Jesuits, Maryknoll missionary priests and nuns,
diocesan priests, and layfolk. Nor were Catholics alone in this.
Five Protestant pastors issued a statement in 1979 claiming that
““Christians can honestly use Marxist analyses without ceasing to
be Christians,” and that ‘“Marxists can experience faith in Jesus
Christ without ceasing to be revolutionary.”

Indeed, euphoria seemed to run as out of spigots, to flood the
world. Poet-priest Ernesto Cardenal wrote in the April 1980 issue
of One World, the organ of the World Council of Churches, “This
is a revolution that carries a deep sign of Christian love. It is
enough that you look at the faces of the young Sandinistas who
carry weapons in our streets. In them there is no hatred, their look
is clean, their eyes shine, and their hearts sing.”

The Reverend Ian Murray, Chairman of the Scottish Catholic
International Aid Fund (SCIAF), dutifully visited Nicaragua and
looked at all those young faces. He gave the Sandinistas his ‘‘un-
qualified support’”’ because ‘‘in Nicaragua it is almost as though an
attempt has been made to implement the Beatitudes.”

Father Carney, a Jesuit working among Guatemala’s poorest,
wrote ecstatically about ““this wonderful, popular, Sandinista rev-
olutionary process’’ and about ‘‘the intimate relationship between
Sandinism, as it is lived today in Nicaragua, and Christianity’’;
and he spoke about his work ““with the lay leaders and many good
Christian revolutionary Delegates of the Word, most of whom
belong to the Sandinista Militia.”

This kind of “ecumenical” madness delighted the minds of the
Jesuits and many others. It found lyrical, almost poetical expres-
sion in religious publications of the United States. And it produced
a welcoming echo in as important a personage as Jesuit Father
General Arrupe in Rome. His were warm, encouraging words to
“our brothers in Nicaragua’’ who were ‘“championing God’s lit-
tlest ones.”

Arrupe’s men in Nicaragua, certain of the support of their high-
est Superior in the Order, ventured still further. “If anyone in
Nicaragua is not willing to participate in the revolution,” said
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Jesuit Father Alvaro Arguello from his government post in Mana-
gua, ‘‘they are certainly not Christian. To be a Christian today,
one must also be a revolutionary.” The turnabout was complete.

Inevitably, both Nicaraguan bishops and Vatican officials lost
all their illusions. By the end of 1980, the honeymoon was over.
The Sandinista investment of military and civil life in Nicaragua
with Cuban and East European trainers, guides, and supervisors,
the known relationship with Moscow, and the overtly brutal tac-
tics of the Sandinistas in removing all obstacles from their path—
all this and more—forced them to lose their euphoria for the rev-
olution.

Toward the close of 1980, at the insistence of John Paul II, the
Nicaraguan bishops requested those priests in government over
whom they had direct authority to exit from politics and govern-
ment, and to return to clerical duties. They also petitioned the
Jesuit and Maryknoll Superiors in Rome and Central America to
recall Fernando Cardenal and the other Jesuits, as well as Miguel
D’Escoto Brockman, over whom the bishops had no jurisdiction.

The best the bishops were able to evoke with their demand was
a seesaw struggle in which all the weight seemed to pile on at the
other end. The five cabinet-level priests, including the two Jesuits
and their local Superiors, answered the bishops with vague assur-
ances. Yes, in time they would leave the government, when no
dislocation in the onward path of the Christian revolution of Nic-
aragua would be caused by their doing so.

Continual and repeated insistence, whether from the Pope’s
Roman officials or from the Nicaraguan bishops, could not budge
the priests from their political appointments. Nor could John Paul
get Jesuit Father General Arrupe in Rome to invoke religious obe-
dience to have Fernando Cardenal resign, or persuade the Mary-
knoll Superior General to retire Father Miguel D’Escoto
Brockman, Nicaragua’s Machiavellian Foreign Minister.

Rather, it seemed, the line to be followed in preference to papal
wishes and demands was the one struck in the July 1980 issue of
the Maryknoll Mission magazine—an encomium of “priests tak-
ing up arms, and others espousing the cause of those who feel that
only blood will redeem Central America.”

From the start of this struggle with the Pope, Jesuit Fernando
Cardenal was as pivotal as he had been in the wider Sandinista
struggle itself. For his Superiors in his Order, for the rank and file
of Jesuits, and for many non-Jesuits and laymen in Nicaragua, the
United States, and Europe, Cardenal was seen as he has been for a
long time by the Sandinistas: a model for every twentieth-century
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priest, a man totally devoted to correcting the injustice perpetrated
by the rich, the capitalists, on Christ’s poor.

The struggle that was developing with Rome was Cardenal’s
meat. He was more than up to the challenge. No heavy-handed
blunderer like his brother, Ernesto, Fernando Cardenal was a
clever, attractive persuasive ‘‘gentleman Marxist,” a “‘communist
of the salons,” as the French described his genre. He could talk
turkey with Fidel Castro on his own terms, and just as easily talk
to the Vatican’s powerful Secretary of State, Agostino Cardinal
Casaroli—and in each case come away with what he wanted.

Not that Secretary of State Casaroli was unwilling to accept
Fernando Cardenal’s assurances of good faith. He had his own very
real political and ideological reasons to show favor to the Sandinis-
tas, and indeed to all Latin Americans who were bending their
efforts to marry Marxism and Catholicism.

Casaroli had cut his diplomatic teeth in the Vatican Secretariat
of State under Pius XII and John XXIII. He was one of the original
architects of the Ostpolitik, the Vatican policy toward Eastern
European Communist states and the USSR, which began even dur-
ing World War II with an attempted rapprochement with Stalin’s
USSR. Casaroli together with the future Paul VI (then an arch-
bishop) led the Vatican of Pope John XXIII to make a secret pact
with the Moscow Politburo: the Roman Catholic Church author-
ities would not formally denounce the USSR, its atheism, or its
Marxism. The preservation of that pact was Casaroli’s prime rule
of diplomatic behavior.

Consequently, Casaroli’s first and most basic principle of for-
eign policy as Vatican Secretary of State was clear: neither by word
or action to show any opinions condemnatory of the Soviet Union
and the Marxist-Leninism on which it is built, or of the Soviet
Union’s client states and surrogates.

That the Sandinistas were protégés of the Soviet Union, and
their leaders professed Marxists, was not lost on Casaroli. As early
as July of 1979, immediately on the heels of Luis Somoza’s ouster
by the Sandinistas, Casaroli removed the Papal Nuncio in Mana-
gua—Monsignore Gabriel Montalvo, who had long been identified
with Somoza—and replaced him with a young chargé d’affaires,
the Reverend Pietro Sambi, who had spent three years in Cuba and
expressly believed the Church should taken an active part in the
revolution.

Casaroli’s knowledge of Nicaraguan affairs, as of all geopolitical
realities, went very deep. There is no way that he—or indeed,
Father General Pedro Arrupe—would have been unaware of the
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secret pacts signed between the Sandinistas of Nicaragua and Mos-
cow in 1980. Nor could they have been ignorant of the arrange-
ments made between the Nicaraguan Junta and Cuba’s Fidel
Castro during Castro’s visit to Managua in July of 1980. That visit
was ostensibly to celebrate the first anniversary of the Sandinista
revolution, but its more concrete results were the arrangements to
cover such matters as the shipment of arms, the transfer of young
Nicaraguans to Cuba for indoctrination, the appointment of
Cuban commissars to oversee the purity of Marxist ideology in the
Nicaraguan armed forces, and coordination with Marxist-trained
guerrilla forces already operating in the neighboring Central Amer-
ican states of El Salvador and Guatemala.

Indeed, from the time of that Castro visit, the Junta in Nicara-
gua began its public and triumphant talk of “open revolution in
all the countries of Central America.”

If eloquent testimony of the Cardinal Secretary of State’s sup-
port for the Junta—its priest members included—were needed, it
came in April and again in October of 1980, when Casaroli re-
ceived Father Ernesto Cardenal and members of the Sandinista
Junta in the Vatican and expressed his ‘‘understanding of the rev-
olutionary process in Nicaragua and its importance for the whole
of Central and Latin America.”

With the inspiration and support of such powerful Roman fig-
ures as the Secretary of State and the Jesuit General, Jesuits in and
out of government in Nicaragua continued full-tilt their collabo-
ration in the Nicaraguan revolution and in the Marxist-Leninist
policies of the Junta to which they had by now so effectively and
thoroughly wedded their revised Church doctrine.

John Paul II's frequent and openly stated objections notwith-
standing, clerics multiplied rather than diminished in government
posts in Nicaragua. Ernesto Cardenal remained the most powerful
spearhead figure within Nicaragua for Liberation Theology, as the
government'’s director of the Literacy Campaign. In 1983, in fact,
he became Nicaragua’s Minister of Education. Fernando Cardenal,
meanwhile, was busy ensuring the support of the clergy in Latin
America and North America. Jesuit Father Alvaro Arguello re-
mained as State Delegate. Jesuit Fathers Ricardo Falla and Ignacio
Anezola were active members of the Ministry of Planning. Fathers
Antonio Valdivieso and Uriel Molina were advisers on foreign af-
fairs. Father Xavier Gorostiaga, as chief economic adviser to the
Junta and architect of the official Plan ’80 for economic recon-
struction, was proud to say that “we are designing a new econ-
omy,” and that “the former capitalist-dependent economy was
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under direct imperialist domination.” The list of Jesuits alone en-
gaged “in similar works of justice,” as it was put by Father Peter
Marchetti, director of the Land Reform Commission, would run
to approximately two hundred.

The value of the Jesuits to the Junta came to be measured also
in dollars and cents, as well as in theological, ideological, and
political value. They proved to be worth many times their weight
in capitalist dollars directly from United States sources. The Ni-
caraguan Evangelical Committee for Aid to the Development
(CEPAD), staffed by Jesuits and other clerics, received $305,000
from the National Council of Churches in 1981 alone. Father Val-
divieso began receiving grants from North America at his Managua
Ecumenical Center (AVEC) in 1981; by 1983, such grants alone
came to $176,000. Father Gorostiaga who, as director of the Nica-
raguan Institute for Economic and Social Research (INIES), was
busy ‘‘designing a new economy’’ to replace the ““. .. capitalist-
dependent . . . imperialist domination,” obtained a grant of
$30,000 from the United Methodists and the National Council of
Churches in 1983.

The Central American Historical Institute (ICHAJ, established
by the Jesuits in Managua, was able not only to kick in $36,000
received in 1983 from the World Council of Churches, but to es-
tablish a North American branch of ICHA in Georgetown Univer-
sity to help its mother organization promote the revolution.

On their own testimony and from their activities, it was clear
that INIES, ICHA, CEPAD, and AVEC were not engaged in reli-
gious activity with these monies. In their words and those of their
American benefactors, all of these organizations were “immersed
in the revolution” (CEPAD’s executive director), fomenting ‘‘the
participation of Christians in the revolutionary process” (World
Council of Churches speaking of AVEC), and ““at the service of the
organs of political decision-making which seek the social and po-
litical transformation of the region’ (Father Gorostiaga on the pur-
pose of INIES).

Richard Shaull of NACLA had been a prophet without peer in
his 1968 declaration that Christians and Marxists in Latin Amer-
ica were not merely having a dialogue but were working together.
By 1983, the North Americans were becoming happy co-laborers.

One can legitimately conclude that Fernando Cardenal was the
most important priest holding office in Nicaragua. Other clerics,
Jesuit and non-Jesuit, took him as their inspiration, and his words
as their justification. His success in evading John Paul II's wishes
and the demands of the Nicaraguan bishops that he and the other
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priests resign from the government was a shining beacon of suc-
cess. In every respect, he remained a pivotal figure in the Sandi-
nista Junta as it consolidated its strength in Nicaragua and its
standing in the world panoply of “/fraternal socialist democracies.”
And, without a shadow of a doubt, Fernando Cardenal could not
have achieved any of this but for the full support he enjoyed from
his local Jesuit community, his Superiors, his Rector and Provin-
cial; and from his Roman Superiors, including the Father General,
Pedro Arrupe himself.

From his vantage point in Rome, Pope John Paul II developed a
clear perception of what was going on in Nicaragua. He had no
objection to a spirit of self-sacrifice and cooperation for the na-
tional good, as when the Jesuits donated El Charcho, the largest
milk-producing farm in Nicaragua, to the government.

What John Paul did object to was the patently political and
ideological activity of the priests, and their bastardization of
Catholicism, of its hierarchic structure and its doctrines. The Pon-
tiff’s dossier of information about the Sandinista government was
fat with details. He knew, of course, that the supreme Nicaraguan
leader, Daniel Ortega y Saavedra, together with his Junta col-
leagues and the members of the nine-man Directorate, was estab-
lishing a Marxist-Leninist regime in close collaboration with Cuba
as Moscow’s surrogate and puppet in the western hemisphere, and
with Moscow itself. But his information told him much more.
John Paul knew that all the priest members of the Junta gave their
assent to the party-to-party agreement signed in 1980 between the
Sandinistas and the Soviet Communist Party.

He knew of the constant presence in Nicaragua of “‘advisers’’
from the Soviet Union and the Soviet European satellites, and of
experts in guerrilla warfare from the PLO, the Baader-Meinhof
gang of Germany, the Red Brigades of Italy, and the Basque ETA
from Spain. He knew that Muammar Quadaffi of Lybia deposited
$100 million in the Nicaraguan Central Bank, and that the Sandi-
nistas received 110 Soviet tanks.

He knew that, in imitation of the “Pax Priests’’ movement in
his own Poland and of the “Patriotic Catholic Church” in Com-
munist China, the intracabinet plan of the Junta—again formed
with the collaboration of Cardenal and his priest-colleagues in
government—was to edge the Catholic bishops out of all authority
and from the country itself, and finally to declare the People’s
Church as the only ““Catholic Church’’ permitted in the new Nic-
aragua.
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He knew that to help achieve this aim, the Literacy Campaign
directed by Ernesto Cardenal was being used to instill Marxist
principles in all who were being taught to read; and that to help
further this aim, the Jesuits in government and their religious
Superiors, officially joined with the Sandinistas and their organi-
zation of Base Communities to condemn in acrid terms the Nica-
raguan bishops’ objections to moral violations by the government.

The Pope knew that Ernesto Cardenal in his role as Education
Minister was responsible as well for sending Nicaraguan youths to
Fidel Castro’s Marxist training island (for Cuba, it is the Isle of
Youth; for the rest of the world, it is the Isle of Pines) to join the
10,000 African students in the seventeen schools of indoctrination
named after Marxist president Agostino Neto of Angola. He knew
that the Sandinistas, on their arrival at the levers of power, exe-
cuted over 1500 political prisoners and that over 3000 were still
kept—and some tortured—in Sandinista prisons.

In sum, through accurate reports about these and many other
activities, the Pope knew that his priests—Jesuits and others—in
Nicaragua were in close and corporate collaboration with a regime
that violated human rights and sought the aid of others whose
history of such violation was consistent and gross. Indeed, these
priests were at the very heart of the regime that not only broke the
laws of the Catholic Church, but was bent upon the systematic
destruction of the hierarchic Church and on the usurpation of its
authority in order to produce a totalitarian state organized on
Marxist-Leninist lines.

Beyond that, in Ortega’s own words, it was the Junta’s intent to
do the same in all of Central America. “Wide open revolution for
all Central America,” Ortega frequently repeated, the nutshell
statement of his program.

In April of 1980, at about the time his Secretary of State, Cardi-
nal Casaroli, was receiving those visiting members of the Nicara-
guan Junta and reassuring them of his understanding support, the
Holy Father received a delegation of Nicaraguan bishops. It was at
just about the same time that the bishops had begun to pull back
in their support of the Sandinistas. John Paul made it clear that he
already saw the danger, and expected his bishops to act accord-
ingly. ““An atheistic ideology cannot serve as an instrument for the
promotion of social justice,” the Pope warned their Graces signif-
icantly.

Speaking to priests and clergy in Kinshasa, Zaire, that May, the
Pope offered the ideal of the true priest: “Leave political responsi-
bility to those who are entrusted with it. The role that is expected
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of you [priests] is another, a magnificent one. You are leaders in
another jurisdiction as priests of Christ.”

Back in Rome, on May 12, he was more pithy in his language:
““A priest should be a priest. Politics is the responsibility of lay-
men.”

By the time John Paul made these statements, the diplomatic
cable traffic of his Vatican Secretariat of State had for nearly a year
been reporting the triumphant declarations of members of the
Junta about open revolution in all the countries of Central Amer-
ica.

It began to be a puzzle for some, given the increasingly open
disobedience of his priests for his commands, and the Pope’s own
insistence on a recall to order, that John Paul did not take direct
and serious action. But the little-known fact is that not long after
his travels in spring 1980, and scarcely two years into his papacy,
John Paul did begin to move in on the Jesuits, who, alone of all
priests in the Catholic Church, owed special fealty and obedience
to the papacy. His action began as a reaction to a blast of disobe-
dience remarkable for its blatancy and impertinence even in a
Church that worldwide was flooded with acts of disobedience.

The matter in hand this time did not concern Nicaragua di-
rectly. Rather, it involved the prestigious French Jesuit review
Etudes, edited by Father André Masse, which published a three-
part series of articles written by Jesuit Father Joseph Moingt. The
articles dealt with priestly ministry, the nature of priesthood, and
priestly celibacy. Because of his early writings, Father Moingt’s
views on the same subjects had been made all too clear; on the
occasion of those earlier articles, Jesuit General Arrupe had been
told by the Roman Congregation for Doctrine {the CDF) that
Moingt was not to publish his views again. Arrupe had agreed, but
excused Moingt’s advocation of a married priesthood on the curi-
ous basis of Moingt’s assertion that the bishops of Laos and Cam-
bodia had requested permission from Rome for their priests to
marry.

Whatever Arrupe had conveyed of the CDF’s disapproval was
like so much water off a duck’s back for editor Masse and writer
Moingt. In direct violation of that order from CDF, and in a re-
markable display both of the impudence of some Jesuits and of the
puzzling refusal of Arrupe to obey his Pope, editor Masse pro-
ceeded to publish the articles in June, July, and October of 1980,
just as the recalcitrance of the Nicaraguan priests was creating
heightened problems for papal strategy.

The timing, however, was not the offense. Moingt had gone
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much farther now than merely proposing a married priesthood. In
the words of an official report, he had—to his own satisfaction—
““demolished the [traditional] Catholic concept of priestly minis-
try.”

As a direct result of the incident, the entire shambles of Jesuit
decline over the previous fifteen years was reviewed by John Paul.
It was brought home to him that he was not dealing with danger-
ous pockets of recalcitrant Jesuits, but that an increasingly orga-
nized attack was being mounted against him from within his
Church, and that its perpetrators enjoyed total immunity with
their religious Superiors.

Father General Arrupe was informed by the Pope that the Soci-
ety of Jesus needed thorough reform in its theologians, in its writ-
ers, in its social activists, in its method of training Jesuit
candidates, in its colleges, universities, and institutes of higher
learning, in its missionary methods in Africa and Asia, in its par-
ishes, and in its social apostolate. In fact, throughout, from top to
bottom in the Society, reform and housecleaning were imperative.
Father Arrupe’s own usefulness as General was also represented as
nearing zero-point.

Of course, Holy Father, was the essence of Arrupe’s dutiful an-
swer. But according to the Jesuit Constitutions, which several of
His Holiness’s predecessors on this blessed Throne of Peter had
approved and confirmed many times over the centuries, such re-
form could only be carried out in a normal and juridically correct
manner by a General Congregation of Jesuit leaders from all over
the world gathered at the Gesu in Rome with their Father General
—with the permission of the Holy Father, of course. The Father
General and his colleagues would need at least a year—it usually
took fifteen months—in order to prepare adequately for such an
important General Congregation.

John Paul’s answer was unhesitating: Convoke the General
Congregation. And prepare for it well. The problem had to be
solved. There was no further word at that moment about ending
Arrupe’s term as General.

As of April 1980—the same busy month in which the Sandinis-
tas were visiting the Vatican Secretary of State, and the Nicara-
guan bishops were visiting the Pontiff—Father General Arrupe
notified all the Provinces of the Society throughout the world that
a General Congregation would be held the following year, or, at
the latest, in 1982. Preparation in the Provinces was to begin im-
mediately.

Actually, at this stage of the struggle, Arrupe was near the end
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of his tether. He had run out of options for eluding papal efforts at
controlling the Society. In large part, his Society appeared to be
beyond recall to its due order, even by a Pope. Arrupe was the best
placed man to recognize this. He had presided over the growing
and now irreducible lump of resistance by Jesuits to John Paul II.
Well-founded Vatican rumor had it that John Paul was going to
remove him from the Generalate, as a start in the right direction.
God alone knew what that direction was. Arrupe was tired.

In the course of a ten-miinute meeting granted him in August of
1980, Arrupe inquired if the Holy Father wished him to resign his
post as Jesuit general. No, was the Pope’s brusque answer. John
Paul did not say so in so many words, but he had made up his
mind that he himself should keep the initiative in his hands rather
than appoint a successor or caretaker to carry on independently in
the General’s place. Nor had the Pope any intention of letting
Father General Arrupe escape so lightly from the mess he had
created over his fifteen years at the helm of the Society. The Holy
Father, Arrupe was informed, was not talking about the simple
resignation of one man. What was at issue was the nature and
function of the whole Society as the Pope’s militia.

There were many possibilities. The status of the Society could
be changed. The draft text of the Church’s latest version of Canon
Law was in its final stages; one small paragraph in it would suffice
to deprive the Society of Jesus of all its privileges in the Church
and of its special status in relation to the papacy. It could be re-
duced to the rank of an ordinary diocesan congregation governed
locally by single bishops. There were still other and more drastic
possibilities. It might be necessary to suppress the Society, at least
for a time, and perhaps reconstitute it later according to its original
principles; certain more traditional-minded Jesuits had in fact al-
ready petitioned Rome to do just that.

The unremittingly ominous tenor of this papal answer was not
lost on Arrupe. But to be certain the matter was clear to the Jesuit,
his allies in the Vatican Secretariat of State explained the funda-
mental cause of the Pope’s dissatisfaction to the Father General:
In the Holy Father’s strategy, bent to cope with Marxism as the
threat, the Jesuits were the greatest obstacle; and they were the
greatest consolation of His Holiness’s enemies. Like it or not, that
was fact.

Ostensibly to clear his own record as General and to demon-
strate that all Jesuits were alerted in the proper fashion, and so to
repudiate any thought of official Jesuit approval for Marxism, in
December of 1980 Father Arrupe composed, but—in the circum-
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stances, curiously—delayed publishing a letter on the subject of
Marxism which could be interpreted in an orthodox way.

By this time, John Paul I had become a giant striding across the
international landscape. He was forever in the public eye. The
atmosphere around him was ever more tense, ever crisis-ridden.
With each month, his intentions and his actions became more
significant to the rival planners in Washington and Moscow, as
well as to grandiose financial centers. For in one sense, John Paul
had seized power. He commanded public attention. He was skill-
fully evoking whatever respect or veneration or even sheer worldly
interest still existed for his office as Pope.

Moscow nervously watched the growth of Poland’s Solidarity
movement and the decay of political Communism in that country.
Washington nervously eyed Soviet military threats to inundate
Poland as they had Czechoslovakia in 1968 and Hungary in 1956.
Washington also fidgeted over the decay of the situation in Nica-
ragua and Central America.

International financial analysts and investors began to fear that
a success of Solidarity would ruin the entire system of investment,
lending, and industrial production built up in Soviet-dominated
economies over twenty long years. The nonunion, strike-free, low-
wage conditions of labor in those economies was a boon. A Soli-
darity that obtained freedom of action in the field of labor relations
would eliminate that boon.

In 1980, Anatoly Adamshin, head of the Soviet Foreign Ministry
that dealt with Italy, France, Turkey, and Greece, met with Pope
John Paul II. “If the Church commits itself to stem the ardor of the
Polish strikers within the limits acceptable to Moscow,”” Adam-
shin declared, ‘“then Moscow in her turn would renounce the idea
of invasion.” Moscow might even be willing to go further. That
“further’” was the great carrot dangling in front of John Paul’s eyes.

With that much assured, John Paul decided to move forward in
his negotiations. His intricate efforts reached a climax in February
1981, when Adamshin paid him a second visit, this time heading
a top-flight Soviet delegation. Again, the subject was Poland’s Sol-
idarity. Again, the subject was the format in which Moscow would
allow Solidarity to flourish. The results were concrete: There
could be Soviet acquiescence in the further progress of Solidarity,
provided Solidarity’s success would leave intact three elements—
the Communist Party of Poland, the domination of Polish parlia-
mentary life by Communists, and the Communist security forces
{army and police). Solidarity should, in other words, confine itself
to the fields of culture, religion, and labor relations. No politics.
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No militarism. No sabotage. No links with American under-
ground armaments supplies.

Adamshin assured John Paul that such a successful turn in Sol-
idarity, curing the continual malaise in the Polish economy,
would be of direct interest to his masters in Moscow. Above all, it
would be of interest as an example to be followed in their other
satellites—the “‘other fraternal socialist states”’—where the closed
market economy was always in trouble.

It would also seem, on good authority, that Adamshin indirectly
warned John Paul: Success in the Solidarity movement would
mean the end of a low-wage, no-strike, tax-free industrial work
force. And would this not have a direct effect on the internation-
alization of manufactured goods that relied on such a work force,
not only in Poland, but elsewhere in the fraternal socialist states?
And would not this affect the pocketbooks of powerful interests?
Adamshin was not talking merely about the effect for hard-line
Stalinists in the USSR and elsewhere.

By April of 1981, John Paul II was straining all the deepest re-
serves of his strength and ingenuity in order to carry an awesome
double burden:

On the one hand, he labored to hold the allegiance of the approx-
imately 350 million Catholics in Latin America; to keep them
from falling into the net of Marxism spread, as his information
clearly convinced him, not only by Moscow’s “‘normal” allies—
Cuba, Sandinista Nicaragua, and the like—but by influential Je-
suits, some cardinals, some bishops, and many priests and nuns.

On the other hand, he sustained and guided the Solidarity move-
ment in Poland not merely by counsel, not merely by funds, but
by direct intervention with the succession of floundering govern-
ments in Warsaw, and with the frightened men of the Politburo in
Moscow already knee-deep in bloody trouble in Afghanistan.

On top of all this, by early 1981 Pope John Paul had managed to
travel to twenty countries spread over five continents, preaching
in twenty-three languages. His most recent trip, in February of
that year, had been a grueling twelve-day marathon to Pakistan,
the Philippines, Guam, Japan, and Alaska. Everywhere, his mes-
sage was the same: This is Peter the Apostle in his 264th succes-
sor, the Vicar of Christ, announcing the need for holiness, and for
justice for all men in the name of Jesus.

Viewed from any angle, the total activity of this Pope was colos-
sal. It taxed his physical endurance and his mental powers beyond
the limits of most men.

Jesuit Father General Pedro Arrupe, on the other hand, did not
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seem to be able even to complete the preparations for the General
Congregation of his Jesuits. Nor did he seem able somehow to get
Fernando Cardenal in order. Rather, Cardenal—like the Pope—
toured widely. He made his abilities, his imposing presence, and
his political and ideological viewpoints clear to North American
audiences on his lecture tour—mainly around the circuit of Jesuit
campuses. So appealing and publicized a Sandinista spokesman
had he become, in spite of John Paul’s repeated admonitions to
Arrupe, that in 1981, while his Pope was constantly delivering a
totally different message and working for a totally opposed goal,
Fernando Cardenal was delighted to receive a nomination for the
Nobel Peace Prize from 133 members of the British House of Par-
liament and the European Parliament combined.

Fernando Cardenal was not the only Jesuit Arrupe seemed
unable to control. Nor were Nicaraguan Jesuits alone in their con-
tinuing organized, corporate disobedience. Jesuits in Latin Amer-
ica, North America, Europe—everywhere it sometimes seemed—
were sniping with carefree abandon at John Paul’s social teaching
and religious doctrine. There were continual streams of com-
plaints arriving at the papal office, all detailing the unorthodox
opinions being taught by Jesuits in Europe and the United States.
There were, in addition, revelations that certain circles of the in-
ternational section of the Masonic Lodge in Europe and Latin
America were actively organizing opposition to the Pontiff in Po-
land; that Vatican prelates—some twenty in all—were formal
members of the Italian Lodge; and that once again Arrupe’s Jesuits
seemed involved with the Lodge circles opposed to the Pontiff.
Paul VI had already in 1965 warned Arrupe and the Delegates to
the 31st Jesuit General Congregation of the dangers in belonging
to the Compact; it began to appear to John Paul that the warning
had not been too wide of the mark.

Some of Pope John Paul’s most trusted advisers began urging
him to wait no longer for Arrupe to act. There was too much at
stake to allow the runaway Jesuit leaders to continue pillaging
papal strategy, papal authority, and this Pope’s clearly stated or-
ders. Tempted though the Holy Father may have been to follow
that advice, the problem was then and still is that to do so could
be like shooting himself in the foot. Very likely, given the prestige
of the Jesuits and the widespread rebellion against the papacy, to
take unilateral action against Arrupe and his Jesuits could provoke
repercussions that could damage his own papal policies and per-
haps damage the Church.

For one thing, precisely because of the blatant Marxist outlook
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and Moscow ties of the Jesuits in Nicaragua in particular, unless
the forced withdrawal of the priests in the Nicaraguan government
were neatly done, it might be taken as an overt violation of that
secret pact formed nearly twenty years before between the Mos-
cow politburo and the Vatican.

Furthermore, because the observance of that pact and all its
implications was Agostino Cardinal Casaroli’s guiding principle
as Secretary of Vatican State, Casaroli might well resign his post
at the Secretariat in open protest. In that case, John Paul would
lose an important player in the ‘‘hot-and-cold” diplomacy, the
“carrot-and-stick’ policy, he practiced vis-a-vis the Soviets. Mean-
while, Vatican protocol would still leave Cardinal Casaroli with
considerable influence and power and somewhat less constraint if
he removed himself or were removed from his post.

And, in addition to all of that, at this still early stage of his
pontificate, as he realized full well, John Paul did not know who
in the Vatican Secretariat and the entire bureaucracy was really on
his side, nor how many within the system had been “acquired’”’ by
Moscow directly or indirectly.

It was, in other words, the wrong time for any scarifying action
that touched the Soviet Union. John Paul’s plans for Solidarity in
Poland were maturing. The Soviets knew of them, did not approve
or disapprove of them, but were waiting to see the clear outlines
of the game, the nature of the quid pro quo John Paul could and
would offer.

There was yet one more element to add to the Pontiff’s caution
in acting against the Sandinista priests: Vatican protocol. Nor-
mally, a Pope would take advice from his chief councillors—
mainly the cardinals who head all important Vatican ministries.
John Paul was not at all sure he could rally a consensus for direct
and peremptory action against the priests-in-government, or the
Jesuits in particular.

The brutal fact of life for John Paul, as for any Pope who is not
highly endowed with ruthlessness and skilled in Vatican moves,
is that he cannot force his will on every powerful member of his
Vatican administration. And the brutal fact is, too, that John Paul,
like Popes before him, is constrained by far-reaching actions of his
predecessors on the Throne of Peter.

Too slowly for some, then, but nevertheless surely, the confron-
tation between the Pope and a growing number of his clergy, al-
ways spearheaded by the Jesuits, simmered toward a boiling point.
Within three years of John Paul II's election, and despite efforts to
block it—efforts in which yet again Jesuits seemed to be impli-
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cated—the mind-shattering success of Poland’s Solidarity was
being played out moment by moment on one side of the world,
while on the other side, the Sandinista thrust at international
Marxist leadership in Central and South America was strengthen-
ing, and resisted all papal efforts to block Jesuits and other priests
from legitimizing that thrust.

With all the weights on the scales, and as insane as such a
thought would have been a scant forty years before, it began to
seem not only that there really could be a war between the Pope
and the Jesuits, but that it would be open and bloody. And not far
off.



3| WHITE POPE, BLACK POPE

n some respects, the meeting that convened in the mid-
l dle of spring 1981 bore the marks of thousands of board

meetings going on at the same moment in every daylight
country of the world. Beyond glass-paneled double doors, a confer-
ence between seven men was in progress. A folder bulging with
reports lay in front of each man. At each man’s elbow a full carafe
of water topped with a glass was perched. Anyone happening to
glance in might have said that the men gathered there were ab-
sorbed in the sort of hushed but free-wheeling discussion typical
of board meetings everywhere.

But this was not the sort of meeting most people have ever
witnessed, or even glimpsed through shut, glass-paneled doors.
This conference room was on the third floor of the Palace of the
Popes on Vatican Hill. The report folders were red damask and
emblazoned in gold with the Tiara and Keys. Outside the door, a
secretary and two Swiss Guards in traditional uniform were on
duty to block all intruders. Seated at the conference table were the
Pontiff of the Holy Roman Catholic Church and six of his most
powerful cardinals, the movers and shakers of the Vatican, a
cameo of its most formidable strength. And the subject of discus-
sion between them was the life or death of the Society of Jesus:
whether, in other words, the Order headed by Father General
Pedro Arrupe should be allowed to go on as it was, or be reorga-
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nized and reset according to the often-repeated wishes of three
Popes, or be officially done to death by the power and under the
authority of Pope John Paul II.

In theory, the Pope did not have to meet with anyone to make a
decision in this matter. In principle, he had the power. All the
power. All other officials, including the six cardinals who flanked
him at this meeting, were appointed by him. And, though he alone
of all major officials in the Roman Catholic Church is elected,
once that is accomplished, his power—the power of the papacy—
descends to him directly from God.

As is always the case with power, however, theory and principle
are one thing, and reality is another. Each Pope must be strong
enough to take in hand the power conferred on him, and wield it.
Any scrap of it that he does not take up is certain to be usurped
and used by others.

By this early spring of 1981, for example, John Paul had already
felt the effect firsthand of the enormous power that had accrued
over centuries to the Father General of the Society of Jesus. So
great is that power in Rome and in the world at large, and so
widely is it recognized, that whoever holds the office of Jesuit
General also holds the unofficial title of ‘‘the Black Pope.” Black
in this case is not meant to indicate a menace of any sort. It is
simple recognition of the fact that, like any other Jesuit, the
hugely powerful General of the Society always dresses in black
clericals, in contrast to the traditional white robes of the hugely
powerful Holy Father.!

Another example would be forthcoming in this very meeting; if
they had their way, at least three of the six cardinals at this table
with John Paul II were going to give their Pope a lesson in Roman
power. Romanita, that particular brand of power is called. It is
axiomatic that any Pope who hopes to succeed must be at least
two things: iron-willed, and skilled in romanita.

Romanita rests upon one basic principle: Cunctando regitur
mundus. If you can outwait all, you can rule all. The hallmark of
romanitd is understatement in action and in all forms of expres-
sion. It is, in a way, power in whispers. Essential to it are a sense
of timing reamed with patience, a ruthlessness that excludes the
hesitation of emotions, and an almost messianic conviction of
ultimate success. Few are born with it. Most genuine ‘“Romans”’
who flourish must learn it over time.

For all his strength of will, John Paul did not come to the papacy
skilled in romanita. And time was the one commodity that nei-
ther the situation in Poland nor that in Nicaragua afforded him.



WHITE POPE, BLACK POPE 81

At the meeting that day, His Holiness sat in his white robes at
the head of the table like a man whose husky and ebullient
strength was barely caged, barely restrained from bursting forth.
At age sixty-one, this first Polish Pope was a personality in pow-
erful ascendancy, breathing enterprise, cloaked in a personal cha-
risma, already a staple figure of the international news media.
With the power of the papacy behind him, most would have said,
what prelate of his Church could stand up to him?

Romanita or no, Karol Wojtyla is a canny man. Surely, looking
at the six cardinals seated to his right and left, dressed in their
blood-red regalia, he understood where each of them stood not
only in this matter of the Society of Jesus, but in the matter of his
entire papal strategy.

In the chair immediately to the Pope’s right sat “Dottrina”’—
the cardinal charged with overseeing the purity of Roman Catholic
doctrine throughout the vast and varied world of the Church. A
smooth-faced Bavarian, wise and by no means simple, Dottrina
was a professional theologian with all the confidence of the intel-
lectual cleric. At fifty-five, he was totally white-haired, and was
the youngest man present. John Paul knew that Dottrina would
always give total support to the papal will.

And so, he knew, would “Propaganda,” the cardinal responsible
for promoting Catholicism among the non-Christian peoples of
Africa and Asia. Propaganda was a Brazilian of Italian extraction,
older looking than his peers, and saintly. Some said of him that he
was simple as a dove and not quite as wise as a serpent. That was
probably because his cardinal colleagues never knew what to ex-
pect of him. Despite his directness and simplicity of style, Propa-
ganda was known to lob grenades into discussions with
disconcerting accuracy.

Pope John Paul’s final ally in the conference room that day was
“Clero,” the cardinal at the head of the Congregation, or office, in
charge of all Catholic diocesan clerics.

Of the three remaining cardinals at the meeting, one would not
necessarily stand against the Pope—but he would not necessarily
stand with him either. “Vescovi,” the cardinal who supervises all
Catholic bishops, was a master of romanita. Heavily joweled, cun-
ning, young for all his sixty-eight years, Vescovi once came within
a brace of being made Pope. He knew how to extract a price for his
support. He might throw his weight on the Pope’s side, if he had
his way in other things.

“Religiosi,” as the Vatican’s supervisor of all Religious Orders
of men and women, an Argentinian of Italian blood, was certain to
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oppose John Paul. He was an intimate of men in high places who
disliked any Pope who rocked their boat, and of men in secret
places who desired no triumph for the papacy in general and
abhorred this Pope in particular. From his carefully groomed head
down to his immaculate white French cuffs fastened with taste-
fully expensive gold links, Religiosi gave the appearance of a man
devoted to an aseptic toilette.

The most powerful single man at that table, other than the
Pontiff himself, was “Stato,” Cardinal Secretary of State for the
Vatican. Stato was the Pope’s opposite in everything. Where John
Paul was robust and athletic, Stato was a diminutive, hollow-
cheeked, bespectacled northern Italian who was so gaunt, the
nickname they used behind his back was “Skull.” His pale skin
seemed almost bloodless, and its contrast with the redness of his
lips and ears made it appear as if, for all of his thirty-seven years
in Vatican diplomacy, he had been facing into a perpetual zero-
chill wind.

Alone of all his generation, Stato had achieved a certain inti-
macy with and access to the leaders in the USSR and in the Soviet
satellite countries. As with his physique, it might seem, so with
his Soviet ties: They were small and bloodless by the side of the
Soviet dealings this Slavic Pope had already made his own. But the
skilled use of romanita can transform tiny inroads into great ad-
vantages. And in any case, in Stato’s view, it was more likely that
the day of this Pope’s reign was young. Cunctando regitur mun-
dus.

Interestingly, this meeting had not been requested by the Pope,
but by one or two of the cardinals present, so that they might avail
themselves of what, in the delicate cadences of romanita, would
be called “clarifications’” about the Pontiff’s plans for the Jesuits.

And so it was that even as the White Pope opened the meeting
with a ten-minute statement of ‘“‘clarification,” the Black Pope,
Pedro Arrupe, seemed an effective presence, an invisible eighth
man at the table. That slightly built, hook-nosed, seventy-three-
year-old Basque was known personally to each of these seven men.
He was loved by none of them. He was valued by some as a most
useful ally, and detested by others as a most dangerous enemy. His
Holiness had learned to fear him.

In explaining his mind about the Society of Jesus, John Paul
centered his remarks mainly around the headings of fidelity to the
papacy and propagation of authentic Roman Catholic doctrine.

When the Pope had finished, Religiosi made his own views
clear. True to form, his point of view was at odds with the Pon-
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tiff’s. After all, what the Holy Father found as faults in the Jesuits
could be found in many other Religious Orders of men and women
—Franciscans, Carmelites, Dominicans, Maryknoll Fathers and
Sisters, the Irish Columban Fathers, and so on. And the same
faults could also be found in the bishops of Latin America and
indeed throughout the entire Church.

To illustrate his second point, Religiosi cited two of the most
obvious examples. The former Bishop of Cuernavaca, Mexico,
Mendez Arceo, started his Sunday sermons with the clenched-
fist salute of the Communist Internationale and shouted, “Soy
Marxista! I am a Marxist!”” And their own Venerable Colleague
Cardinal Evaristo Arns of Sdo Paolo, Brazil, took every opportunity
to scarify rigid capitalism and laud the idea of a redistribution of
wealth in order to relieve endemic poverty. And what about those
French bishops who insisted on placing the birthday of Karl Marx
on the official Church liturgical calendar to be celebrated along
with the birthdays and death days of the Church’s saints and mar-
tyrs? And what about the way Canadian bishops made use of the
Marxist analysis of the class struggle when they discussed the
social question?

Religiosi was certain that his Venerable colleague, Vescovi, sit-
ting beside him at the table, who was in charge of all the bishops,
could verify what he was saying.

It might have seemed to Religiosi that Vescovi had not yet de-
cided where his own advantage might lie in the discussion, but
this was a mistaken reading of Vescovi.

Vescovi had his reasons for not helping Religiosi-—good ones.
After Stato, Vescovi could be reckoned to be the most powerful
single cardinal in the Vatican Curia. In charge of the Congregation
of Bishops, he could—if he wished—have a decisive hand in the
appointment of bishops everywhere, except in mission lands.
There, Propaganda had the important say. But Vescovi was also
president of the Pontifical Commission for Latin America, a posi-
tion from which he wielded enormous influence. It was well-
known that Vescovi shared a double persuasion with John Paul:
that Latin America must be saved from Marxism, and that there
was little to distinguish between the out-and-out Marxists in Latin
America and the bulk of Jesuit, Dominican, Franciscan, and Mary-
knoll priests and nuns. “What happens in Latin America,”” Vescovi
had said over two years ago, “‘will humanly speaking determine
the fate of the Church in the next century.”

No, Vescovi would not take up Religiosi’s implied invitation.
Most of these left-leaning bishops in Latin America had been ap-
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pointed before Vescovi laid his hands on the controls of episcopal
appointments. Now, Vescovi remained silent.

No matter. Religiosi was quite ready to defend the Jesuits as
acting in complete obedience to the bishops of the Church, who
were, as he did not need to remind those present, the successors to
the Twelve Apostles. The Second Vatican Council had emphasized
the role of the College of Bishops in governing the Church and
guiding its people. The real problem, in Religiosi’s view, did not
lie with the Jesuits. Nor with the bishops, who were out in the
field ministering as apostles to their dioceses, grappling with on-
the-spot problems. For Religiosi, the real problem lay in the gap
between all 3567 members of the College of Bishops and the Holy
See. Religiosi avoided any direct mention of John Paul II’s person.
But no one had any doubt as to his meaning.

In his analysis, Religiosi concluded, the government as well as
the teaching authority of the Church should be normally and reg-
ularly shared between the Pontiff and the College of Bishops. Per-
haps His Holiness would allow the meeting to turn to this, the
real problem: the lack of cohesion—in fact, the dissension and
disunity—that existed between the Holy See and the bishops. But
in any case, the Jesuits should not be made scapegoats for others
guilty of graver faults—graver because those others shouldered
greater responsibility than the Jesuits in the Church Universal.

As frank as Religiosi’s position was, and as deeply antagonistic
to the Pontiff’s, it was all expressed in terms acceptable to roman-
ita. No gestures. No wagging of fingers. No raising of the voice.

So, too, with the reaction of the other six. No emotion was
betrayed by an uneasy stirring, a straightening in one’s chair, a
deep filling of one’s lungs, a pursing of one’s lips, a knitting of
one’s brow. At the most, an eye might be raised for a swift glance
at the speaker, or at a friend or a foe.

And certainly there was no clamoring to be the next to speak.
At such meetings as this, romanita is the chairman; and at this
meeting, romanita pointed its invisible finger at Dottrina, the
professional theologian sitting at the Pope’s right hand in every
way, including his position as overseer of purity in Catholic doc-
trine.

Dottrina wished to remind his Venerable Colleagues of the
words of the Second Vatican Council in describing the College of
Bishops. He quoted the document of the Vatican Council on the
subject: The College of Bishops was “‘to be understood necessarily
and always with its head who, in the College, keeps in its integrity
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his office as supreme pastor of the Church Universal and as Vicar
of Christ.”

In other words, Dottrina pressed the point, it was a false distinc-
tion to speak, as his Venerable Colleague had just done, of the
College of Bishops as distinct and separate from the Roman Pon-
tiff. Rather, without the Roman Pontiff, there was no College of
Bishops. On the contrary, the only real distinction that could be
made was between the Roman Pontiff alone, and the College of
Bishops that necessarily included the Roman Pontiff. The Roman
Pontiff could act alone. The College could not act without the
Roman Pontiff. Therefore, any bishops at variance with the
Roman Pontiff—and their Venerable Colleague had just assured
them there were many—were at variance with the College of Bish-
ops. Dottrina was sure that Vescovi would make it his business—
because it was his duty after all—to ferret them out and bring
them to order.

It was as lovely a parry and thrust in the game of romanita as
had been seen in some time. But there was not a smile of victory
or a frown of defeat as the point went home. And indeed, Dottrina
was not yet finished.

As to the case of the Jesuits, he went on, it was qualitatively
different from that of the bishops. The College of Bishops had been
established by God. The Jesuits had been established by the
Roman Pontiff. To him they owed their existence and their alle-
giance. They were now in a state of revolt, according to His Holi-
ness. As a Pope had created them, so a Pope could regulate them,
or, if need be, terminate them. And that regulation or termination
of the Jesuits was the proper subject of this meeting.

Religiosi’s challenge to His Holiness to let the meeting go off-
track, veer away from the matter of the Jesuit problem, had been
surgically amputated.

With almost no gap in the discussion, however, Stato took up
the cudgels. His approach was much more indirect than Religiosi’s
had been. Stato reminded his Venerable Colleagues that he had
been with the present Holy Father at His Holiness’s two meetings
with the Soviet negotiator, Anatoly Adamshin, the most recent of
which had been earlier this very year of 1981. His Holiness had
given the Soviets a guarantee that no word or action, either by His
Holiness or the Polish Hierarchy or Solidarity’s leaders, would
violate the Moscow-Vatican Pact of 1962.

Stato did not need to explain to his listeners that in the late
spring of 1962, a certain Eugene Cardinal Tisserant had been dis-
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patched by Pope John XXIII to meet with a Russian prelate, one
Metropolitan Nikodim, representing the Soviet Politburo of Pre-
mier Nikita Khrushchev. Pope John ardently desired to know if
the Soviet Government would allow two members of the Russian
Orthodox Church to attend the Second Vatican Council set to
open the following October. The meeting between Tisserant and
Nikodim took place in the official residence of Paul Joseph
Schmitt, then the bishop of Metz, France. There, Nikodim gave
the Soviet answer. His government would agree, provided the Pope
would guarantee two things: that his forthcoming Council would
issue no condemnation of Soviet Communism or of Marxism, and
that the Holy See would make it a rule for the future to abstain
from all such official condemnation.

Nikodim got his guarantees. Matters were orchestrated after
that for Pope John by Jesuit Cardinal Augustine Bea until the final
agreement was concluded in Moscow, and was carried out in
Rome, in that Vatican Council as well as in the policies of the
Holy See for nearly two decades since.

Stato said he had but two questions to ask. The Vatican Council
and two Popes since John XXIII had respected this guarantee.
Would His Holiness also respect the guarantee? And would his
Polish Hierarchy and Solidarity’s leaders respect it?

The question Stato did not ask was so clear to everyone by now
that he did not need to put it into words: How could John Paul II
indict the Jesuits for their support of Marxist thinkers and Com-
munist guerrillas in Latin America without explicitly condemning
Soviet Marxism and its Communist surrogates? Without, in other
words, violating not only the Metz Pact, but his own assurance to
Adamshin that “Metz,” as the little-known agreement was gen-
erally referred to, would be respected during his pontificate?

Stato’s message, then, was clear. He knew as well as anyone
that Jesuit wanderlust from Catholic teaching could be reproved
in terms that would violate no pact or agreement. But he would
protect the Jesuits. Would His Holiness fight about it? Or compro-
mise?

Probably hoping for the latter choice, Stato went on to point out
that Father General Arrupe had just published an article demon-
strating that no Catholic, much less a Jesuit, could rely on the
Marxist analysis of human society and history in order to decide
which side to take in the “struggle of the classes.” The Cardinal
Secretary did not point out that Arrupe had waited over three
months, from December 30, 1980, until April 4, to publish it; or
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that the timing seemed to indicate that Arrupe had been alerted to
the issue that would be considered at this very private meeting.

Stato’s defense of the Jesuits was over; what he proceeded to do
next was to indicate both his willingness and his ability to carry
this fight over the Society of Jesus directly into the arena of papal
strategy. To raise the stakes, in other words.

Stato reminded all present that his position as His Holiness’s
Secretary of State required him to maintain cordial if unofficial
relations with the governments of the USSR and the Eastern bloc.
They were at best tenuous relations, true. But it was far better
than the position of other governments in relation to the Soviet
Socialist fraternity. In order to maintain those relations, he would
have to distance himself from any statement of the Holy See that
offended that fraternity. Stato’s warning, his threat of resignation
and open opposition, was clear; and it was known to the others
that for his own reasons, John Paul did not want to provoke a
resignation or dismiss Stato.

Stato assured His Holiness and his Venerable Brothers that no
one was essential in the vineyard of the Lord, and the ultimate
decision was His Holiness’s. However, Stato and his office had
been singularly useful so far in His Holiness’s guidance and fo-
menting of Solidarity—in all aspects of that difficult affair, politi-
cal and material.

Men of the rank of those present knew Stato’s role in funneling
Vatican Bank funds through neutral channels—Vatican-owned
and foreign-owned holding companies, for example, and off-shore
finance houses in which the Vatican held equity control—into the
ever-emptying coffers of Solidarity. Stato’s position in the Vatican
made him an ex-officio member of PECA, the Vatican’s Prefecture
of Economic Affairs. PECA makes all major decisions regarding
the movement of Vatican funds. John Paul II, meanwhile, like
most Popes, is not acquainted with the intricate network of off-
shore finance houses and holding companies within the ramifica-
tion of the Vatican Bank. Strictly speaking, Stato could veto any
sub-rosa shifting of funds. And yet, if the Pontiff’s present plans
worked out, a great deal more money, not less, would be needed
for Solidarity.

Stato had but one more comment to make. His cooperation with
His Holiness this last year in the matter of funds had acquired an
element of danger. The Italian government was continuing its in-
vestigation into the scandal that had erupted in the Banco Ambro-
siano of Milan, sending shock waves throughout the international
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world of finance. For better or worse, the Banco Ambrosiano and
its director, Roberto Calvi, who had been indicted in his bank’s
scandal, had been associated in that all-important clandestine sup-
ply of funds for Solidarity.

Of course, the Secretary was confident that all would be well for
the reputation of the Holy See and the Holy Father’s labors for his
beloved Poland. No one could doubt his own devotion to the best
interests of both the Holy See and the Holy Father. It was in this
spirit that he had made his earlier comments about the Jesuits.

Even romanita had a difficult time digesting the hard stuff of
political and financial threats that Stato had chosen to shove
across the table at the Pontiff.

For Propaganda, with that engagingly simple directness of his,
it apparently seemed time for a change. Time, he said disarmingly,
to discuss something he could understand far better than the intri-
cacies of East European politics or the relationship of Jesuits to
Marxists. Time to discuss what was going on in that part of the
Church confided to his care—the mission fields in Africa and Asia.

Propaganda had prepared a report ahead of time; a copy was in
each of the red damask folders, and it had been read thoroughly by
everyone before the meeting. That report, which he summarized
briefly, set out in painful detail how far Jesuit missionaries work-
ing in India had gone in adulterating Christian belief. Propa-
ganda’s summary only touched on the deformed meaning of
priesthood, of baptism, of the Sacrament of the Eucharist, and of
the primacy and authority of the Holy Father in the Church, ac-
cording to what the Jesuits taught in India. He talked now of the
dilution into unrecognizable forms of the basic Christian beliefs
in immortality, Heaven and Hell, the value of prayer and mortifi-
cation and penance, the meaning of the Mass and of salvation.

Propaganda was all the more devastating in his remarks because
he appeared to have no personal ax to grind. He merely had a
question: Why? Why had the Jesuits adulterated and deformed
even the most central Christian beliefs? He was aware that the
Jesuits themselves referred to “inculturation” and “‘indigeniza-
tion.” But the result was an organized and steadily progressive de-
Christianization of what was once in India a flourishing Roman
Catholic population of some three million.

Propaganda answered his own question in the same even tone
in which he had asked it. The Jesuits in India had become what
they had because they and their Roman Superiors had continued
to follow the teachings of Jesuit Father Pierre Teilhard de Chardin.
De Chardin had been the darling of Jesuit intellectuals, in fact, for
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almost forty years, despite the Holy See’s 1960 condemnation of
the man and his writings. Those writings, Propaganda reminded
his Venerable Colleagues in the very words of the official condem-
nation, ‘“‘swarm with ambiguities, indeed with grave errors, so as
to offend against Catholic doctrine.” Small wonder then, as far as
Propaganda could see, if the Jesuits persisted in following the star
of de Chardin, that they were at cross-purposes with the Church’s
welfare.

In sum, Propaganda agreed both with the 1960 condemnation
of the Jesuit de Chardin, and with the Holy Father’s indictment of
the society as a whole in 1981.

It seemed at first as if Clero would confine his contribution to
an amplification of Propaganda’s link between Teilhard de Char-
din’s work and present-day Jesuit activity. Why was it, he seemed
merely to muse about the problem a bit further, that the Jesuit
faculties of philosophy and theology at the Sévres Centre in Paris
were organizing a celebration for the coming June 13 to honor the
centenary of de Chardin’s birth? According to Clero’s information,
they were doing so with the blessing of Pontifical Institutes in
Rome and the approval of the Secretariat of State and of the Jesuit
General.

Clero’s suggestion was that all involved would do better to offer
Masses for de Chardin’s soul than to try to sort out his ambiguous
thought, and to act on his vague and dangerous theories. His Ho-
liness’s suggestion was more pointed. The Pontiff was sure that
Stato would communicate to Father Arrupe the Holy See’s disap-
proval of the planned celebration.

Clero did have one or two other questions, as it turned out.
There was the matter of a devastating report received in the Vati-
can a year and a half before, in October of 1979. Their Venerable
Brother Cardinal Vincente Scherer of Porto Alegre, Brazil, had
written at length about the Jesuit Colegio Anchieta in that same
city. According to Scherer, Marxist textbooks were used in the
classrooms, Marxist principles were inculcated into the students,
the Sacraments of Confession and Communion were derided as
anachronistic. What, Clero puzzled, had happened to that report?
The Jesuit Colegio had gone along its merry way. Why hadn’t
Father General Arrupe corrected those grave errors?

And then, too, Clero continued to puzzle matters aloud, there
was the strange case of Jesuit Father Caprile, who wrote in the
official Jesuit magazine, Civilta Cattolica, published in Rome. At
issue for Caprile was the Roman Catholic prohibition, under pain
of excommunication, against Catholic membership in the Lodge.
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Excommunication was a dead letter, Caprile wrote in his article,
and Lodge membership was open to any Catholic. That was a
blatant undermining of the Pope’s own decisions about morality.
How was it that Caprile could publish in this vein at all, much
less with such impunity and with his Father General’s blessing?

Both of Clero’s “puzzlings’’ were aimed specifically at Stato.
The alliance between the Cardinal Secretary and Civilta Cattolica
was a matter of record. And it was well-known that Stato had
appropriated Cardinal Scherer’s damning report and buried it in a
dead file.

Dottrina found that moment an appropriate one to tie a few
threads together. It was not only in Rome and Latin America and
India that such strange things were happening, always with Jesuits
at their center. There were pages of documentation in the red
damask folders before their Eminences about Jesuits teaching and
preaching and acting consistently in ways that not merely de-
parted from, but contradicted, the doctrinal teaching of the
Church, as well as the explicit views of His Holiness on the most
vital issues.

He could, Dottrina offered, point in pages of those reports to a
dozen names of prominent European Jesuits, over two dozen more
American Jesuits, at least twenty-five from Latin America, another
dozen or so each from India, Japan, the Philippines, Ireland, and
England. Among all of them, as far as Dottrina could see, the only
common threat was their insistence on the need to support the
““class struggle.” If that wasn’t Marxism, then Dottrina did not
understand the meaning of the term. And if such a widespread
phenomenon did not have the official sanction both of Father Gen-
eral Arrupe and of the other Jesuit Superiors, then Dottrina did
not understand the machinery of the Jesuit Order itself.

For his part, Dottrina concluded, the whole situation had al-
ready gone too far. The Holy Father should act decisively. Now.

Religiosi made a second effort to influence the outcome of the
discussion in favor of the Jesuits. He was certain that there was a
deep misunderstanding at work here. Father Arrupe had freely ac-
knowledged that the Society of Jesus had changed since the Second
Vatican Council. And he had also given a good reason for that
change: The church herself had changed. Catholics since the
Council had come to realize that the Church is “the people of
God,” not a hierarchical body. Pope Paul VI had made this new
outlook on the Church—this new ecclesiology—his own. Theo-
logians and bishops had enthusiastically adopted this new point of
view. The Jesuits, like the bishops, were simply listening to the



WHITE POPE, BLACK POPE 91

voice of “the people of God.” Their enemies, of course, accused
them of being Marxists; but in reality, they were champions of the
new concept of “Church.”

Religiosi realized, he assured the Holy Father, that in isolated
areas of the Church such as Poland, this freshest of Catholic ideas
of what the Church really was had not yet penetrated. But it would
only be a matter of time. His Holiness had been an active partici-
pant in the Vatican Council; so had Dottrina and Clero and Ves-
covi. They had accepted this new concept of the Church. How,
then, could the Jesuits be blamed for following through on the
idea? Only their enemies, Religiosi repeated his earlier point for
emphasis, would take the Jesuits’ interest in “the people of God”
as an acceptance of the Marxist ‘struggle of the social classes.”

By invoking the Second Vatican Council yet again, Religiosi had
put himself back in Dottrina’s arena of expertise.

Dottrina thanked his Venerable Brother for clarifying this key
idea driving Father Arrupe’s Society of Jesus. The difficulty was,
however, that the Jesuits and many bishops had apparently forgot-
ten what the Second Vatican Council had said about ““the People
of God'’; namely, that this “People’” were to be led and guided not
by their own instincts or by the social theory of Marx or anyone
else. They were to be led by the doctrine and moral law of the
Roman Pontiff and of the bishops in communion with that Pontiff.
The Jesuits had forgotten this, and something had to be done about
SO serious an omission.

It was Stato again who intervened in the duel between Dottrina
and Religiosi. And again he reminded all present that he had raised
the stakes in the matter of the decision to be made about the
Jesuits.

Yes, the Secretary agreed, something had to be done about the
situation. The entire situation. It was the entire situation of the
Church His Holiness was trying to better by his apostolic travels
and by his Polish experiment with Solidarity. Still, there was that
matter of the Moscow-Vatican Pact of 1962. And perhaps it was
best to point out that even that 1962 pact was merely a renewal of
an earlier agreement between the Holy See and Moscow.

Stato was referring, he went on, to the conversations held in
1942, in the reign of Pope Pius XII. It was in that year that Vatican
Monsignore Giovanni Battista Montini, who himself later suc-
ceeded to the papacy as Paul VI, talked directly with Joseph Sta-
lin’s representative. Those talks were aimed at dimming Pius XII’s
constant fulminations against the Soviet dictator and Marxism.
Stato himself had been privy to those talks. He had also been privy
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to the conversations between Montini and the Italian Communist
Party leader, Palmiro Togliatti, in 1944,

If any of his Venerable Colleagues at the table wished them,
Stato offered to supply reports from the Allied Office of Strategic
Services about the matter, beginning, as he recalled, with OSS
Report JR-1022 of August 28, 1944, Stato has obviously checked
his references in detail before coming to the meeting, apparently
expecting exactly the opposition that had been organized against
him.

Pope John Paul seemed sobered by Stato’s information. Had His
Holiness, Pius XII, been aware of these conversations and agree-
ments at the time, he wanted to know?

No, Stato admitted. But the fact remained that everyone has to
deal with ugly realities. Subordinates sometimes have to act with-
out the knowledge of their Superiors in order to aid their Superiors’
aims. Now, of course knowledge of the 1942, 1944, and 1962 pacts
between Moscow and the Vatican were internal matters to the
Holy See. Just as His Holiness’s private conversations and arrange-
ments at the present moment with the American Administration
were internal and private to His Holiness and the Holy See.

Just so, then, the efforts of the Jesuits were to cope with social
and political realities. They should not be lampooned as Marxist.
They were part of the ferment in the Church. And a very valuable
part of it.

Indirectly, again, and without personal criticism of John Paul,
Stato had made his point. In the eyes of many, dealing with the
Americans was as bad as or worse than dealing with Soviet Marx-
ists. Everyone does what he thinks best in the circumstances. Je-
suits were dealing with situations where Communism was already
rampant. Perhaps their methods were as acceptable as any.

Stato was quick to add, however, that abuses should be cor-
rected. Certainly, Father Arrupe and the other Jesuit leaders would
put their house in better order when they assembled in Rome for
their next General Congregation. Intense preparations were al-
ready underway. By patient waiting, in Stato’s opinion, the whole
matter could be regulated and set in order. The last thing needed,
in fact, was further divisiveness and disruptions.

Stato had in effect repeated his offer of compromise and revived
his threat.

Such a dual possibility, the perfect meat for Vescovi, finally
enticed that cardinal into the discussion. His only motive was as
goodwill worker. After all, the wholesale suppression of the Jesuits
now would create a host of intolerable gaps in colleges, seminaries,



WHITE POPE, BLACK POPE 93

missions, universities, institutes. Many bishops would be left with
severe manpower problems. And it would victimize the many ex-
cellent Jesuits who faithfully carried on at lonely posts, and the
many more who remained outstanding public defenders of Pope
and Church. What His Holiness needed was a reform of the Jesuits.
And surely, as Stato had said, it would be best to let matters
pursue a constitutional course. Let the Jesuits assemble for their
General Congregation. Once the leaders were gathered in Rome,
His Holiness would have the juridical means to intervene, and to
get them to legislate themselves into reform. If need be, Father
Arrupe could be retired. As Stato had said, with patience, all could
be put in order.

Dottrina was not satisfied by half with Vescovi’s mediation.
Pope Paul VI, Dottrina pointed out, whose name had been invoked
several times in this discussion to justify the Jesuits, had twice
tried to reform the Jesuits by the very means Vescovi and Stato
were suggesting. Twice those means had failed. The situation de-
manded a more significant action.

What, Stato wanted to know, would Dottrina consider ““more
significant action’’?

Dottrina put his suggestion plainly: a two-step action. First,
accept Father Arrupe’s “resignation.” Second, appoint a papal su-
pervisor to oversee the preparation of a truly effective reform of
the Jesuits at the coming General Congregation.

As is generally the case in such meetings, the point had been
reached when all sides recognized that they could each do far
worse than to accept partial victory. Dottrina had begun with a
hope for total suppression of the Society. Stato had argued for
laissez-faire. Dottrina’s suggested two-step action was a compro-
mise for both. It was the most either of the adversaries could hope
to come away with for the present.

Silence fell. Pope John Paul glanced briefly at each cardinal in
turn. Each nodded assent. The Secretary of State was the only one
at whom the Pope stared directly for any length of time.

His Holiness had only one remark as he finally stood to leave
the conference room. “Well, it took my cardinals eight ballots to
elect me Pope. So!”’

No one knew what to make of the remark. Was it wry humor of
some sort? Or a reference to the respect now due to his papal
persona? Or a warning that he could garner enough support among
the cardinals to bypass Stato and anyone else in the matter of
Jesuits? For all their deliberations and all their romanita, this Pope
who had, as he had once said, “‘come from a very far country,”



94 THE INDICTMENT

where he had been used to blunt blows of exchange with the Marx-
ist dragon, managed to end the meeting on a disquieting note of
uncertainty for his Cardinals of State.

Of one thing all were certain, however. Very soon, Father Gen-
eral Pedro Arrupe would have a blow-by-blow account of the meet-
ing. He would know all that had been said. He would know that
this Holy Father was neither a Paul VI whose weakness made him
pliable, nor a John XXIII whose visionary hopes blinded him to the
machinations of subordinates. He would know that, for the mo-
ment, a head-on attack on the Society had been temporarily
blunted, not out of love for Arrupe or esteem for the Society, but
because it suited the policies of the present Secretary of State and
the personal ambitions of Religiosi and Vescovi.

Head-on attack or no, however, Arrupe, the Black Pope, was as
much a realist as Wojtyla, the White Pope. It would only be a
matter of time before the Holy Father would move in on the Soci-
ety of Jesus, to reform it from top to bottom, or to terminate its
existence, possibly forever. In either case, this time Arrupe, who
clung doggedly to his persuasion that he and his Jesuits knew
better than the Vicar he served what was good for God’s Church,
would have to go.

The Roman stage seemed set for a battle of titans. Unforeseeable
and decisive events tumbled onto that stage, however, and danced
a jig of ironies and tragedies.

On May 13, 1981, within three weeks of that private papal con-
ference, John Paul II was struck by two bullets from the Browning
semiautomatic pistol of paid hitman Mehmet Ali Agéa. By mis-
take, as it was later explained, the Pontiff was rushed to the
Roman hospital of Gemelli rather than to the special hospital unit
organized solely for papal use. He was given blood from the public
blood bank; the private supply kept in readiness was never used.

In rapid succession, Pope John Paul underwent two major oper-
ations and suffered the consequences of the transfusion of impure
blood; he contracted a severe case of hepatitis. At the height of the
Pontiff’s crisis, on May 28, Cardinal Wyszynski of Warsaw died.
Wyszynski was John Paul’s closest friend, and had made his career.

When the Holy Father was shot, Stato, on a formal visit to the
United States at the time, hurried back home to take control of
the Holy See as Vatican Secretary of State. In those hectic, suspi-
cion-laden days of May and June of 1981, there was no medical
certainty that the Pontiff would pull through. It would, as it turned
out, take the Holy Father the best part of six months to get back
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to anything like a full schedule. In hindsight, many are forced to
the conclusion that there were those, including both Stato and
Arrupe, who considered that John Paul’s grip on papal affairs had
been loosened once and for all. They did not expect him to recover,
to get back into harness. That is the most obvious reading of
Stato’s and Arrupe’s behavior in the immediate aftermath of the
May 13 shooting.

One of Stato’s first public acts on his return was a direct viola-
tion of John Paul’s will expressed at the papal meeting: He sent a
highly congratulatory message to Archbishop Paul Poupard, Pres-
ident of the Secretariat for Non-Believers, lauding the work and
thought of Father Teilhard whose centenary the Institut Catho-
lique of Paris was celebrating. Stato’s message praised ‘“the amaz-
ing echo of his [de Chardin’s] research, joined with the radiance of
his thought,” all of which ‘‘has left a durable mark on his age.”

It was an enormous gaffe of disproportionate arrogance. And
although Stato dated the message May 12—one day before John
Paul was shot—clearly it was written and sent after the event.

Arrupe followed suit almost immediately with what seemed a
calculated and feckless disregard for john Paul’s opinions and bid-
ding. He sent a message dated May 30, and went even farther than
Stato in his praise of de Chardin.

In a separate matter entirely, Arrupe outdid Stato as well in
what can only be termed his own arrogance of power. During the
early days of John Paul’s hospitalization and convalescence, Ves-
covi, as president of the Pontifical Commission for Latin America,
presided over a meeting summoned to discuss Central American
conditions. Obviously targeted were Church problems in Nicara-
gua and particularly the role of Jesuits and other priests in the
Sandinista Marxist government; but, one way or another, Cathol-
icism was in trouble in every country of Central America. What
troubled Vescovi was what troubled John Paul II: The Religious
Order priests in Central America were becoming social workers
and political activists. This departure from apostolic activity was
always cloaked in some innocent-sounding expression—‘‘diver-
sity of methodology,” ““inculturation,”” or whatever. In effect, how-
ever, the Religious in those countries were becoming the allies of
any and every left-wing movement, socialist and Communist.

Arrupe was included as a participant in the meeting. If he had
been wise and opened his eyes to the precipice along which he had
been walking ever since John Paul had become Pope, he would
have pleaded his excuses—illness or absence from Rome—and
sent a harmless, minor Jesuit functionary merely to be present.
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But Arrupe seemed personally determined to squash Vescovi’s in-
itiative.

The Jesuit Father General placed conditions on his attending
the meeting. He demanded to see the agenda beforehand. He in-
sisted on calling expert witnesses who knew each of the six
Central American countries. He argued (and won the argument)
that the meeting should include many more participants—priests
and nuns—from the Religious Orders, since Religious made up
seventy percent of priests and “apostolic”’ workers in Central
America.

Arrupe, as Vescovi knew, had been elected president of the
Council of Major Superiors of Religious Orders and Congregations,
one of his most potent and prestigious posts in Rome. Affection-
ately called “Don Pedro,” he was looked up to as leader, inspirer,
path-blazer, and protector. Furthermore, it was among Religious
Orders and Congregations that the most fervid form of change and
secularization still burned in the wake of Vatican II. The experts
and witnesses that Arrupe called would all sing the same song:
The Church is “adapting’’ by a new “diversity of methodology’’ to
the ongoing culture of the Central American peoples.

At that meeting, Vescovi suffered a signal defeat and humilia-
tion. ‘‘Diversity’’ was approved. The presence of Jesuits and other
priests in the Sandinista government of Nicaragua was said to be a
temporary and necessary fact. Blame for any real problems was
laid at the door of capitalist and ecclesiastical (meaning Roman
and papal) interference.

In bulling his way through to victory in that meeting, though,
Arrupe himself had forgotten—or maybe he had never known—
the Roman adage, Cardinales amici deboles, inimici terribiles.
Cardinals make weak friends, but terrible enemies.

By the time John Paul II had recovered sufficient energy and his
doctors allowed him some activity, toward the latter half of July
1981, the decision to remove Arrupe by hook or by crook had been
made by the Jesuit’s accumulated enemies in the Vatican Curia
and in the Latin American Church. Almost certainly Vescovi, Dot-
trina, Propaganda, Clero, powerful Latin American churchmen
such as Archbishop Alonzo Lopez Trujillo of Medellin, Colombia,
and some older Jesuits of a conservative, anti-Arrupe bent were in
on that decision. Arrupe had to go.

John Paul II acquiesced readily. In fact, when he learned how
Stato and Arrupe had been behaving, the Pope’s own reaction was
visceral. As an added sting to his reaction, he decided not to inform
Religiosi of his papal decision to remove Arrupe. This was tanta-
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mount to insult: Religiosi was the cardinal directly responsible for
the behavior of all Religious priests and of Arrupe in particular.
Since the shooting, John Paul had wanted nothing of that cardinal
in his life.

Stato and Arrupe were the Pope’s targets, however. Quickly, he
hit Stato with a typically Roman punishment for his transgres-
sions. The Press Office of the Holy See and the official Vatican
newspaper, L’Osservatore Romano—both private stamping
grounds of Stato’s—were forced by papal order to publish an offi-
cial statement correcting Stato’s praise of de Chardin and repeat-
ing the condemnation of 1960. The put-down was public.

In terms of romanita, the papal action was also a public, if indi-
rect, warning to Arrupe. But more direct action followed immedi-
ately. Stato was ordered to implement step one of the papal
decisions about the Jesuits. He was to remove Arrupe from the
office of Jesuit General.

Before Stato could obey that command, another twist in the jig
of ironies was danced. Arrupe had been on a visit to the Philip-
pines. Whether it was caused by the fatigue of that trip, or the
shock of a private word from Stato about his impending forced
retirement once he returned to Rome, or because of some other
violent strain, or simply from some normal pathology of nature
that can occur in a seventy-three-year-old man, Pedro Arrupe was
stricken on August 7 with a brain hemorrhage, as he deplaned at
Rome airport. The cerebral blood clot left him paralyzed on his
right side, and unable to speak.

In accordance with the Jesuit Constitutions, in such a situation
a Vicar-General of the Society temporarily takes over the duties of
Father General. In this case, American Vincent O’Keefe, Father
Arrupe’s personal choice as his successor in the Generalate, and
the same man who had provoked John Paul I's ire in 1978 by his
free-wheeling proposals concerning Catholic morality during an
interview with a Dutch newspaper, took the helm of the Society
of Jesus. There was no doubt in anybody’s mind on either side of
this developing war that if Arrupe did not recover, the Jesuits
would apply the proviso in their Constitutions that envisaged the
total incapacitation of the Father General. Arrupe would resign; a
General Congregation of the Order’s leaders would be held in
Rome; and O’Keefe would be elected Father General.

In view of the virtual certainty that Arrupe would not recover
—from the beginning, the prognosis was unfavorable—QO’Keefe
and the other General Assistants of the Order made several at-
tempts to rebuild some of the bridges Arrupe had so arrogantly
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burned. But try as they would, they could not get to John Paul, or
to Vescovi, or even to Arrupe’s one-time ally, Stato.

On September 5, Arrupe was released from Salvator Mundi hos-
pital and was transported back to his bedroom in the Gesu. The
Jesuit press officer, Jean-Claude Dietsch, S.J., told the media that
Arrupe’s recovery would take ‘“a couple of months.” But this was
merely public relations policy, as was the wave of sanctimonious
comment and anecdotal praise circulated around Rome and the
Society of Jesus for “Don Pedro.” Jesuit Superiors were trying to
buy time.

By late September, it was clear that, although Arrupe was not
going to die immediately, he would never recover normal health,
never again govern the Society of Jesus.

And so there they were, the two titans, White Pope and Black
Pope. John Paul, convalescing twenty miles from Rome in the
papal villa at Castel Gandolfo, weakened by the shock of Agéa’s
bullets; weakened further by the successive operations and by vir-
ulent hepatitis; in daily receipt of ever gloomier reports about the
fate of his child of hope, Solidarity, up in his beloved Poland;
deprived of Cardinal Wyszynski’s counsel and moral support. And
Pedro Arrupe, lying in his bed at Jesuit Roman headquarters im-
mobilized by the stroke, seemingly aware of what was going on
around him, but unable to speak coherently.

Arrupe’s special Council of Assistants, unaware of what was
coming, were busy searching for the best way to obtain papal per-
mission to summon a General Congregation so that they could
elect a new Father General. That they had no word of John Paul’s
decision was a triumph of confidentiality. For in the windy corri-
dors of the Vatican where secrets blow continually around ears of
the ever-listening, genuine secrecy is rare. But John Paul II was
angry; he wanted no one to defuse his bombshell.

When it came, there was something both poignant and puzzling
in the last major clash between those two titans. In the circum-
stances, and in Roman terms, perhaps the greater punishment was
for Stato, who had foolishly and directly contravened John Paul’s
intentions at his weakest moment, and connived at Arrupe’s ob-
streperousness. For John Paul chose to lob his bombshell on Ar-
rupe and the Jesuits by the hand of Stato himself.

Early on October 5, the diminutive figure of the Secretary of
State emerged through the Vatican’s Bronze Doors. He walked the
few hundred yards across St. Peter’s Square to Number 5 Borgo
Santo Spiritu and appeared unannounced at the front door of the
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Jesuit house where Arrupe lay. He bore a papal message for the
Father General.

He was admitted. He mounted the stairs, was shown to Arrupe’s
room, and walked over to his bedside. He stood over the paralyzed
form of the old Basque and read the words of John Paul’s letter. “'I
wanted to be able to work with you,” John Paul had written, ““in
the preparation for the General Congregation . . .,” but the assas-
sin’s bullets on May 13 and Arrupe’s stroke on August 7 had ended
all that part of the plan. “So I have decided to appoint a personal
delegate. . . .” Effectively, that letter removed Pedro Arrupe forever
from the Generalate, and it moved O’Keefe from his post as Vicar-
General of the Society—and from all hope of being elected General
by a subsequent Congregation.

It was not John Paul’s grip on power that was ended.

The Pontiff’s personal delegate and temporary Superior of the
Society was Paolo Dezza. Nearly eighty years old, nearly blind, an
authority on higher education, a past master of romanitd, a man
who stored innumerable facts and figures in his memory, Dezza
had won his spurs nearly forty years before, under Pope Pius XII.
He had been confessor to Popes Paul VI and John Paul I. One of
the old Roman ‘‘hands,” Dezza almost certainly had been called in
during the latter phases of the consultations between Vescovi,
John Paul II, and the other Curial notables. ““The Pope,” one Jesuit
remarked, ““is demonstrating his divine powers by saying to Dezza:
‘Lazarus! Come forth!’ "

Dezza was indeed old and frail; but he had more skill in his
repertoire, more steel in his pianissimo manner, than many thou-
sands of younger men.

As Dezza’s assistant, John Paul appointed a fifty-one-year-old
Sard, Giuseppe Pittau. Pittau held a doctorate from Harvard in
political science, and had been Arrupe’s appointee as Provincial of
Japan and president of Sophia University, Tokyo. John Paul had in
fact met Pittau the previous February during his trip to Japan.

The elimination of Arrupe and O’Keefe, the appointment of “a
personal delegate of the Holy Father to the Society of Jesus,”” and
their uncertainty as to John Paul’s next move produced panic
among Jesuit Provincials in the United States, who had gone so far
down the road where Arrupe had led. They addressed a feverish
questionnaire to Dezza even before he officially took office. What
was the status of the Constitutions of the Society? Suspended?
Totally or in part? What now? What was the constitutionality of
the Pope’s action? Was it legal? What powers did Dezza have!?
Could he override Provincials? Replace them? Could he dismiss
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Jesuits from the Society? Was the General Congregation to be put
off indefinitely? When could they elect a new Father General?

On October 26, Dezza dispatched a long telex in reply. He reas-
sured the American Jesuits about the Constitutions. The convo-
cation of the General Congregation, however, had been put off ““for
the sake of better preparation.”

On October 30, Dezza took formal charge of the Society; he
presided at a concelebrated Mass and preached the homily in the
Gesu. From the pulpit, he gave another and even more disturbing
reason why the General Congregation had been put off by Pope
John Paul: “The Holy Father thought it better to wait until the
new code of Canon Law was promulgated.”

That immediately raised still worse fears. In the new Church
law, would the Society be stripped of its privileges? Perhaps placed
under the jurisdiction of local bishops? Perhaps new laws would
forbid Jesuits doing what they were doing? The panic increased.
Dezza, however, remained imperturbable.?

John Paul’s intervention in the government of the Society was
gall and wormwood for Stato and for Religiosi; but for Arrupe’s
colleagues in that government, it was a moral outrage and devas-
tation, a total and overwhelming surprise. ““This,” said one Jesuit
lawyer, ““is a breathtaking leap of total illogicality.”

A majority of the Society’s 26,622 members in 1981 had ex-
pected some such papal move to correct the disorders among
them.? But for the ““advanced thinkers”” and the establishment of
the Society worldwide, it was unthinkable that a majority would
welcome the papal intervention. ““There are probably only about
eight percent of Jesuits in the world,” a Roman-based Jesuit re-
marked, “who can put their hands on their hearts and say: ‘Thank
you, Pope John Paul.”” A Pope, this Pope, had dared intervene
directly in the running of the Jesuits. It was now their role, their
duty, to dig in for the duration.

The lamentable and revealing fact is that Jesuit leadership and
the intellectual heavyweights screamed like members of an exclu-
sive and autonomous club whose precious liberties were suddenly
snatched away by a crude and illegal hand. The reaction spoke
volumes about the deterioration of obedience in the Society.
““After all, Popes are not immortal,” was a frequent consolatory
phrase used in those days.

As was inevitable in an organization like the Society, the estab-
lishment view prevailed in public. Over 5000 letters of protest
from individual Jesuits all over the world poured into the Gesy, all
condemning John Paul’s action. In West Germany, eighteen Jesu-
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its, including the theological heavyweight of his time, Karl Rah-
ner, addressed a letter to John Paul II in which they declared they
could not recognize “‘the finger of God in this administrative mea-
sure.” They were ‘‘shocked at his distrust”” of Father Arrupe. John
Paul’s attitude “is part of our experience that tells us that not even
the highest authority in the church is preserved from error.” Then
came the threat of retaliation by revolt. “The Holy See is Superior
of the Society only within the framework of the Constitutions
approved by the Holy See. Therefore Your Holiness’s interference
puts our loyalty to Jesus Christ and the Church into fundamental
question.” In other words, if Your Holiness violates the Constitu-
tions, we will feel free to disobey Your Holiness.

Of course, as another Roman Jesuit added, there was no question
of any fault on Arrupe’s part. “This latest move against the Jesuits
involves the submission of [Cardinal] Baggio and [Cardinal] Lopez
Trujillo to the multinational corporations and their Opus Dei
friends.”

There were, in fact, veritable rivers of Jesuit ink poured out
upon acres of paper. Provincials, theology professors, and activists
wrote to tell one another how ““angry’”’ they were over John Paul’s
appointment of the Dezza-Pittau team, and how they were “strug-
gling” to overcome that anger. In Jesuit publications, editorials
and still more letters savaged the Pope, the Vatican, the “institu-
tional” Church, and the government and economic system of the
United States and most of the free world. “This affair marks the
papal repudiation of the liberal reading of Vatican II. . . . As they
say out West, the Society is a burr under his saddle. . . . This at-
tempt to hijack the Society. . . .” On and on the Jesuit commentar-
ies went.

The Council of Major Superiors, of which Arrupe had been un-
disputed head and which was taken over by the Dominican Master
General, Vincent De Couesnongle, planned to make its own force-
ful protest to the Vatican. If the Pope could pick off Arrupe, he
could do the same to the head of any other Order.

When Dezza and Pittau sent a document to the full Society
offering some initial and rather anodyne guidelines for what they
called “renewal,” the outcry again was deafening. The Superiors of
the Chicago and Maryland Provinces of the Society expressed their
anger in terms that left little to the imagination. One prominent
Chicago Province Jesuit Superior, a man already known as fiercely
antipapal and anti-“institutional” Church, derided the very
thought of returning to the religiously strict formation of young
Jesuits: “We can’t go back to monasticism.”’
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The most complimentary remark passed by Jesuits about old
Father Dezza himself, meanwhile, was that he was old-fashioned.
The mildest epithet used for him by his astounded colleagues was
““the Cossack.”

Through all the acerbic criticism and unrestrained objections to
papal action ran an equally unrestrained demand that they who
reacted so violently, and who so arrogantly criticized the Pope,
should be held immune from all criticism in return. Those who
paid no heed, Jesuit or non-Jesuit, to this imperious demand, and
condemned the rebellious actions of establishment Jesuits, were
at once surrounded, virtually drowned in a violent keening and
then buried beneath complaints about the suppression of “demo-
cratic dissent’’ in the Church.

Stato, meanwhile, who had been around far longer and had
weathered more storms than most Jesuits, knew enough to take a
certain consolation even in this bitterest of situations. He felt that
Dezza and Pittau, each for vastly different reasons, would diffuse
the “difficulty”” with Pope John Paul II without altering the status
quo in any substantial way.

At first blush, the choice of Dezza seemed optimal from the
papal viewpoint. His age, his association with Pius XII, his record
as an observant Religious, his devotion to the Holy See, his role as
confessor to Popes Paul VI and John Paul I, all this boded well.
Pittau, meanwhile, was Dezza’s own choice and reportedly a friend
of John Paul since the Pope’s visit to Japan. Unwittingly, however,
John Paul had chosen two men who could not possibly bring them-
selves to do his will in the matter of the Society of Jesus.

At his ripe old age, Dezza was a loyal Jesuit to the marrow of his
bones. And he was the incarnation of romanita. He had absorbed
romanita as if through his pores, in fact. For him, the principal
aim in an institution such as the Holy See, where the dominant
reality is a “political’”’ reality—papal power—was to observe the
expected “‘rituals”” and ‘“forms’’ that gave romanita its safe facade.
The correct words, the required statement of purpose, the official
repetition of formulas about faith and morals—these were the
stuff of reconciliation and peace. On the other hand, any and all
visible signs of disagreement, rebellion, revolt, or independence
were both unnecessary and downright stupid.

Jesuit loyalty coupled with total mastery of romanita is a pow-
erful combination. In Dezza’s analysis, there was nothing wrong
with the Society as a whole. There couldn’t be. Dezza could not
even begin to think that a reform of morals and a change in the
theological outlook of Jesuit Superiors and intellectuals could be
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necessary. If the Jesuits had found “difficulty” with His Holiness,
it was because some jackass somewhere had violated the accepted
formats, had sinned “politically,”” had failed to fathom and under-
stand that for Rome, authority is power—as all genuine spiritual
authority should well be. In short, someone had failed to under-
stand the supreme ‘‘political” value of Jesuit relations with the
Pope and with the outside world.

For Dezza, then, as for the general run of Jesuit Major Superiors,
there was no real problem or difficulty in their Society about the
doctrine of faith, their vow of obedience to the Pope or the moral
teaching of the Church. The real undertaking for Dezza—for any
mind that worked like Dezza’s—was to present an appearance
of cohesive unity such that the Society would be acceptable,
would again enjoy its prestige and be able to continue on its way
undisturbed any further by the “difficulty” John Paul II had
created.

One became acceptable by observing the formats and conven-
tions of romanita. One thus cut a bella figura. That is, one made
‘’a fine impression’’ on the Holy See because one was in order; on
the general public, because one occupied an honored place in the
Vatican; and on Jesuits worldwide, because the Roman Superiors
of the Order were on such a high Vatican footing. Bella figura all
around—this was Dezza’s aim and ideal.

Dezza’s solution, in short, had everything to do with repairing
relationships, and nothing to do with intra-Society abuses.
Romanita specializes in the bella figura.

Pittau was of a different background than Dezza. He was not an
Italian, but a Sard. He had reached his maturity not in Rome but
as Provincial of Japan, where he had succeeded Pedro Arrupe in
that post and then had worked under Arrupe’s direction and inspi-
ration for fifteen years. His Jesuitism was Arrupe’s. And like Ar-
rupe, he had now been called from the Provinces to Rome, that
capital with whose power he had had to tussle from his distant
post. But he, like Dezza, appreciated the value of Jesuit relations
with the Pope and the world at large.

The Pope’s objections, then, in the Dezza-Pittau mind, con-
cerned the appearances of deviation from the Roman norm. Yes,
Jesuits had perhaps been seen as egregiously deviant from the
stock formularies Rome expects to see in written documents, in
instructions from Superiors to subordinates, in the periodic repe-
tition of sentiments of loyalty. But in this, they had merely—
perhaps a little too ebulliently—been manifesting the spirit of the
new Catholic Church born out of the Second Vatican Council of
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1962 to 1965. It was ‘‘the spirit of Vatican II”” that carried them to
excess.

As for those Jesuits of a more traditionalist mind, those who had
objected to the way the Society had developed, they simply shared
with Pope John Paul a theology that predated the Second Vatican
Council. Arrupe, Dezza, and Pittau, meanwhile, together with all
major Superiors in the Society, marched to the beat of the new
post-Council theology.

The task Dezza and Pittau faced, therefore, was a thoroughgoing
attempt at restoring the bella figura of the Society of Jesus. The
Holy Father would have to see instructions from Dezza and Pittau
to all Jesuits emphasizing the traditional formularies of Rome. The
Superiors of the Society would have to hold meetings, study
groups, provincial assemblies, house discussions, and the like, to
show their avid interest in the Pope’s call to order. From each local
Superior, the Roman Superiors would have to receive extensive
and detailed reports on how everything was progressing. The dis-
sent of the more traditionalist-minded members that threatened
the visible unity of the Society must be muffled, isolated, removed
from public view. If all else failed, because the appearance of unity
was so essential to the Dezza-Pittau “‘reform,” persistent dis-
senters would have to be quietly released from the Society.

Continuity was part and parcel of the ““form’”’ Dezza sought to
demonstrate. Dezza insisted, in fact, on “‘continuity with Arrupe”’
and his leadership. He carried out his papal assignment with the
advice and help of those men whom Arrupe had located in posi-
tions of authority and under whose directions the Society had
deteriorated. It was less than surprising for Stato and others who
understood romanitd and the Dezza mind that the papal Supervi-
sor did not in any way touch the Jesuit administrators who had
been responsible for the political and theological state of affairs
that had evoked anger from three Popes, and had provoked John
Paul’s direct intervention into the governance of the Society.

There was no demand under Dezza and Pittau, any more than
there had been under Arrupe, for obedience from Jesuits to specific
Church teachings—about papal infallibility, abortion, homosex-
uality, divorce, Marxism. They did insist, however, rather more
than Arrupe had done, that the more extreme dissenters from
Catholic doctrine in the Society mute their voices until the Soci-
ety would once more be allowed to pick its own Superior-General,
thus closing the door on the unfortunate incident of direct papal
intervention.

In the meantime, Dezza began a very discreet but carefully di-
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rected search for a suitable candidate as the next Father General.
Someone already established in his own right, successful in his
particular career, reliable in virtue, intelligent about romanita and
Popes and cardinals. Someone impeccable religiously. Someone
capable by character and Jesuitism of steering the Society through
the foreseeably difficult years of this Polish Pope.

Cunctando regitur mundus.
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1981 had been devastating not only to his health, but to
the heart of his papal strategy. With the Pope felled by
bullets and then weakened by hepatitis, and with the death of
Cardinal Wyszynski, his close friend and indispensably reliable
ally in the development of Solidarity as a showcase, Solidarity had
been effectively stopped in its plan of overt, public development.
There was nothing for it but retrenchment, regrouping, and a re-
turn to a largely underground existence.

At the same time, the stakes in Latin America, the second major
focal point of John Paul’s “muscle” strategy, had been raised con-
siderably. American intelligence had ascertained in 1980 that the
Sandinistas were using their funds, including the liberal quantities
of United States aid that had been begun under President Carter,
to funnel arms to Marxist guerrillas in neighboring El Salvador. In
1981, U.S. Secretary of State Alexander Haig had bluntly charac-
terized Nicaragua as first on a Soviet “hit list’ of Latin American
countries destined for Soviet domination. That same year, Ameri-
can aid was halted. But by early 1982, aerial and ground recon-
naissance demonstrated beyond doubt that major military
construction was under way in Nicaragua, carried on with Cuban
and Soviet money, supplies, manpower, and technology. Simulta-
neously, the revelation that CIA-backed anti-Sandinista guerrillas

J ohn Paul II's recovery seemed painfully slow. The year
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were operating both in Nicaragua and out of neighboring Honduras
frightened the Sandinistas and evoked howls of protest from
Church-related newspapers and periodicals in the United States,
Canada, and Europe.

For all the players in the global geopolitical game of nations,
Nicaragua had clearly become the bellwether of the western hemi-
sphere. In the eyes of Cuba’s dictator, Fidel Castro, in the eyes of
the watchful men of the Reagan Administration in Washington,
and from the viewpoint of the men who plotted the course for
Moscow’s Politburo, as Nicaragua went, so would go all Central
American countries, and eventually some in South America as
well.

Geopolitically, Pope John Paul II agreed with that assessment.
But for him, the fight was for the very survival of Roman Catholi-
cism in the southern hemisphere, where almost one-half of all
Roman Catholics live. And, in his eyes, the true opposition in that
fight was filled with the most dangerous rebels in the Church
since Martin Luther’s revolt in the sixteenth century.

On that one point, the Roman Catholic Pontiff and the Marxist
Junta of Nicaragua saw eye-to-eye. The central source of popular
strength for the Sandinista revolution was the steady development
of Base Communities grounded in and sustained by the ‘‘People’s
Church.” The only ones who could confer some legitimacy on that
venture were the Roman Catholic priest-politicians of the Sandi-
nista Party. Their loyal collaboration behind Jesuit Fernando Car-
denal as the show-piece activist had proved vital to the
maintenance of the onward momentum in the establishment of a
Marxist regime acceptable to the Nicaraguan people. All in all, it
was the most intelligent attack on the very soul of Catholicism
that had ever been mounted; and it bid fair to rid the hemisphere,
and ultimately the world, of any effective Roman Catholic pres-
ence.

So reliant had the Junta become on this clerical support to
achieve its aims that it stopped at nothing to silence any church-
men who opposed the “People’s Church” concept, and the estab-
lishment of its politically indispensable Base Communities. It was
not uncommon for the Junta to take a page of two from Gestapo
tactics, as when they fabricated evidence of sexual immorality on
the part of dissident Father Bismark Carballo, or when they sent a
squad of toughs to rough up no less a figure than Managua’s Arch-
bishop Miguel Obando y Bravo, who had become unrelenting, if
he remained unsuccessful, in his call for the resignation of all
priests from government posts.
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Such tactics seem not to have brought so much as a blush to the
cheeks of Fernando Cardenal, or to those of his poet-brother
Ernesto, or of Alvaro Arguello, or of any of the other government
priests. In 1982, when local Church authorities in Nicaragua
slapped an ecclesiastical censure on the Junta’s priests, forbidding
them to say Mass or hear confessions or perform any priestly du-
ties, Fernando Cardenal’s reply was imperturbable: “We are free
men,’’ he declared; they could not be forced to resign.

The censure was to a certain degree pointless, in any case; al-
ready many of the priest-politicians had given up any practice of
such specifically priestly duties as Mass and confessions. Never-
theless, a swarm of protest against the censure swept through the
Sandinista press and radio and into the media in the United States
and Europe, not least in sympathetic religious publications.

It would seem that Pope John Paul was still hopeful that he
could rectify what in his view had gone awry in the Jesuit Order,
and that the Society itself in that case would bring back under
control not only such men as Fernando Cardenal and Alvaro Ar-
guello in Nicaragua, but the enormous cadre of so-called “Pope’s
Men” around the globe who had set their faces so resolutely
against this Pope, and indeed against the very concept of papacy in
the Catholic Church.

In any case, early in 1982 the temporary Jesuit Superior-General,
Paolo Dezza, was meeting with the Provincial Superiors from all
over the world at Villa Cavaletti, a Jesuit house outside Rome in
the Alban hills. The four General Assistants—Vincent O’Keefe,
Horacio de la Costa, Parmananda Divarkar, Cecil McGarry—sug-
gested to Dezza that it would be a good idea to ask for an audience
with the Pope at this point, on behalf of the Provincial Superiors
of the Society who were assembled in Villa Cavaletti.

It was a current view among the Assistants—one ably voiced in
particular by O’Keefe—that the main difficulty about John Paul II
was his background. Before he came down to Rome as Pope, Karol
Wojtyla had been a bishop, successful and effective, true, but still
limited to one diocese, Krakow, in Poland. In the traditional style
of bishops of the old school, and particularly of bishops in Poland,
Archbishop Wojtyla had been accustomed to the instant obedience
of his priests and nuns at a mere snap of his fingers. As Pope, in
O’Keefe’s opinion, Wojtyla still behaved with that bishop’s men-
tality. Wojtyla needed to realize that the Church Universal was
not just a larger version of the traditional and submissive Polish
diocese, and that “‘poping’”’ was not the same as “bishoping.” Any
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chance, therefore, to open the Polish Pope’s eyes should be
grasped.

The audience was set for February 27, 1982, in the Vatican. That
morning before the audience, Pedro Arrupe, who had recovered
enough to move slowly with help, and the Provincials concele-
brated Mass in the Church of the Gesii. Arrupe’s homily during
the Mass, read by another, was replete with all the appropriate
buzzwords and formularies with which Arrupe had strewn his fif-
teen-year path of opposition to papal behests and divergence from
papal doctrine. Arrupe praised “‘the full and filial obedience’”” with
which Jesuits had accepted the Holy Father’s intervention in the
government of the Society, and he exhorted his fellow Jesuits to
obey not only by doing what the Pope said, but by doing it ““with
]Oy.”

When the Mass was over, the group walked across St. Peter’s
Square to the Vatican and assembled at the time appointed for the
Pope’s arrival. They were kept waiting for an hour while John Paul
held a conversation with French President Frangois Mitterrand.

When John Paul arrived, he greeted Arrupe most graciously, ad-
dressing him as “/Carissimo Padre Generale!” John Paul read an
eighteen-page address that began in Italian, switched to French,
then to English, and ended in Spanish.

In many respects John Paul wore velvet gloves; but from the
point of view of the Society’s leadership, things did not go too
well.

The implications of his address were both threatening and re-
proachful, and were obviously intended for all 26,622 members of
the Order. Three-quarters of the speech (the Italian, French, and
English sections) told the Pontiff’s audience plainly what they
should and should not be and do, as well as the Pope’s own inten-
tions and wishes for them. He was clear that ... There is no
room for deviation ...” and that, “Since the Roman Pontiff is a
bishop and head of the hierarchy, Jesuits are to be obedient to
bishops as to the Pope, head of all bishops.”

As to the Jesuit vocation itself, the Pope had a great deal to say.
““The ways of the religious-minded do not follow the calculations
of men. They do not use as parameters the cult of power, riches,
or politics. . ..” The only Jesuits the Pope would tolerate were
those who hewed to the traditions from which the Society had not
previously wavered for over four hundred years. ““Your proper ac-
tivity is not in the temporal realm, nor in that one which is the
field of laymen and which must be left to them.” Stick to the
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various forms of traditional apostolate, he told them. And tradi-
tional Jesuit rules. In the Society, do not shorten the period of
training.

Those Jesuit traditions they must preserve were devotion to the
papacy, and propagation of Roman Catholic beliefs as championed
by the papacy. “/St. Ignatius was, in all instances, obedient to the
Throne of Peter. ... Superiors should not abdicate their duty to
exercise authority, and to administer sanctions against rebellious
members. . .."”

John Paul then drew a picture in succinct words of what the
classical Jesuit character used to be. If anyone listening to him still
knew what Ignatius had founded as an Order, the Pope’s words
must have pierced them like a sword of bitter regret for the glory
that once was the Society’s and for the ideal Jesuits had created.
“Bishops and priests,” John Paul said, ““used to look on the Society
as an authentic and hence a sure point of reference to which one
could turn in order to find certainty of doctrine, lucid and reliable
moral judgment, and authentic nourishment for the interior life.”

The Pope paused to glance up, meaning and appeal and hope
glinting in his eyes, a sort of physical gesture to underline what he
was about to say. The Society, John Paul said, could again achieve
that Ignatian ideal, but only by “loyal fidelity to the magisterium
of the Church, and in particular of the Roman Pontiff to which
you are duty-bound.”

In the last quarter of his speech, given in Spanish, John Paul
finally declared himself in favor of allowing the Jesuit Delegates
to assemble—after due preparation—in order to elect a new Father
General. The mechanism of preparation could start in 1982.

The entire meeting, including papal speech and formalities,
took about seventy-five minutes. Just about sixty-five of those
minutes were wasted effort. The last portion of John Paul’s speech
—that papal go-ahead for them to convoke the 33rd General Con-
gregation of the Society—was all most of the Pontiff’s audience
wanted to hear. They would be allowed to elect their own Jesuit
General. Things could get back to normal. The Provincials and the
Roman Superiors filed back across St. Peter’s Square to the Gesu,
satisfaction regnant among them. Their obdurate, patient wait had
paid off.

How long Pope John Paul maintained his hopeful attitude that
the Society of Jesus would at last return to those traditions he had
held up to them is not quite certain. What is certain is that every-
thing he said in reference to religious and spiritual matters was
interpreted by Dezza, by his assistant Pittau, by the General Assis-
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tants, and by the Provincial Superiors in the light of that very
special political outlook of theirs. That outlook told them that
what the Holy Father was really saying to them was rainbow
bright: “I had to act in a somewhat frightening manner by remov-
ing Pedro Arrupe and Vincent O’Keefe. But now that we have got
together, things are all right.”

There was still, in other words, no recognition and, despite the
very plain speech of the Pontiff, perhaps no consciousness on the
part of the Jesuits who listened to him that day that John Paul II
was talking about serious flaws in the Society; no idea that the
Pontiff was saying, as gently as he could: “You are wrong. Seri-
ously gone wrong. You must correct your course.” Quite the con-
trary, in fact. What seemed to bother many of the Provincial
Superiors listening to him was that John Paul seemed to imply
they would have to obey the home bishops. “Does this mean we
have to obey conservative bishops?”’ one Provincial complained in
the privacy of the Gesi.

The best answer to the question was probably given to a news-
man who good-naturedly asked one of the Jesuit General Assis-
tants if ““you people have finally surrendered to the Pope?”” The
answer came with a smile: “Don’t you believe it!”’

Once the Provincial Delegates were back in their Jesuit houses
around the world, the official line was that in his papal and pecu-
liarly Polish and “episcopal” way, John Paul had “apologized’’ and
“made amends” for his extraordinarily “un-Churchmanlike’’ ac-
tion in removing Arrupe so unceremoniously.

Jesuit Father Gerald Sheehan, an American who resided in
Rome and counseled Roman Superiors about American Jesuits,
went so far as to state blandly that John Paul recognized he had
been misinformed by the enemies of the Society, and that he now
realized how wrong his information had been. The Jesuits need be
angry with the Holy Father no longer.

““We have been happy to come here,” one Provincial commented
to a newsman, ‘“and listen to the Pope. Now we will return home
and remain silent for a time, avoiding any spectacular gestures or
publications or criticisms of the Pope. Later on, we will elect the
Father General of our choice. And nothing will change.”

The mind-set revealed in those remarks and others like them
set the stage so that the openly traditionalist-minded and orthodox
Jesuits who had been fighting against the changes in the Society
could now be blamed for the “misinformation.” Meanwhile, Su-
periors now knew how to avoid provoking further papal outbursts.
The order of the day was to be: “/Steady as you go, but with a little
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more ‘political sensitivity’ than we practiced under Arrupe.” The
Society itself had been exonerated.

One of the General Assistants had put it all pithily, as the group
emerged from the audience with John Paul. Asked what he
thought, he said with a satisfied grin: ““Acqua passata.” All the
troubles and all the words they had just heard were ‘“water under
the bridge,” gone by forever.

It was no wonder, then, that Fernando Cardenal and the other
Jesuits and priests who followed his lead in Nicaragua saw no need
to budge from their positions.

However John Paul’s hopes for the Society of Jesus may have
waned or waxed after that February 27 meeting, clearly the Pope
was not prepared to sit back and wait, or to abstain from more
direct action in the vital country of Nicaragua. With Solidarity
lost to him, he could not afford to do so, if the “muscle’” strategy
of his papacy was to have any foothold.

In a letter to the Nicaraguan bishops dated June 29, John Paul
denounced the ‘“People’s Church” in harsh and pointed terms.
This church “born of the people,” he quoted its clerical founders
in Nicaragua, was a new invention that was both “absurd”” and of
‘‘perilous character.” Only with difficulty, John Paul went on,
could it avoid being infiltrated by “strangely ideological connota-
tions along the line of a certain political radicalization, for accom-
plishing determined aims. . ..”

The Sandinista leaders and their clerical colleagues understood
clearly what that line of “political radicalizaton’’ represented in
the Pope’s mind. The Junta’s decision therefore was to suppress
the letter, to allow it no publicity.

For once, however, the Nicaraguan bishops were able to trip the
Junta up by blatant manipulation of its own propaganda machine.
Once the letter was public, the Junta’s fall-back position was a
storm of well-organized criticism of the papal letter on the govern-
ment radio, and in Jesuit publications in Nicaragua and the United
States: “Rome’’ was interfering unduly in the political affairs of
the sovereign state of Nicaragua. This Pope was going against the
teaching of the Second Vatican Council, which “renamed” the
Roman Catholic Church “‘the People of God.”” This Pope was going
against the statements of the American bishops at Puebla, Mexico,
in 1979, where the very title iglesia popular was used. This Pope
had aligned Vatican policy with the policy of the Reagan Admin-
istration as it fomented terrorist contras on Nicaraguan soil. This
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Pope forbade his priests to politick, and yet here he was un-
ashamedly politicking.

The worst and most threatening implications were publicly read
into the Pope’s letter by the Junta; and, side-by-side with the Junta,
the Jesuit Superiors of Nicaragua made it publicly clear that they
disassociated themselves totally from the spirit and the state-
ments of John Paul’s letter.

Under direct pressure from the Pontiff, for whom the clerical
rejection of his letter was not acceptable, temporary Superior Gen-
eral Paolo Dezza wrote to Jesuit Father Fernando Cardenal, order-
ing him in the name of his vow of obedience to withdraw from his
government post.

It was a measure of how far obedience in the Society had dete-
riorated that Cardenal’s answer was a formal request to Superior
General Dezza that he put his reasons for such an order in writing
so that Cardenal could reflect on them. It was a measure of how
far the Society’s structure and mandate had deteriorated not only
that the Superior General’s answer, dated January 12, 1983, was
written at all, but that it was a mirror of weakness and vacillation.
Dezza’s tone in that letter was that of a man asking a favor of a
stubborn colleague and equal. Cardenal’s work with the Sandinis-
tas was beyond reproach, Dezza wrote, and there were no reasons
for asking Cardenal to resign beyond the fact that this Pope kept
insisting that he and other priests retire from government and
politics. The message, in sum, was clear: If it weren't for this Pope,
we would leave you be, Father Fernando.

If Dezza had assumed that Fernando Cardenal was one to respect
the demands of his precious romanitd, and to fit his actions if not
their substance to some format Dezza could manage in Rome, the
old man was quickly and rudely disabused. Cardenal commented
publicly and with lucid clarity on Dezza’s letter of “‘explanation.”
““There weren'’t any reasons’’ (for asking him to step down out of
government), Cardenal summed it up. “It was just an order from
the Pope.”

Cardenal did not obey. Nor did his Jesuit Superiors, either in
Nicaragua or in Rome, insist.

For all of the Pope’s continued attention to the Jesuit problem,
John Paul did not place his full reliance on them, or on any other

. formal structure within his Church. Before he had been shot, be-
fore Wyszynski had died and Solidarity had failed, the Pope had
traveled to twenty countries. Not only in Poland now, where he
had dealt with Marxists from the very cradle of Marxism, but also
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in the most diverse and even hostile places, he had spoken over
the heads of State and Church authorities alike; he had spoken
directly to the people. And he had been heard. Not only that; he
had changed things. In spite of the cold, formal respect of the
Mexican government, he had given a vogue to religion in public
that the government didn’t want to see. In spite of Freemasons in
France and Marxists in Benin, he had successfully created a respect
for the papacy. He could, he was convinced, do those same things
in Nicaragua, in spite of Daniel Ortega and his Junta, and in spite
of the obdurate Fernando Cardenal and his fellow priests in gov-
ernment.

While the efforts of Church authorities to retire the priest-poli-
ticians in Nicaragua from government droned fruitlessly on
through 1982, John Paul’s papal office began detailed arrangements
for the Pontiff’s fourth trip to Latin America in less than four
years. It was to be ar gruelling eight-day tour of Central America.
The Holy Father would have his headquarters at the Apostolic
Nunciature in Costa Rica, but he would visit the six other nations
of the area—Nicaragua, Panama, El Salvador, Guatemala, and Be-
lize—as well as the island dictatorship of Haiti.

Nicaragua, however, was the Pope’s chief target area, with its
budding, deeply political and heretical “People’s Church,” its ac-
tivist clergy, its recalcitrant Jesuits, and its thoroughgoing Marxist
Junta pulling strings that, in reality, had simply been stretched to
reach their hands.

Arrangements—or negotiations in this case, perhaps, as be-
tween hostile nations—for the papal visit to Nicaragua were con-
ducted between the Pontiff’s personal representative in Managua,
Monsignore Andrea Cordero Lanza de Montezemolo, and the head
of Nicaragua’s Junta, Daniel Ortega y Saavedra. From the begin-
ning, those negotiations were difficult. John Paul had several con-
ditions he wanted met before he would agree to an actual date for
his visit to Managua. And Ortega and the Junta were almost in-
tractable in their opposition to those conditions.

Some of those conditions concerned the public Mass that would
be celebrated by the Pope in Nicaragua, as during each of the papal
stops. It was an immemorial Catholic practice and, in this case, a
specific papal condition, that a crucifix be placed over the altar for
Mass. In addition, the backdrop for the altar could not be a revo-
lutionary mural—that is, one depicting violence. The absence of a
crucifix at Masses and its replacement by just such revolutionary
murals had become standard practice in the new ‘People’s
Church.”
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A more significant condition from the Junta’s point of view
concerned those priests and other Religious who worked for the
Sandinista government. At work in Nicaragua’s government by
that time there were some 300 priests, including literally scores of
Jesuits, and 750 men and women Religious—250 of them ‘“‘mis-
sionaries”’ from Spain and the United States. At least 20 acted as
advisers to the Junta, and 200 more functioned as the Junta’s or-
ganizers in the fields of health, communications, and local govern-
ment throughout Ohio-sized Nicaragua with its 2.2 million
people.

John Paul, however, set his sights on the five priests—including
the two Jesuits, Fernando Cardenal and Alvaro Arguello—who
held cabinet positions in the Nicaraguan government. ““They must
resign [and return to proper priestly activity], or I will not come,”
the Pope told Ortega through Montezemolo.

In the end, the Junta made it a hard choice for John Paul. Fer-
nando Cardenal saw no purpose, and only harm, to Nicaragua’s
“/Christian revolution” in a papal visit. “We are not Poles,” Car-
denal said at one point in the preparations. “This Polish Pope
wishes to make another Poland out of our beloved Nicaragua.”
The Pontiff’s challenge was thrown back at him in reverse terms:
Either he renounce his proposed visit to Nicaragua—the clear pref-
erence of the Junta—or he abandon what the Junta characterized
as his “dictatorial’”’ demands.

Though in the end he had to make do with only one of his
conditions—the backdrop for his Mass would not be a revolution-
ary mural—John Paul chose to go. The arrangements were con-
cluded. His entire Central American trip would last from March 2
to March 9, 1983. He would spend March 4 in Nicaragua.

It was John Paul’s misfortune that, long before his arrival in
Nicaragua, his intentions and his planned and written speeches
were all betrayed in detail to the Sandinista rulers by those in
Rome’s multilayered bureaucracy—including some in the Pope’s
own Secretariat of State—who were against this Polish Pope, or
who were not against the Marxist-Leninist revolution in progress
in this key country of the volatile Central American isthmus.

As a consequence of such thorough and continuing intelligence,
the Sandinistas were able to plan with punctilious detail for the
day-long papal stay. For all their bravado in the face-off with the
Pope’s personal representative, they saw John Paul and the power
of the papacy which he personified as an immediate and even
mortal threat to all they had built up so painstakingly over twelve
hard, laborious years. More than ever, their Marxist dream rested
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on the platform of Base Communities spawned out of the “Peo-
ple’s Church.” It was precisely the aim of John Paul’s trip to Nic-
aragua to attack the “People’s Church” and to cut that platform of
Base Communities from beneath their feet, or at least leave it in
an irreparably weakened condition.

While the Junta knew John Paul’s intentions as well as the texts
of his written speeches, it is doubtful John Paul realized the full
intentions of the Junta, for his intelligence about the Junta’s prep-
arations had been tampered with. It was to be a theater of orga-
nized and deliberate desecration both of John Paul’s papal persona
and of the sacrosanct Sacrifice of the Mass. It was to be a set piece
of institutionalized disrespect and opposition not equalled for a
very long time, even in countries dominated by sizeable blocs of
anti-Catholic or less-than-sympathetic populations, or in officially
Marxist countries. And all of it was to be orchestrated to the last
detail—to the last wire stretched to the farthest microphone—for
the international television, radio, and print media that were al-
ways part and parcel of every papal trip.

That Fernando Cardenal and the other activist priests of any
rank at all were implicated in such elaborate plans, there can be
no serious doubt. That they chose not to create an unwanted pub-
lic image for themselves became obvious by their absence from
the coming desecrations set to begin at the moment of John Paul’s
arrival on Nicaraguan soil.

From the very moment the Pontiff’s Alitalia DC-10 glided into
its approach over Managua’s César Augusto Sandino Airport that
March 4 morning, the cameras glinting in the sunlight below
began their busy whirring. They followed the touchdown and hov-
ered their focus on the airliner until it stopped near the waiting
dignitaries of the Sandinista regime and the carefully selected
crowd of onlookers—the Sandinista claque. They zoomed in on
the door of the plane then, until at last it opened and Pope john
Paul stepped into its frame, his robes gleaming white as he
emerged from the interior darkness.

The Pope descended to the tarmac and knelt to kiss the ground
in that gesture that had become so familiar to hundreds of millions
of people around the world. From that moment on, everything was
in the hands of the Junta.

Daniel Ortega, as leader and spokesman for the Sandinista gov-
ernment, welcomed His Holiness with a twenty-five-minute abu-
sive tirade against the United States, in utter delight that the
Pontiff’s arrival, covered here as everywhere by the world press,
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gave Ortega his first truly international platform. John Paul lis-
tened, chin cupped in one hand, head bowed, his eyes on the
ground. He had heard all this before from Polish Communist Com-
missars and village Marxists.

John Paul’s moment finally came to speak in reply to Ortega’s
bellicose and deliberately discourteous ““welcoming’’ speech. The
Pontiff’s prepared remarks in praise of Managua’s Archbishop
Obando y Bravo were greeted with perfectly timed hoots of deri-
sion from the organized and well-marshaled Sandinista claque. His
words denouncing the ‘““People’s Church” as “a grave deviation
from the will and salvation of Jesus Christ”’ were all but drowned
out from first to last by loud and continuing shouts and catcalls.

The Sandinista leaders had reason for deep satisfaction; here, at
least, this Pole would not be able to speak over their heads to the
people; he would not have a voice in deciding the fate of Nicara-
gua.
John Paul concluded his prepared arrival speech with pain and
anger in his voice. He passed down the receiving line, shaking
hands perfunctorily with Junta members and National Directorate
Commanders. Certain Cabinet members were conspicuous by
their absence. The Foreign Minister, Maryknoll Father Miguel
D’Escoto, found it more convenient to be in New Delhi. The OAS
Ambassador, Father Edgar Parrales, and the State Delegate, Jesuit
Father Alvaro Arguello, were each at home watching the indigni-
ties on television. Jesuit Father Fernando Cardenal was also ab-
sent. His brother, Father Ernesto Cardenal, was the lone ranking
government priest in attendance, a bespectacled figure whose rus-
tic white cotton shirt, baggy blue trousers, and black beret were
uncomfortably out of sync with his shiny black shoes.

Of all those gathered to welcome the Holy Father to this over-
whelmingly Catholic country, Ernesto Cardenal alone dropped to
one knee as the Pope pointedly stopped in front of him. He re-
moved his beret and put out his hand to take the Pope’s and kiss
his ring. But John Paul did not extend his hand. Instead, he wagged
an admonitory finger at Ernesto. “You must regularize your situa-
tion!” the Pontiff spoke in a clear voice, and then repeated his
words for emphasis. “You must regularize your situation!” Car-
denal’s only reply was to stare back, smiling at His Holiness.

John Paul passed down the remainder of the receiving line, and
departed for the first portion of his planned itinerary in Nicaragua,
a visit to the city of Ledn, some forty miles to the northwest of
Managua.

The reception at Sandino Airport was but a thin and reedy over-
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ture to the full symphony of humiliation that had been orches-
trated for John Paul, to be performed before the world at the climax
of his papal visit. The public Mass that was the centerpiece of John
Paul’s visit was to be celebrated that evening in the spacious Plaza
of July 19, named for the day in 1979 when the Somoza dictator-
ship had been smashed and the Marxist Junta of the Sandinistas
had taken power.

The setting sun splashed its red-gold rays on an unforgettable
scene as John Paul II entered the Plaza clad in full pontifical robes,
papal miter on his head, papal staff held upright in his hand.

The crowd jammed into the Plaza, officially estimated at
600,000, was all neatly sorted out and massed in prearranged blocs.
One end of the packed Plaza was spanned by an enormous back-
drop of revolutionary billboards depicting the heroes of the Sandi-
nista revolution. Facing the billboards on the opposite side of the
Plaza, a long wooden platform with a railing had been constructed.
An altar—a simple, long table draped for the occasion with linen
—had been placed on the platform. On either side of the platform,
facing the crowds, were two official viewing stands where the
three-man Junta and the nine-man National Directorate waited,
all twelve clad in olive green army fatigues.

In the places closest to the makeshift platform and its flanking
reviewing stands, the Junta had arranged special blocs of support-
ers provided with megaphones and a microphone pick-up. Every-
where—on buildings surrounding the Plaza, on the billboards, in
the hands of the crowds, around the platform and the altar itself—
were red and black Sandinista flags. Here and there a yellow and
white Vatican flag popped up, and there was a smattering of blue
and white Nicaraguan flags.

Tauntingly, Ortega and his colleagues had ordered hung as back-
drop to the altar a mural depicting in enormous proportions the
faces of Carlos Fonseca Amador, hero-martyr of the Sandinista
revolution, and Augusto César Sandino, the man in whose name
the Sandinistas had made their revolution.

There was no crucifix above the altar. That immemorial Cath-
olic practice had been forbidden by the young rulers of Nicaragua.
In its place had been stretched yet another long banner, this one
emblazoned with man-sized lettering: “John Paul is here. Thanks
to God and the Revolution!”

As always when such a mass of people is gathered together,
there was never a moment of silence. Massed crowds, unless they
are silenced by something extraordinary—a spellbinding orator, a
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dazzling spectacle—emit a continuous rumble and jumble of
sounds. That evening the Plaza echoed with that same rumble-
jumble, punctuated with nicely timed bursts of cheering and oc-
casional singing and chanting. John Paul began his Mass tran-
quilly; he was used to the behavior of crowds.

When the moment came for him to deliver his prepared homily
-—a vigorous onslaught on the People’s Church—he appeared sur-
prised that even the microphone that had been set up for him
could not overcome the well-rehearsed and beautifully timed ca-
cophony that now rose from the crowds, an ear-splitting litany of
rhythmic, revolutionary slogans.

The claques started even before the homily began, in fact. When
John Paul strained to make his deep voice resound over the com-
petition, the litany of the crowd became thunderously loud and as
regular as heartbeats:

““Power to the People!”

“National Directorate, give us your orders!”

““Speak to us of the poor!”

Progressively, John Paul could barely be heard. His sympathizers
tried to protest, to make their support for him heard, but they had
been located as far as possible from the platform, and had neither
megaphones nor microphones. John Paul could be seen, his hand
slicing the air trenchantly in violent gestures; but he could not be
heard over the incessant clanging of the Sandinista slogans.

““We want a united Church on the side of the poor!”’

“There is no contradiction between Christianity and revolu-
tion!”’

John Paul’s face became livid with indignation as he realized
what was happening: He was being trapped and nullified in a well
of noise. In anger and desperation, he finally shouted, ““Silencio!”

In the well-orchestrated symphony-of-the-claques, the Pope’s
command was but a signal to increase the tempo of slogans.

“Silencio!”” John Paul shouted a second time. A new crescendo
of slogans engulfed him. A third time: “Silencio!”” the word ac-
companied now by a staying gesture of his hand.

An unimaginably loud chorus of “Power to the People! Christ
lives in the People’s Church!” overwhelmed his efforts. The crowd
was beyond his control.

Angered, John Paul shouted a taunt into his microphone, his
fury-filled glance shooting over at the Junta in their reviewing
stand: “Miskito Power!”’

The taunt hit home. The Miskito Indians were in dire opposi-
tion to the Sandinistas, and the Junta had been doing its utmost to
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liquidate them. The response was instantaneous. The nine mili-
tary Commanders of the National Directorate and the Junta raised
their clenched fists to urge the blocs of slogan-chanters to even
greater efforts. Simultaneously, government technicians con-
nected the microphones of the claques surrounding the platform
to the main loudspeaker system over which John Paul had been
trying to make himself heard. That done, and to swell still further
the sound already drowning out the Pope, they threw a switch to
cut in a prerecorded taping of crowds chanting Sandinista slogans.

Finally the thumping cascade of amplified shouts defeated John
Paul. He did not finish his homily. But even that was not enough
for the Junta. The slogans continued through the entire Sacrifice
of the Mass, drowning even its most sacred moment, the Conse-
cration, in cries of “Power to the People!’’ and It is possible to be
Marxist and Christian!”’ and “Speak to us about the injustice of
capitalism!”’

Yet still the humiliation was not complete. When John Paul and
his entourage took their seats in the Alitalia DC-10 at Managua’s
airport that night and the pilot notified the control tower that he
was ready for takeoff, the Junta ordered the papal plane to be kept
waiting an extra ten minutes on the ground. It was their final
gesture to underline who was really in control here.

When at last the humiliation had been played to its last note,
the government radio insisted to the Nicaraguan people that the
Pope should apologize for his behavior. “The indignation and
spontaneous protests of our people were natural in the face of the
indifference of the Pope,”” one broadcast explained. ‘“This Pope is a
Pope of the West, the Pope of Imperialism,’”” a member of the San-
dinista Directorate grumbled. “The Pope is trying to convert Nic-
aragua into another Poland,” Interior Minister Tomds Borge
accused. “He is trying to make the Church commit suicide,” added
a Maryknoll missioner piously.

As was so often the case, it was left to Father Fernando Cardenal
to give the briefest, clearest summary of the Junta’s position as
well as its justification for its degradation of the Pope, the papacy,
and the Catholic Mass: “The Pope’s speech,” Cardenal com-
mented, ““was a declaration of war.”
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Order, the Jesuits were in their own eyes as well as vir-
tually everyone else’s the torchbearers of Church atti-
tudes regarding both Pope and papacy. In normal times, had any
Jesuit been involved even more remotely than Fernando Cardenal
in a humiliation a fraction of the one heaped upon John Paul II in
Nicaragua on March 4, 1983, that Jesuit would have found himself
out of the Society and shunned by its members literally within
hours.

Even in less normal times, as in the fifteen years of Pedro
Arrupe’s Generalate, there would have been at least a theater of
shock and loyalty, a show of concern, a barrage of assurances that
the matter would be looked into, coupled with the unending ex-
planations and delays in corrective measures.

The reaction in the Society to the news of John Paul’s humilia-
tion in Nicaragua that spring of 1983, however, seems to have been
one of a kind both among Superiors and the majority of leaders in
the Order: John Paul II had stuck his head into the lion’s den and
had got more or less what he was asking for. The hope now among
many Jesuits was that this Pope might have learned his lesson,
emerged from his ““Polish ghetto bishop”” mentality, and realized
how complicated the big, bad world really was. This Pope had
decided to take over the governance of the Society by the high-

L ove them or hate them, for 425 of their 443 years as an
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handed action of deposing Arrupe and O’Keefe. Very well. Now he
knew better. It was felt that John Paul would draw in his horns,
retire and lick his wounds.

That attitude was reinforced by the absence of any strong reac-
tion on the part of John Paul II’s Secretary of State, Agostino Car-
dinal Casaroli, who was content to utter some acceptable
platitudes about the need for all sides to cool down.

With such a weak response from the papal office itself, the
Jesuits felt not the slightest pressure to call Cardenal and the
other Jesuits involved in the papal humiliation to order. A ‘‘wait-
and-see’ attitude set in. But in many eyes, John Paul had lost
an important battle. The Sandinista humiliation prepared the
way for copycat aggressiveness against the Pope in the years to
come.!

In one clearly defined sense, that ““wait-and-see”’ attitude was
only made possible by John Paul himself. By an unheard-of exer-
cise of papal authority, he had dismissed one Father General,
Arrupe, and had placed two hand-picked men of his choice at the
head of the Jesuit Order. Had the Pontiff pressed his two ap-
pointees after his return from Nicaragua, both men would have
had to bend to John Paul’s will, however distasteful, even to the
point of starting a total reform of the Society. Given precise and
unequivocal orders—/‘Expel all Jesuits in the Nicaraguan govern-
ment!”’ ““Recall all Central American Superiors!”’ “Replace them
with men who can obey!”—there is little doubt that Dezza and
Pittau would have done as they were told. Indeed, such specific
action, such unabashed exercise of papal strength, would have
been read in romanita’s terms as a warning: Do as I say this time,
as extreme as the action is, or there will be far worse in store—the
dissolution of the Order.

To the consternation of many, however, though John Paul had
taken the first step of removing Arrupe and his chosen successor,
Vincent O’Keefe, he failed to take the second, despite the fact that
the Nicaraguan fiasco had given him far more reason than ever.
Instead, he let things remain in the hands of Dezza and Pittau.

There were reams of speculation about the causes of the Pope’s
inaction, but no certain answers. Had the Holy Father given up?
Was he warned by his Cardinal Secretary of State, Casaroli, that
he had gone far enough? Did he flinch from further action because
of across-the-board threats by whole blocs of Jesuits that they
would exit en masse from the Society?

Casaroli, did, indeed, attempt to exercise a restraining hand
with John Paul. Whole blocs of Jesuits did threaten to walk. Still,
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given John Paul’s character, it seems more likely that the Polish
Pope made only one mistake: He trusted Dezza and Pittau to do
his bidding. His original orders to Dezza had been clear and press-
ing: Change and reform the Order now. Not tomorrow. Not next
year. Now. He presumed good faith and good Jesuitism on Dezza’s
part. He trusted Pittau. They knew his mind. He presumed that
Dezza, as one of the oldest Roman hands among the Jesuits, a man
who had served both the papacy and the Order well for four de-
cades, would not only know what must be done in detail, but
would find the means to accomplish it with the least amount of
lasting damage. It was perhaps even logical for the Pontiff to as-
sume that under Dezza’s skilled direction, Pittau, with his own
long experience in the field and his association with Arrupe, would
make the perfect partner in leading the Society of Jesus out of its
morass of secularization, disobedience, and disaffection from the
papacy.

In the papal mind, morever, the experience in Nicaragua should
have demonstrated to Dezza and Pittau far more than the Pope’s
mere verbal insistence could, the urgent need for reform. The Pope
himself had never seen the depth of the problem as clearly as he
did in Nicaragua. Even in Communist countries—in Poland and
Hungary as examples—all the mighty threats of armed Marxist
troops had never been able to get the people to shout for hours, as
the Nicaraguans had done, against their Church or their Pope.
Surely, after the Sandinista government’s singular performance in
Managua, no further urging by John Paul would be needed.

The Pope’s judgment concerning Dezza and Pittau turned out to
be dead wrong.

Dezza read the whole matter differently. If the Pope didn’t give
him specific orders, then the Pope was not being papal. He was not
fully exercising his power. When John Paul I was alive and he
made a specific request to Dezza concerning the composition of
the address he wished to give to Arrupe and his Jesuits in 1978,
Dezza complied; he knew what the Pope wanted. Few Jesuits ever
knew that Dezza’s hand had molded the speech which John Paul I
never gave, but which John Paul Il had made his own.

Now, in 1982, the lack of specificity in John Paul II's demands
meant, according to romanitd, that there was some power loose in
the area, and whatever hand picked up such unused power could
run with it. It was up to Dezza to decide what to do.

In this case, actually, Dezza didn’t exactly run with the power;
he skillfully tucked it away—held it in reserve, as one might say
—for the moment when the Jesuit Order would be allowed to
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resume its own governance. It was to that end—the return of the
Society to its proper “‘form’’—that Dezza bent his own efforts.

Certainly, John Paul had a great deal more on his plate to deal
with than the Jesuits. There was the continuing ache of Poland.
There were struggles completely internal to the Vatican—about
the New Law code of the Church Universal; about the liturgy of
the Mass; about the policy of missionaries in Asian and African
cultures; about the continuing deterioration of the Church in the
United States. As crowded as the Pope’s agenda was, the direct
challenge to Church structure and authority flung in the face of
his papacy in Nicaragua would certainly have put the Jesuit matter
high on his list of priorities if it had not been for his trust in Dezza.

By the time Dezza’s waiting game became obvious—his silence
and inaction over the Nicaraguan desecration and his business-as-
usual preparation for the General Congregation were clear indica-
tions—members of the papal administration were advising John
Paul II not to intervene in a direct disciplining and punishment of
the Society. It was like a repetition of the warning Religiosi had
given the Pope in the secret State Council meeting two years be-
fore. Only now the warning was a full-blooded chorus, and the
problem had worsened greatly: What ailed the Society of Jesus,
ailed large segments of the Pope’s Church. All the major Religious
Orders were affected now, together with a frighteningly large num-
ber of bishops, theologians, and priests, not to speak of activist lay
Catholics and nuns.

John Paul understood the warnings very well. More accurately
than any man alive, he understood the precarious hold of the tra-
ditional hierarchic Church over its people. He knew that the sec-
ularism animating the Jesuits was as widespread as antipapalism;
that one fed off the other; and that both were widely fostered by
men as different as Holland’s sophisticated Dominican theologian
Edward Schillebeeckx, Brazil’s abrasive Archbishop Helder y Ca-
mara, Germany’s subtly vicious Karl Rahner, S.J., Ireland’s busy-
body Bishop Casey of Galway, and the United States’ ‘“honest-
John” but ever dissident Richard McBrien.

It was no surprise to John Paul when Schillebeeckx addressed a
Dutch antipapal rally, or that he proclaimed there—infallibly as it
would seem—that the Church’s hierarchical structure is not
God’s will and that infallibility in the Pope “is from the Roman
Catholic viewpoint a clear heresy.”

A statement of Monsignor George Higgins of the United States
appeared to be more innocuous only because his style is naturally
bland and inoffensive: ““Active, intelligent and truly informed par-
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ticipation in the liturgy is the primary means of developing a so-
cial conscience and special consciousness among Catholics—
other things being equal, a congregation steeped in the Church’s
liturgical life will be more socially conscious and better prepared
to make sound moral judgments in economic and political life
than one that is not.”

In the Pope’s view and in the entire history of the Church from
the time of the Apostles themselves, liturgy has always meant
something totally different; it has meant participation by individ-
uals in the Sacraments of the Church. Sacraments are not social-
consciousness raisers or group organizers, and they do not prepare
one to make sound judgments in political life.

Higgins’s statement was important precisely because it mir-
rored the spread in the clergy itself of a concept of “liturgy”’ di-
vorced from Sacraments and oriented instead to the social,
political, and economic warfare of the day among nations.
It reflected, in fact, the secularization of divine functions of ex-
actly the sort provided by the Sandinista model; it mirrored the
Sandinista-Marxist switch of “communal” Catholicism for per-
sonal faith and judgment; and though not snappy in its style, the
statement was a fair summary of the latest form of the heresy,
called Modernism, condemned by Popes since the last century.

Secularization of the divine had already gone very far, even to
the bald statement by one expert in such a publication as the
Journal of the Liturgical Conference, redefining the central Sacra-
ment itself: “Christians have not always recognized the political
aspect of the Eucharist. Yet the Eucharist is a political act. . . .”

It was yet another hard choice for John Paul, but even some of
his personal and most trusted advisers were telling him by sum-
mer of 1983 that the rot had spread so far beyond the Jesuits that
to single that QOrder out for its infidelity to the papacy and papal
prerogatives, and for its secularization of the purpose of religion,
would provoke a storm that would be difficult to ride out. It could
harden opposition to an extreme from which there would be no
return, no easement.

In the view of those advisers, the Pope had only two options if
he was to lay the ax directly at the root of the Church’s troubles.
He could either summon another Roman Catholic Ecumenical
Council in the Vatican—Vatican Council IIl—or he must rally his
bishops from around the world to his side in a synod, and with
them issue a thoroughgoing corrective to the abuse and misuse of
the much-vaunted but critically weak statements of Vatican
Council II that had met in Rome from 1962 to 1965. It was, after
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all, the Pontiff’s advisers reminded him repeatedly, “the spirit of
Vatican II” that was continually invoked to justify any and all
corruption of traditional Roman Catholic faith and morals, not
only in Nicaragua, but in the United States, in Europe, and vir-
tually everywhere.

However compelling John Paul’s reasons for inaction in the
matter of Jesuit reform, in the opinion of many, his fateful decision
to allow the Society to resume its own governance was also a fatal
one. In the view of such observers, the truth seemed to be that the
Pope had given up in this particular struggle, and the whole
Church would pay the piper. All too soon, such opinions proved
prophetic.

When at long last the 33rd General Congregation of the Society
of Jesus, composed of 220 Delegates, did meet in Rome in Septem-
ber of 1983, its first order of business was a charade. It ““accepted”
Father Pedro Arrupe’s ‘‘resignation.” In the Jesuit annals, there
would be no official acknowledgment of the extraordinary exercise
of papal authority by which Arrupe had been removed from his
post. Just as a prior Congregation had chosen him in 1965, now
this Congregation claimed to be acting “sovereignly’’ in “releas-
ing” him from his job. It was not only a self-consoling gesture; it
was a juridical slap on the papal wrist.

The Congregation’s second order of business was to choose
Arrupe’s successor. In one ballot on September 13, the Delegates
elected Piet-i{ans Kolvenbach, a Dutchman, scholar and specialist
in Near Eastern Catholic rites, long-time resident of Beirut, Leba-
non, and since 1981 Rector of the Jesuit-run Pontifical Oriental
Institute in Rome. Tall, heavy-framed, with a full head of graying
hair, a severe face, Woody Allen look-alike spectacles over large
eyes that seldom smiled even if his mouth did, an ample white
beard surmounted by a black mustache, Kolvenbach’s character
had been already noted. He was furbo, the Romans commented,
using a word that meant both cunning and sly. He was a man of
very few words—‘the Church has been drowned in words lately,”
Kolvenbach reportedly commented on the deluge of speeches, ad-
dresses, and sermons that started flowing from the papacy once
John Paul II was elected in 1978. When Kolvenbach did speak, it
was said, he went for the jugular, to use a popular phrase.

Kolvenbach’s hasty election was a remarkable thing in itself.
The Jesuits had had ample time since Arrupe’s dismissal in Octo-
ber of 1981—the year Kolvenbach was summoned to Rome—to
prepare the candidacy of a suitable man for the day they would be
allowed elect a Father General, but it was rather unique in the
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history of the Society for a Congregation to elect a new General in
but one ballot. Normally, it takes several just to sort the true
candidates from those who have no realistic chance of success.
Nobody observing the situation in the volatile years and months
leading up to that September day had any doubts that Kolven-
bach’s candidacy and his election were the result of a long, well-
thought-out process into which the General Assistants had put
their best efforts.

Nor had such observers any doubt that Kolvenbach’s Generalate
would be a continuation of the ““Arrupe spirit”’ at the helm of the
Order. The Jesuit leaders had made a ““defensive” choice. They had
no intention of changing their course of neo-Modernism. They had
no intention of finding themselves in the embarrassing position of
the Dominican Religious Order who, around the time of the Jesuit
election of their Father General, were themselves gathered in
Rome to elect their own General —Master-General, the Domini-
cans call their Major Superior. An Irish Dominican, Father Albert
Nolan, received a vast majority of votes. Nolan, however, an ar-
dent foe of apartheid in South Africa and already a noted activist,
had no intention of putting his head ““into the lion’s mouth,” as
one Dominican colleague remarked. He knew what had happened
to Jesuit Arrupe at the hands of John Paul II. The Dominican as-
sembly of leaders were forced to choose another Master-General,
another Irishman, Damian Byrne. The Jesuits in fixing on Kolven-
bach were sure they ran no risk of his refusing or of his not hewing
to strict Arrupism.

Kolvenbach left the Jesuit Delegates who had elected him in no
uneasy doubt about his Arrupism. The first words he addressed to
them as 28th General of the Society of Jesus must have been nectar
for their minds.

Right from the start, Kolvenbach was reassuring in a ponderous
sort of a way. “I assume the office [of General],”” he told the Dele-
gates, ““with great trust in the Society.” The remainder of his ap-
proximately thirty-line speech was a development of that theme.
The Lord did not require of Jesuits that they wallow in dark and
gloomy thoughts about the weaknesses and deficiencies of the
Society. No Jesuit should feel he could be pushed around. By any-
one. Neither the criticisms made by Pope Paul VI nor those made
by Pope John Paul II have changed Jesuits or reversed the very
welcome change Jesuits had undergone since the late sixties—he
meant, he said, their heightened sensitivity to the needs of justice
and their increased concern for the plight of the poor and the
oppressed.
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The dismissal of Father Arrupe by the Pope had not been a very
wise move, Kolvenbach declared. For, in great part, today the life
of the Society is directed by the spirituality and apostolic zeal that
Father Arrupe developed for the Society. The whole spiritual and
apostolic slant that the Lord had given Jesuits in the Society had
come through Father Arrupe. The Society would not abandon the
Arrupe tradition.

On the contrary, the core and essence of Jesuit activity had been
and would still be directed against injustice in the world. This was
and is the mission of Jesuits today.

This policy of the Society has not sat well with some people, he
said. There are even some Jesuits who see this new mission of the
Society of Jesus as a definite and dangerous deviation from the
Ignatian spirit. But many other Jesuits do not agree.

Nor has this new mission sat well with Popes. But he, Kolven-
bach, had lived in the middle of that injustice before he came to
Rome in 1981: He had lived in Beirut. “Io ero la,” he said tren-
chantly. “I was there.” And from that firsthand experience of the
grave injustice Jesuits are fighting, he had come away freed from
any illusions. I am not bound either to the Romans [the Holy
See], or to the United States, or to the French, or to the Latin
Americans,” he stated stolidly as a simple matter of fact. “So, now,
we must see what we can do!”’

We must, he continued, answer the cries of men suffering injus-
tice with a language and with provisions that suit their language
and their life conditions. Thus we can “best serve God, Church,
the Vicar of Christ, Pope John Paul II”"—the words came out of
him in staccato fashion—/but we will serve the Church and the
Pope only if, by serving them, we can be of service to men.”

For, he continued, our responsibility is to the Divine Majesty.
He wanted his Jesuits to have “a dimension of interior liberty”
that put that Divine Majesty in the prime place, and all else on
earth—he almost added “including the church and the papacy”’—
in second place. The Divine Majesty was their only ‘““paragon’’ of
how to behave.

The Gospels told them to be vigilant, not to grow tired, like the
Foolish Virgins tiring in their wait for the Bridegroom’s arrival.
Some Jesuits, Kolvenbach admitted, seemed to be growing tired of
being vigilant. But all had to be vigilant and not allow themselves
to be worn down by fear. Christ said, he reminded them, that he
who wanted to save his life must be ready to lose it. The opposite
was also true: He who concentrated only on saving his life would
be bound to lose it. Perhaps, indeed, the General Congregation and
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the Society would be forced to lose its life, if Jesuits were not
willing ““to go to the wall” for the Decrees and the principles al-
ready laid out, and if what they do is not pleasing to the Divine
Majesty.

The present opportunity of fighting injustice must not be lost.
Jesuits must ‘“discover’” the Society all over again. Jesuits, since
the removal of Father Arrupe, had behaved themselves a little
more carefully. But no one of them was disposed to change his
convictions about the modern mission of the Society. To abandon
that, to abandon the fight against injustice, would be to abandon
Christ’s humanity.

Of course, there would be objections and criticisms from various
quarters that Jesuits were indulging in politics. Actually, Kolven-
bach said, the number of Jesuits directly engaged in political activ-
ity is quite small. But great was the number of Jesuits who
indirectly but powerfully influenced politics through their in-
volvement in labor unions, peasant organizations, social move-
ments and causes. Some Jesuits became socialists. Some became
Marxists. All of this produced ““groaning complaints’’ from Popes.
But the Society was still disposed to forge ahead in this manner
with its mission of justice and its preferential option for the poor,
without paying much attention to the ““groaning complaints of
Popes.”

His job as Father General was to ensure that Jesuits not be dis-
tracted by papal groans from carrying out their mission among
men.

When Kolvenbach had finished, it was small wonder that in the
subsequent days of GC33, the Delegates went on to reassert the
goals and values of Arrupism all over again. Of course, from
the Decrees of this Congregation, and from the transcript of Father
General Kolvenbach'’s address to the Delegates, John Paul II could
see clearly that nothing in the Society had changed. His subse-
quent dealings with the new Father General confirmed that.

For the remainder of 1983 and into the spring of 1984, the new
Father General was the recipient of insistent requests from
Church authorities in Managua and Rome to remove Fernando
Cardenal either from his political Cabinet post in the Sandinista
government or from the Jesuit Order. And for all that time, the
new Father General continued the same circular motion of polite
evasions, toleration of indirect refusals by Cardenal himself and
by his local Jesuit Superiors in Managua, and tacit acquiescence in
public protests and objections to Rome’s interference from the
Sandinistas broadcast in the international media.
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The situation between the Jesuits on the one hand, and the
Nicaraguan bishops and Rome on the other, came to a new boiling
point in the spring of 1984. The Nicaraguan bishops issued an
Easter pastoral letter in which they repeated Pope John Paul’s
words excoriating la iglesia popular and the Base Communities.
The letter blasted all clerics and nuns who were neglecting their
spiritual vocations in favor of building up ““the People’s Church”
as part of the Sandinista infrastructure, and it demanded a return
to ecclesiastical normalcy. In bald terms, the bishops accused “‘a
small sector of the Church” of having betrayed the apostolic struc-
ture of Christ’s Church “in order to foment Marxist-Leninism.”’

The knife cut very close to the Jesuit bone, and the reaction was
as devastating as it was predictable. The Jesuit Provincial of all
Central American countries, together with a group of Nicaraguan
Jesuits and ably assisted by Father Fernando Cardenal, replied with
a detailed and bitterly scathing critique of the bishops’ pastoral
letter. The reply insisted that the People’s Church was Christ’s
Church. It summarily rejected all episcopal claims to control that
Church.

In addition to everything else that letter was, it was a painful
measure of the immunity the Jesuits felt they enjoyed by now
from John Paul II's authority. They had, after all, evaded even
direct papal intrusion into the Order itself. They now had their
own chosen General.

At the same time, the Sandinista government increased its ha-
rassment of the Nicaraguan bishops, and of priests, nuns, and lay-
folk who supported the bishops. So aggressive did the harassment
become that it provoked the Archbishop of Managua, Obando y
Bravo, to comment publicly, “The Sandinista regime is now more
brutal and repressive than the Somoza people were in their day.”

As if to show their teeth against any move to deprive them of
their priest-colleagues in government, the Junta decided on a bru-
tally clear move against the bishops and Rome. On July 9, 1984,
armed government officers and officials arrived at the residences
of ten priests who had been loyal to the bishops, arrested them,
and transported them unceremoniously to Managua’s airport. Fa-
ther Santiago Anitua, S.J., one of the few Nicaraguan Jesuits loyal
to the papacy and the traditional Church, was picked up in the
same manner from where he worked and brought straight to the
airport. All eleven were deported on the spot for the crime of
hindering the formation of la iglesia popular.

A worse fate awaited others. Father Amado Pena was arrested
and indicted for plotting the armed overthrow of the Junta. The
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evidence presented against him consisted of dynamite and arms
planted on him when his car was stopped at the roadside, while he
was out answering a sick call that turned out to be a hoax.? An-
other priest, a fifty-five-year-old Nicaraguan, Father Bayardo Santa
Eliz Felaya, was tied to a post outside his own parish church along
with four of his parishioners, doused with gasoline, and set ablaze.
Miraculously, he lived to tell his story to the American press in
Washington, D.C., ““in order to bear witness against the Sandinista
rulers.”

Just in case such actions left any lingering doubt as to the posi-
tion of the priests in government, Father Edgar Parrales, Sandinista
Welfare Minister, stepped forward to make things plain to all.
““Now is not the moment for us to return to the cloister,”” Parrales
said categorically, “to be locked up and waiting for the saint, the
beggar, and the First Communion.”

Repression and torture aside, the official Jesuit critique of the
bishops’ pastoral letter was at least a tactical error; it put in John
Paul’s hands a concrete reason for exerting renewed pressure on
Jesuit Father General Kolvenbach to make a final decision about
Fernando Cardenal as the standard-bearer of Jesuit recalcitrance,
and about the other Jesuits in government in Nicaragua.

In July 1984, Father General Kolvenbach, under this new pres-
sure from Pope John Paul, dutifully sent a special envoy to Nica-
ragua to inquire firsthand into the affair of the bold Jesuit critique
of the bishops’ letter. The envoy found out that things were as bad
as John Paul had told Kolvenbach. There was no way to lessen the
severity of the politicking and the Marxism of Fernando Cardenal
and the other Jesuits in government.

John Paul II therefore insisted that Fernando Cardenal and the
other priests holding government cabinet positions resign either
from the government or the Order by August 31.

Kolvenbach, prompted by his own advisers and Cardenal’s
friends, persuaded John Paul not to insist on that date, but to wait
until after the Nicaraguan elections in the autumn, “so as not
unduly to disturb matters.”

Yet again, by agreeing to a seemingly reasonable and seemingly
cooperative request for a delay, the Pontiff allowed the initiative
to be removed from his own hands. Kolvenbach did telex Fernando
Cardenal in August, urging him to resign his post, saying that
Cardenal ‘“cannot be permitted to carry on a [ministerial] assign-
ment because of its incompatibility with your status as a Jesuit.”
But the results were predictable.

Cardenal’s reply was a public and pompous redeclaration of in-
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dependence from his Church and his Superior General: “The
achievement of my Jesuit vocation is only to be had in my com-
mitment to the revolution.” He sent an urgent request to his Fa-
ther General for a face-to-face meeting in the United States, where
Kolvenbach had scheduled a visit for the coming autumn.

In the intervening time, an opportunity arose for Kolvenbach to
make clear where he himself stood in the struggle between John
Paul II on the one side, and Fernando Cardenal with his Liberation
Theology colleagues throughout Latin America on the other. The
occasion was a document issued under John Paul’s authority by
Joseph Cardinal Ratzinger, head of the Vatican’s powerful Congre-
gation for the Doctrine of Faith (CDF), the Roman Ministry
charged with overseeing the purity of Catholic teaching. The CDF
document criticized Liberation Theology and its practitioners for
their adoption of the Marxist analysis of history, and for their
insistence on the ‘‘class struggle’’ and the proletarian revolution
as integral parts of genuine Christianity. Between the lines of the
document, despite Stato’s prior warnings, was the implicit rejec-
tion of Soviet Marxism-Leninism.

In response, Father General Kolvenbach did something the likes
of which no Jesuit Father General before him had ever done. Under
his official title, he issued a critique of the Vatican document,
accusing it of being too negative, and expressing confidence that a
more balanced treatment of Liberation Theology would be issued
by Ratzinger’s CDF in the future. The teachings of Liberation The-
ology, Kolvenbach wrote, must be “‘recognized as possible and nec-
essary.”

In issuing so direct and open a rebuttal of Ratzinger’s official
document, Kolvenbach was not only testing his own strength and
the weakness of John Paul; he was redoubling Fernando Cardenal’s
assumption of immunity from John Paul II's authority demon-
strated the previous spring. And he was acting with sure knowl-
edge that he had at least two powerful allies against Cardinal
Ratzinger and Pope John Paul.

Indeed, the Jesuits’ principal ally in Rome, Cardinal Secretary of
State Agostino Casaroli, swung into action at around the same
time. There would, the Secretary said, be another and better com-
posed statement on the subject soon. In the meantime, he said,
flinging his threatened bombshell in the face of Pope John Paul, he
as Secretary of State would have to place a distance between him-
self and Ratzinger’s document.

In a subsequent speech, the Secretary of State went out of his
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way to praise John Paul’s predecessor, Pope Paul VI, as the papal
champion and ideal of dialogue with countries of the so-called real
socialism.

Casaroli had an eye on his friends at the other side of the Iron
Curtain who had excoriated the Ratzinger document as “the dis-
grace of our time.” The Secretary wished to tell those friends that
he was in total disagreement with John Paul’s policy toward the
USSR and its satellites. As he had told the Pontiff, he intended to
nurture and protect his lines of communication with Moscow and
its eastern European satellites; that meant tender treatment of
Marxism and its modern womb, the Soviet Union. In Casaroli’s
eyes, the greatest misfortune would be for him to become persona
non grata in such quarters.

Father General Kolvenbach’s second muscular ally in this mat-
ter was the Archbishop of Lima, Peru, Cardinal Juan Landazuri
Ricketts. Landazuri had been Archbishop of Lima for thirty-two
years, and he enjoyed a truly enormous prestige not only in Lima
and all of Latin America, but in Rome. In addition, he was a per-
sonal friend and admirer of the very man, Peru’s Father Gustavo
Gutierrez, who had published the basic manual of Liberation The-
ology in the seventies.

At what seemed the most opportune time from Kolvenbach’s
vantage point, Landdzuri descended on Rome that autumn with an
entourage of his Peruvian bishops in tow. In protracted interviews
with John Paul and Cardinal Ratzinger, he was able to shield Jesuit
Gutierrez from condemnation or censure.

The strategy was pointed: True, Gutierrez did not hold a cabinet
post in Peru; but he did analyze ‘“theology” in the light of the
Marxist theory of class struggle; he did head the Las Casas study
group which belonged to the Izquierda Unida (IU), Peru’s equiva-
Ient of the Sandinista coalition. If John Paul could not censure a
man like Gutierrez, the reasoning ran, his hand would be weak-
ened when he tried to deal with other Jesuits allied with Marxists
in other countries.

Cardenal himself, meanwhile, remained very active in the fray.
In conversations and correspondence throughout the autumn of
1984, Fernando fought desperately to stay on in his government
post, and to provide his Father General with adequate reasons for
refusing to give in to John Paul’s demand that he retire from poli-
tics or be ‘‘retired”’ from the Jesuit Order. Even as late as October
21, when he had his hoped-for face-to-face meeting with Kolven-
bach in New York, he seemed to have real hope that he could keep
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both Jesuit collar and cabinet minister’s portfolio. Cardenal
emerged from that meeting with his Father General telling his
friends, ““A solution has been found.”

But it was not so. Despite the open support of Casaroli and
Landdzuri and others besides, Father General Kolvenbach’s hands
were tied. John Paul II was insistent that Fernando Cardenal resign
from his government post or be dismissed from his Order, and that
the same demand would apply to all other priest-politicians in
Nicaragua. All chose dismissal. It remained only to issue the for-
mal documents.

On December 4, Fernando Cardenal received an official notice
from his Father General telling him that he was being dismissed
from the Society, and encouraging him “to take thought regarding
some other path of life in which he can serve God with greater
tranquility.”

Simultaneously, and for the second time in his short tenure,
Kolvenbach took a step unprecedented in Jesuit annals. He wrote
an official letter to all Major Jesuit Superiors around the world
“‘explaining” Cardenal’s departure, and recognizing Cardenal’s
“‘conflict of conscience.” Because Cardenal’s insistent argument
all along had been that only by staying at his government post
could he help the poor, Kolvenbach expressed the hope that no one
among the Jesuits would conclude from Cardenal’s decision that
to help the poor, one had to cease being a Jesuit.

What Kolvenbach did not include in his letter of explanation to
the Society was any mention of the will of the Holy Father. He did
not detail or even address himself to the deep conflict about
Church structure and Church authority in Nicaragua. Nor did he
invoke the issue of Jesuit obedience—his own, Cardenal’s, and the
whole Society’s—to the Pope. Instead, it appeared that one good
charade to disguise Pedro Arrupe’s dismissal deserved another to
disguise Fernando Cardenal’s.

In effect, Kolvenbach’s letter said, Cardenal’s decision to leave
was his own, and he made it because there was a troublesome
Canon Law of the Church, #285, that forbids priests to occupy
government posts without special permission from the Holy See.
The Holy See, which was to say the Holy Father, had refused to
make an exception of Father Fernando Cardenal. There was no
““dismissal,”’ properly speaking, merely a mutual agreement that
Cardenal could only follow his conscience outside the Society of
Jesus. Indeed, Cardenal’s own reaction to his dismissal—*They
are not punishing me for my sins but for what I experience as
God’s call to me’’—was vindicated by Kolvenbach'’s letter.
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When the official notification of Cardenal’s departure was is-
sued by Jesuit headquarters in Rome on December 11, official and
unofficial Jesuit commentary and reaction predictably followed
the model and the spirit of the Father General’s brash and unprec-
edented letter to Superiors about the whole affair.

Father Johannes Gerhartz, Secretary-General of the Society,
‘agreed fully that the ““dismissal” of Cardenal was not a penal act,
a punishment, wasn’t really a dismissal. Nor did it laicize Car-
'denal; he was still a priest in good standing, but subject now to the
|authority of Archbishop Obando y Bravo of Managua rather than
'to the Superiors of the Society. Nor, Gerhartz went on incredibly,
was there any pressure from the ““Vatican’’ (the accepted code word
‘for John Paul) on the Father General to request Cardenal’s “depar-
ture.”
| Joseph McHugh, S.J., Jesuit Secretary for Communication and
| Information in Washington, D.C., made a bow in the direction of
 the truth, but only a very oblique one. McHugh acknowledged that
“/Cardenal was allowed to leave’’ because there were ‘‘strong polit-
ical realities at work here.” He later clarified those “realities’”” with
'the term “‘organizational,” a reference to papal pressure on the
| Society. Cardenal’s leaving, McHugh went on to observe, “was a
 very sad thing” and had created “a sense of regret” among his
fellow Jesuits who retained “‘a feeling of family loyalty” to Car-
denal.

Vatican Radio, which is run by Jesuits for the Holy See and
| comes directly within the sphere of influence of Cardinal Secre-
| tary of State Casaroli, was even more lavish and personally tender
| in its treatment of Cardenal. Fernando, Vatican Radio announced,

referring to him almost affectionately by his first name, had de-
parted ““in an atmosphere of mutual esteem and respect on the part
| of all those involved; but obviously, for Fernando and for many
| other Jesuits, it was a painful affair.”
| Letters written to the media by Jesuits in Europe and the Amer-
icas stressed to the point of defiance that Cardenal could not be
denied access to his Jesuit Community at Bosques de Altamira in
Managua. “It may mean,’”’ one conceded grudgingly “that Fernando
has to live in a tent at the bottom of the garden.”

. In any event, Cardenal’s Jesuit colleagues in Central America
took no warning from his shipwreck. In the words of Valentin
Menendez, S.J., Jesuit Provincial for all of Central America, “Our
goal is to try to accompany the Nicaraguan people along its diffi-
cult path and in its great hopes, from our position as Jesuit Reli-
gious in the Church.”
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So deeply effective was the charade and so widespread and con-
sistent were its fruits, that unless one chooses to accuse at least
some Jesuits working far from Rome of propagating untruths about
the case, the best face one can paint is one of ignorance among
Jesuits at large about Cardenal. That is the best one can assume
for such comments as American Jesuit Tennant C. Wright’s, made
in June 1985, that ““although the Pope and the Cardinal of Mana-
gua have asked priests in government to resign, they have not
insisted upon the resignation.” At such an extreme, though, it
seems almost pointless to worry whether it is a man’s veracity or
his ignorance that should be questioned.

Fernando Cardenal, perhaps having read the handwriting on the
wall sooner than he was willing to admit, had composed a state-
ment quite a time before he received his official notice of dismissal
on December 4. ““A Letter to My Friends,”” he called the statement;
he sent it out at the height of the reaction to his case.

In spite of his “unjust dismissal,” Cardenal said in his letter, his
conscience grasped ‘‘as if in a global intuition that my commit-
ment to the cause of the poor in Nicaragua comes from God. . . . I
would commit a grave sin before God if I abandoned, in the present
circumstances, my priestly option for the poor.” On the other
hand, “the Holy See in the case of Nicaragua appears to be im-
prisoned by conceptions in the political sphere that it has received
from the traumatic experiences of Eastern European conflicts. . . .”
The disrespectful innuendo about John Paul, though muted by
comparison to the humiliation during the Pope’s visit nearly two
years before, was clear.

Cardenal expressed deep gratitude to all his fellow Jesuits and
Superiors, implying clearly what does appear to be true, namely
that all who mattered in the Society of Jesus, including Father
General Kolvenbach, would have wished him to continue his work
at his government post and as a Jesuit. ““The one who has categor-
ically refused . . . has been Pope John Paul II.” That sentence alone
is replete with un-Catholic insolence. Later, Cardenal added a fur-
ther demeaning remark. ““There is a coincidence between the pol-
icies of President Reagan toward Nicaragua and the policies of the
Vatican toward Nicaragua.” The word Vatican on Cardenal’s lips
is his belatedly discreet expression for John Paul II.

Still not content, Cardenal was more scathing in an interview
he gave on December 14, 1984. “We are not Poles,” he said. ““The
Vatican is incapable of recognizing anything new unless it comes
from Europe. . . . I recognize the fact that the Pope applied pressure
to have me dismissed from the Society. I continue to feel I am a
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Jesuit . . . so that one day I will be received into the Society once
again.”

Though in an official sense the case of Fernando Cardenal was
over, Father General Kolvenbach again made clear his now famous
‘“preferential option for the poor and oppressed.” In doing so,
he clarified as well his own doubts and lack of conviction concern-
ing the Sacraments and the most basic beliefs of the Catholic
Church.

When we receive the Eucharist, Father General said in a speech
in Caracas, Venezuela, about a month after Cardenal’s dismissal,
we enter “into solidarity with His [Christ’s| brothers and espe-
cially with His preferred brothers, the poor. . . .”

In Church teaching, neither poverty nor riches confer union and
solidarity with Christ. Only the grace of Christ himself effects
that. Grace is open to all, not exclusively or even “especially’’ to
the poor. To say otherwise would be, as religious scholar Kolven-
bach doubtless knew, a heresy condemned at least twice by the
Church. To say that one cannot partake of the Eucharist ““without
struggling against poverty through personal sacrifice, selling one’s
goods and seeking solidarity with the victims of misery,” is more
than simply bad theology; it is theology at the service of eco-
nomics, and overshadowed by prejudice against capitalism as a
way of life. It is, finally, a doctrine condemned by the Roman
Church as far back as the fifteenth century.

Whatever his formal training and scholarship might have told
him, Father General Kolvenbach was frank in that Caracas speech
about a great doubt and unresolved dilemma in his own mind as a
Jesuit. “It is easy,”” he acknowledged, “to throw oneself into a class
struggle on the one hand, or to take refuge in the disincarnate
spirituality of poverty. . . . It is difficult, and we are just beginning
to understand how . . . to maintain the two demands.” Prior gen-
erations of Jesuits had had admirable ways of satisfying both obli-
gations. Kolvenbach'’s try at a formulation of the modern ideal was
a model of obscurity: “. .. the integral liberation of the human
which is the City of God within us.”

Kolvenbach appears to have been aware of how different the
‘“preferential option for the poor” was as the shining Jesuit ideal,
when compared to the Ignatian ideal that had remained solid and
virtually unchanged in the Society of Jesus until 1965. In a letter
dated March 3, 1985, to all Jesuits, Kolvenbach continued to strug-
gle with that difference. He noted that the Society’s “preferential
option for the poor’’ had caused conflicts among the Jesuits (a rare
if oblique admission that not all Jesuits by far had fallen into the
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Society’s official line) and with local Church and government of-
ficials. We do not know, he remarked, “all the concrete conse-
quences of this [preferential option] for the Pastoral ministry.”

Such a struggle is difficult to understand unless one presumes,
as many observers have come to do, that Kolvenbach, like so many
Jesuits, had ceased to realize what his vow of obedience—and obe-
dience itself as a virtue—meant.

However tortured the reactions were to Fernando Cardenal’s
dismissal from the Order after five long years of struggle, the out-
come did not spell victory for Pope John Paul II. Barely two months
after Kolvenbach’s Caracas speech, John Paul was reminded how
bitter the fruit of delay and indecision can be, and how far the
nettle of Modernism championed by the Jesuits had spread. The
reminder did not come from the Jesuits this time, but from the
order of Friars Minor, popularly known as Franciscans, who assem-
bled in Assisi in May of 1985 to elect a new Minister General, the
Franciscan equivalent of the Jesuit Father General.

John Paul was aware of a move in the assembly to choose Califor-
nia’s Father John Vaughn to head the Order. Vaughn was widely
known as a progressive who favored Base Communities, ‘“collabo-
ration with Marxists,”” progressive “liturgical”’ celebrations, and
the entire gamut of Modernist theological ideas that Popes have
continually condemned as irreconcilable with traditional Roman
Catholicism. Pope John Paul sent his personal representative,
Archbishop Vincenzo Fagiolo, to block Vaughn’s election.

The effort was as great a disaster for John Paul as the Jesuit
General Congregation of September 1983 had been. Fagiolo was
isolated, treated as an interfering outsider. Vaughn was reelected
as Minister General by 117 votes out of 135; that is, with 87
percent of the votes cast. The Friars issued a bulletin in effect
telling John Paul they would not abandon the practices they had
adopted: “It is too late for us to turn back. As Franciscans, we
cannot start all over again. We are not going out in search of our
identity. . ..”

The Franciscans and Vaughn then proceeded to embellish their
answer exactly as the Jesuits had, performing the very same theo-
logical sleight-of-hand. They unabashedly adopted Liberation The-
ology, complete with its “preferential option for the poor,” an
“‘anticonsumerism’’ stance by which anticapitalism was meant,
and the choice of a “nonhierarchic” church structure, all of this
masked in optimal and optimistic language about ‘“the African
Conference.”? The ultimate trick, performed with the aid of a
bland ecclesiastical version of disinformation, was to declare that
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this Franciscan “identity”’—which had never crossed the minds of
Franciscans since they were formed in the fourteenth century—
had always been theirs, “‘the fruit of centuries of history, doctrine,
traditions, and of commitment to the world.”

In an official letter to the Pope, Vaughn and the outgoing Min-
ister General, Onorio Pontoglio, patronized His Holiness by the
same liberal use of consecrated phrases that had been perfected
over the past twenty years by the Jesuits: . . . fidelity to the Or-
der’s traditional values of fraternity and evangelical poverty...a
unanimous desire for. .. absolute fidelity to the Gospel which
constitutes our identity and the reason for the existence of the
Franciscan family.”

Later in the summer of 1985, the Franciscan leaders received a
Working Paper prepared by the Order’s Justice and Peace Office.
““The attitude of the Church to Marxism has changed from a mere
condemnation to a critical dialogue. ... Christians with a clear
awareness of the risks have come to appreciate that there are dif-
ferences within Marxism. . . . Many of them [Christians] have long
been dissatisfied with the evils of capitalism.”

John Paul II now had no way of responding. He was reaping the
whirlwind of his inaction in the matter of the reform of the Jesuits.
The innate un-Catholic and Protestantized savor of that sentiment
—"fidelity to the Gospel which constitutes our identity and the
reason for the existence of the Franciscan family’’—rejecting as it
did at least implicitly any acceptance of Church teaching and au-
thority, was allowed its freedom, unchallenged. There was no re-
jection of Vaughn’s letter or the sentiments of the Assembly.
There was no assertion that the Holy See, and only the Holy See,
was the reason and the cause of Franciscan existence and identity,
as it was of every Catholic Religious Order.

Perhaps there was some faint hope among John Paul’s support-
ers that his forcing of the Jesuits’ hand in the case of Fernando
Cardenal, as belated as it was, might yet ignite a sort of ‘‘backfire”
that would eventually halt the blaze of secularized religion. To
date, there is no sign that any such hope was justified.

The information that now reaches Father General Kolvenbach
by diplomatic pouch and by word of mouth from Jesuits visiting
Nicaragua, would give any man pause. Perhaps they make him
reflect on the official Jesuit attitude to ‘“Father Fernando.” For
Cardenal and the other political priests have stayed on within the
hierarchy of terror, the Sandinista nomenklatura, enjoying all the
perquisites of power and privilege of a Marxist elite. They live in
homes expropriated from the ousted middle class, in comfortable
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Managua suburbs such as Las Collinas. They shop at specially
designated hard-currency and ‘“dollar” stores, where there is no
“preferential option for the poor.” They dine at luxury restaurants
restricted to Party officials, and lunch in their government offices
on the daily loads, delivered by official vans, of ham, lobster, and
other delicacies unobtainable elsewhere in Sandinista Nicaragua.
They relax in reserved box seats at the baseball stadium, enjoy
unlimited supplies of gasoline and water that are rationed to the
people, and vacation in the mansions of the Somoza dynasty, suit-
ably rebaptized by the Sandinistas as ‘“‘protocol houses.” They
travel around their native Nicaragua with personal bodyguards of
Cubans and East Germans who are armed with Soviet automatics,
ostensibly to be pointed at potential assailants but presumably
equally effective even against an activist priest who might waver
in his enthusiasm for politics of the Sandinista brand.

With such incentives to fuel their “‘theological” ardor, Fernando
Cardenal and his brother priests tour other Latin American coun-
tries organizing revolution, and jet at Soviet expense on diplomatic
missions to the United States, the Middle East, and Europe.

Those missions are hardly less effective now than they were
before the priest-politicians were removed from their Orders and
diocesan appointments. The president of the National Conference
of Catholic Bishops in the United States, Bishop James Malone of
Youngstown, Ohio, sent warm words to Father Miguel D’Escoto,
late of the Maryknoll Order and still Sandinista Foreign Minister:
“Your record of distinguished, dedicated ministry is a source of
enormous pride to us bishops today. I hope you know . . . that the
bishops of the United States are in solid support of your work.”

Vatican diplomatic documents continue day by day to record
how, in Washington, the organizations nurtured so carefully by
the Sandinistas over the years are nurtured still. WOLA, NACLA,
IPS, TNI, USLA, COHA, all continue battering lawmakers to re-
fuse military aid to the Contras, the new guerrillas of Nicaragua,
some 4000 in number, who prepare their packets of explosives,
train their cadres, and plan their operations against a repressive
government just as the Sandinistas once did.

Los Muchachos, the Contras are called by the men and women
who gather at night in darkened houses and curse the Junta and its
activist priests and nuns, just as they once cursed the Somoza
regime. They can only do that when the Sandinista patrols and
“inspectors’’ are not present. Only then can they pray to the Virgin
of Guadalupe for Los Muchachos, as they once prayed for the San-
dinistas.
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Scores of publications put out by Religious Orders keep up the
same barrage as WOLA, NACLA, and such groups; the Franciscans
are far from the only Order to follow the Jesuit model. By now, in
fact, it is all a vast, well-coordinated, well-financed, and single-
minded operation; a web in which the likes of Fernando Cardenal
have become small if symbolically important strands.

Meanwhile, John Paul takes no comfort from the news bulletins
sent by his Central American representatives recounting in detail
how the ““Sandinocommunist’’ system, championed so well for so
long by Jesuit Superiors and advanced thinkers, goes on apace.
Some reports concern the nationwide network of Sandinista De-
fense Committees, modeled on the Cuban design, operating in
every neighborhood. Others report on the control groups set up for
professionals and women and blue collar workers. There is even
the Association of Sandinista Children. There are official accounts
of groups of Sandinista bully-boys, which in a bit of minor blas-
phemy the regime calls “divinas turbas,” ‘“‘divine mobs,” who
continue to intimidate Nicaraguans who come to vote in elec-
tions. The regime has eyes and ears everywhere, in fact—on the
streets, in the workplace, in the schools, in the kitchen and the
bedroom.

In the countryside, the regime can operate with even greater
freedom than in the cities. Government death squads continue to
liquidate Miskito Indians and other dissidents with the same im-
punity as when John Paul turned to Daniel Ortega at the papal
Mass in 1983 and shouted at him, “Miskito Power!” By the Vati-
can’s count, nearly 30,000 Miskito, Sumee, and Rama Indians who
have not been killed have been forced to leave their farms and all
their possessions, and watch everything be blown up behind them.
Another 50,000 Nicaraguan peasants have been similarly evacu-
ated from northern zones. Everywhere young farm boys are con-
scripted into military training. Government officers burn down
houses and destroy the livestock of peasants who resist collectivi-
zation.

The trade-off for such brutal and rigid central control is any-
thing but a “‘preferential option for the poor.” Instead, Nicaragua’s
once vital cotton, sugar, and beef production has collapsed. Naked
children, stomachs distended from hunger, search for food in
streets and fields alike. Bank accounts are confiscated. Ration
cards for the purchase of beans are distributed to villagers accord-
ing to the “loyalty” of each; but even ration cards cannot make up
for the 71 percent decline in real wages since 1979. And they can
do nothing to revive Nicaragua’s cordoba, one of the most worth-
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less currencies in the world; or keep Nicaragua from defaulting on
its long-overdue interest payments to the International Monetary
Fund.

Presumably, however, there is no cause for discouragement in
all this for Fernando Cardenal, who had worried in A Letter to My
Friends that he might commit a grave sin before God if he aban-
doned his priestly option for the poor. Rather, there is no reason
to suppose that he was not a part of the three-day Sandinista trib-
ute of mourning for the death of Konstantin V. Chernenko of the
Soviet Union in March of 1985. Chernenko was a ‘‘great statesman
and untiring fighter for the cause of world peace and solidarity,”
the Sandinista network declared.

By that time, 50,000 refugees from Sandinista terrorism were
crowded into Honduras; ‘‘Little Moscow’” was taking shape in
Central America; and Pope John Paul had bitter reason to reflect
on the judgment passed on men like Fernando Cardenal and his
priest colleagues by the greatest atheist of the twentieth century
—Vladimir Ilyich Ulyanov. “If a priest comes to cooperate with us
in our work,” Lenin wrote, ‘‘we can accept him into the ranks of
Social Democracy. For the contradictions between the spirit and
principles of our program, and the religious convictions of the
priest could, in these circumstances, be regarded as a matter in
which the priest contradicts himself. . . .”






6| INIGO DE LOYOLA

t is probably not possible to appraise Pedro Arrupe’s vi-
l sion of how the Society of Jesus and the Roman Church
should answer the challenge of our day without some
understanding of at least three things: Ignatius of Loyola himself;
his vision of how the same Church in his day should answer essen-
tially the same challenge Arrupe faced; and what sort of Society
Ignatius constructed in order to make the same fateful transition
as confronted Arrupe.

It is a curious fact that Ifnigo Lopez de Ofaz y Loyola, commonly
known now as Ignatius of Loyola, and Pedro de Arrupe y Gondra,
known most often among his Jesuits simply as Pedro, are the only
two Basques to have been elected to the supreme post of Father
General in the 446-year history of the Society of Jesus.

It takes on a touch of irony, then, that in the sixteenth century
the first Basque built the most efficient and effective organization
ever placed at the disposal of the papacy for its own defense and
for its propagation of the otherworldly, supernatural teachings of
Roman Catholicism; while in the twentieth century, the second
Basque bent all his efforts to switch the organization from the
seemingly sinking fortunes of that papacy, and to fasten it—to-
gether with the entire Church—to the apparently imminent crea-
tion of a this-worldly, here-and-now, utterly new human society.

There is another curious fact about these two Basque Jesuits,
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and it is far more important than their common homeland. The
challenge thrown at the Roman Church Loyola knew nearly five
hundred years ago was identical with the challenge to the Church
Arrupe and the rest of us know. Loyola’s sixteenth century was
every bit as much a turbulent “threshold” time as ours is. The
mind and outlook of Loyola’s world was as suddenly and as
abruptly and as deeply swept out of its thousand-year-old medieval
habitat as our world has been swept out of its nineteenth-century,
colonial state into the post—World War II, atomic and electronic
age. The floodgates of newness then were the high Renaissance,
the discovery of the Americas, the onslaught of the Protestant
revolt, the rise of capitalism, the birth of our Western scientific
technology. The waters that swept through those gates deluged
the men and women of his time.

The irresistible floodtides of newness that carry our present gen-
erations across another threshold are multiple: the new genetics
affecting the foundations of our human society, new methods of
mass warfare and industrial slaughter of millions, instantaneous
global communications, international financial and economic in-
terdependence, man’s entry into outer space whose borders recede
infinitely into the unknown.

The challenge to the Roman Church at the violent crossing of
the threshold of Loyola’s time was as stark and as clear and as
inescapable as it is in our own; it was in fact the very same chal-
lenge: How could the Roman Church adapt itself to the new era
and yet not forsake the essentials of its beliefs and its morality?

The curiosity is not that the challenges of Loyola’s time and
ours are parallel, but that the reaction by Arrupe and the Jesuit
establishment to the challenge in our day has in every way been
the opposite of Loyola’s.

The life of Ifigo de Loyola is seemingly a simple one to tell. It
exhibits no spectacular gesture or earth-shaking elements, nothing
our trained educators would point to as early “signs of genius.”
Perhaps in a way the marvel for our minds should be that Inigo
alone devised an organization as important in the fortunes not
only of the Church, but of the wide world, as the Society of Jesus
proved itself to be.

Most disarming for our curiosity about this man is the appar-
ently easy way we can compartmentalize his sixty-five years.
There was a first period of twenty-nine years during which he grew
up and sowed his wild oats; there was a second period of repen-
tance that lasted eight years; then a twelve-year period of study
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and preparation; and, finally, the fifteen years it took him to estab-
lish his Society of Jesus.

In retrospect, and superficially, it was a prosaic pattern. He
never stirred outside Europe except for one short visit to Jerusa-
lem, and he had little or nothing to do directly with great men of
his time. Yet in long-range influence, influence that literally
molded our world of the twentieth century, Iiigo surpasses even
the greatest of his contemporaries—Charles V of Spain, Henry VIII
of England, Ivan the Terrible of Russia, Luther, Calvin, Suleiman
the Magnificent. For what he constructed is still in place, still
functioning, and still considered so important that entire regimes,
revolutionary and otherwise, tie their fortunes to its influence.

Ifnigo de Loyola was born in 1491, the youngest of five sisters
and eight brothers. As with another great contemporary of his,
Christopher Columbus, we know neither the day nor the month
of his birth at Casa Torre, Tower House, the home of the Loyolas
that stood in the Iraurgi Valley between two little towns, Azpeitia
and Azcoitia, in the Basque province of Guipdzcoa in northern
Spain.

The Loyolas, knights and warriors by profession, were landed
gentry in reduced circumstances. Ifigo’s mother, Dofia Maria
Saenz, died when he was still an infant; she and her husband, Don
Beltrdn, had been married twenty-five years at Ifigo’s birth. [fiigo
was baptized at St. Sebastian’s Church in Azpeitia. He was nursed
by a nearby farm woman, Maria Garin, and reared by Magdalena
de Ardoz, wife of his elder brother, Martin Garcia.

His earliest memories were of Casa Torre, set among fruit trees
and fields carpeted with flowers; and of Maria Garin’s husband, a
smith, roasting Azpeitia chestnuts over the fire in his forge, and
telling endless stories about the great events taking place in the
wide world outside their beloved Guiptzcoa.

Those great events would quickly usher in a new world that
would invest all of Europe. For the Garins, for the Loyolas, for all
Basques, the onetime isolation and self-sufficiency of Guipuzcoa
was over by the time Ifigo was born. As we today can see in
hindsight, those events made inevitable the emergence of the new
era in which Ifiigo would become one of the greats.

The first of the events Ifigo learned about in this pleasant,
storybook fashion had taken place some forty years before he was
born. The fall of Constantinople to the Ottoman Turks in 1453
was fit stuff for storytelling, for it led to the destruction of one half
—some would say the more valuable half—of Christian civiliza-
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tion. Constantinople had not only been the capital of the 1000-
year-old Byzantine empire; it was Europe’s only living link with
the ancient Greek world, and the sole custodian of one invaluable
expression of Christian tradition.

The most profound effect of Constantinople’s fall was on Eu-
rope’s Christian civilization. Some valuable parts of Byzantine civ-
ilization were carried to Europe by those who escaped the
Ottoman conquest. One prime result, then, was the flooding into
the minds of Europeans of vast treasures in literature, in the fine
as well as the decorative arts, in philosophy, engineering, architec-
ture, theology, and science, all of which Constantinople had pre-
served and developed during its long reign. The small beginnings
of the Renaissance manifested during the early part of the fifteenth
century now received an infusion of vigor and inspiration which
made possible the flood of the high Renaissance.

Much of what had preceded Christianity in Rome and Greece
became available to what had been the closed medieval world of
the late 1400s. Men’s imaginations and ambitions, their natural
curiosity about this world, and their instinct for progress were
stronger than the ancient bonds by which they had been held in a
sort of cultural isolation. Suddenly, within Inigo’s lifetime, no
longer would the world be seen as the physical focal point of the
cosmos. Instead, astoundingly, it was seen as heliotropic, as just
one more planet circling the sun.

That rearranged cosmos cocked a beckoning finger. Roman
Christianity in the first 1000 years of its history had enclosed
Europeans in an exclusive self-contained house of their own, off
limits to anyone or to any ideas that came from the outside, and
dominated by the central idea of God'’s eternity. Now there arose
in Europe a drumming, beating insistence, a steady clamor for
greater freedom, for experimentation, for risk-taking, as men real-
ized the richness and breadth of the pre-Christian mind. Under the
impulse of this new infusion, Europeans were about to go forth
from that house forever and enter the convulsions of the world at
large. They were about to head out of parochial history into history
itself and, in Robert Penn Warren’s impressive image, “‘into the
awful responsibility of Time.”

Within thirty years of Ifigo’s birth, the Church authorities in
Europe became aware that they were failing to communicate with
this new mentality; that they were in fact losing the allegiance of
millions because they no longer could speak intelligibly to them,
no longer understood what moved them, what inspired them, and
could not respond to the attacks of the Reformers in Germany and
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England. The new spirit abroad among men bid fair to change
everything. If the Gospel and religion of Rome were going to be
communicated successfully to this fresh mind—the postmedieval
and Renaissance mind—a totally new method of explanation was
needed.

Until this moment, the Basque province of Guipizcoa and the
small town of Azpeitia into which Ifnigo was born had remained,
like so many other provincial places in Europe, completely locked
away by itself. Bounded on the north by the Bay of Biscay and the
Pyrenees, backed to the south by the Aralar and Aritz mountain
ramparts, secure in its 771 square miles, with San Sebastian as its
largest town, Guiptzcoa and its Basques felt that Vascongadas—
Basque country—was all that was important. It was a small coun-
try, true enough; indeed, in many ways it was the typical small
country. But the Basques who inhabited it were never small-
minded. They seemed to understand the wide world outside and
around them with a breadth of vision at once perceptive but
standoffish—more because they were quite self-sufficient than
from any parochial fear of the unknown. There was enough poetry
and beauty for them in their country’s oak and chestnut forests
and along its limestone scarps. There was sufficient variety in the
trellis patterns of valley and sierra and meadow formed by the
Bidassoa, the Urumea, the Urola, and the Aria rivers flowing down
to the sea. There was sufficient law and order in the traditional
fueros, the Basque law codes, to make life secure. And magical
town names like Mondragon, Renteria, Vergara, Roncesvalles
(where Basques had cut Charlemagne’s rearguard to pieces in the
year 778 A.D.) never allowed Basques to forget their own uninter-
rupted history of independence and self-contentment.

By the time Inigo was born, Guipiizcoa, together with every
other isolated pocket of medieval culture, was opening up to the
new era.

The second great event influencing Ifigo was summed up for
him in a word that had an almost mystical connotation for him
and his contemporaries: Kingdom. Some 750 years before the birth
of Inigo, Spain had been invaded by Muslims. Moros, the Spaniards
called them, because they came from what was then called Maur-
etania, which then comprised parts of modern Morocco and
Algeria.

The long struggle to evict the Moors from Spain lasted six
hundred years. Whole families like the Loyolas reckoned their
own history in terms of battles fought by their members, of deco-
rations won for valor, of tragic deaths in combat. How many sto-
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ries must [Aigo have heard from Maria Garin and her husband, and
from his brothers and his father, about those glorious battles.

For Spaniards, the Kingdom and its fate was their whole world.
By 1481, only the southern city and fortress of Granada remained
in Moorish hands. The rest of Spain was united under the banner
of Their Most Catholic Majesties, Ferdinand of Aragén and Isa-
bella of Castile. The Most Catholic Kingdom would not be safe
and integral until the last “infidel” power center of Granada had
been scoured clean of the Muslim overlord. The safety and integ-
rity of the Kingdom was on everybody’s mind in a country where
generation after generation went on fighting and dying for it.

The enemy, the Moor, was seen as squat and small in stature,
dark-faced, death-dealing, cunning, deceptive, cowardly, lodged in
his rocky fastnesses, threatening war and pillage and slavery.

The Most Catholic King was pictured as tall, bright-faced, noble,
and lustrous, as he called all his subjects to fight for the Kingdom
and thus enter with him into the glory of victory.

Ifiigo’s father Don Beltran and three of his sons answered that
call.

For the Moor, however, Granada was much more than a military
toehold in continental Europe. Granada was a sacred foretaste and
an incarnation of Paradise.

Paradise, which Muslims believed Allah allowed faithful Mus-
lims to enter after death—especially after a death suffered for the
sake of Islam—would supply all that the arid, burning sands and
steppe of the desert had always denied them and their Arabian
ancestors: green, luxuriant vegetation; meadows carpeted with un-
imaginably beautiful flowers; clean, clear, fresh, ever-leaping foun-
tains; cooling breezes; balmy shade beneath kindly palm trees;
plentiful food; sweet pleasures with beautiful women; slaves ga-
lore to attend to their every whim and wish; no cold nights or
boiling hot days, but perpetual lightsomeness, instead; and the
undisturbed strains of desert music played by angels on heavenly
lyres.

But chiefest among all paradisiacal blessings was that one com-
modity the desert as desert must always lack: water. Water, like
air, is necessary to life itself. According to the sacred Muslim law,
the Sharia, you needed water to wash before praying; and you had
to observe the Sharia, had to pray, at least five times a day. Oth-
erwise, you would not reach Paradise after death. This was the
very reason, in fact, that Muslims called their sacred law Sharia;
literally, Sharia means ‘“‘the road to a watering-place,” and thus
‘“the path to Paradise.”
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Now Granada supplied all that the after-death Paradise prom-
ised Pious Believers. It lay in the lap of the Sierra Nevada, in
Andalusia, the southern fertile region of Spain. It was sump-
tuously built and decorated on and around two hills between
which ran the sweet-flowing Derra river. Around the city, the
Moors had built mosques and dwellings to rise up fittingly in
shaded groves that yielded citrons, pomegranates, figs, apples,
dates, oranges. All about them lay nourishing vineyards, vegetable
gardens, grassland meadows. And above them, the sun was benign
in the azure sky.

For the Moor, Granada was Paradise on earth, or the nearest
thing to it. It was no wonder, then, that they guarded the periphery
of its province with fortified towns and villages, and watchtowers
manned by Moorish Knights ever at the ready with their bristling
scimitars.

The lilting desert music wafted undisturbed around Granada'’s
Eden until the knights and legions of Their Catholic Majesties
finally cordoned it all off in battle after battle, massacre after mas-
sacre, and narrowed Granada down to its central fortifications.

It took a final ten years of bloody warfare involving Spaniards
from all over the Kingdom—three of Ifigo’s brothers died fighting
in what was a sacred war for the Kingdom—before Boabdil, the
last Moorish king, surnamed in history by his own people as El
Zogaybi, the Unlucky One, decided to capitulate. He signed away
his beloved Granada on November 25, 1491, the 897th year of the
Muslim Hegira. By the following January 6, he had departed with
a safe-conduct pass, together with his royal family and his royal
retinue of servants.

The leave-taking from that earthly Paradise was heartrending,
and later inspired much pathos and poetry. Before the royal retinue
passed out of sight of Granada, it stopped by the river Xenil. The
departing Muslims wanted one last look at the red towers of the
Alhambra and their once impregnable fortress of Alcazaba. At that
very moment, they saw the flag of the Sacred Christian Crusade
with its glittering silver cross flutter from the great Watchtower,
the Torre de la Vela. They heard the victors’ shouts of their pa-
tron’s name, Saint James of Compostella, echo from the Court of
Lions in the Alhambra: “Santiago! Santiago!”’

Inigo was a mere babe in arms the day Boabdil and his family
gave that long last look at their beloved Granada. When he grew a
little older and could understand, his family must have repeated
to him the last words of sighing regret that floated in a loud wail
back to the ears of the victorious Christians in the Court of Lions:



152 THE SOCIETY OF JESUS

“Ay de mi! Granada!” the Muslims cried as they turned away.
“Woe is me! Granada!” Later still, Inigo would have been shown
that spot near the Xenil which Spaniards then and since have
called el ultimo suspiro del Moro. The last sigh of the Moor. The
safety of the Kingdom, its pride and beauty, was tied to such places
by folklore and religious fervor as well as by love of Spain.

Inigo was not quite two years old when the third great influen-
tial event in his life took place. Early on March 15, 1493, after
eight months of hazardous sea-voyaging, the fifty-foot sailing ship
Niria entered the Spanish port of Los Palos carrying a weary but
triumphant Christopher Columbus back from his epoch-making
discovery of the New World. Her sister ship, Pinta, followed in a
few hours. Columbus’s flagship, the Santa Maria, had gone down
off Hispaniola, the island today divided between Haiti and Santo
Domingo.

Columbus’s news was mind-boggling and electrifying for Span-
iards and subsequently for all Europeans. Now, they realized, mil-
lions of other human beings existed—had existed for hundreds of
years already—across the ocean in vast new lands full of un-
imaginable riches. All of it was Spain’s by right of first discovery,
so Spaniards thought. Overnight, the kingdom had become an em-
pire. All had to be secured by conquest. All had to be civilized by
conversion to Christianity.

It is difficult for us to imagine the sudden expansion of mind
and outlook this discovery forced on the men and women of Ifi-
go’s day, unless we compare it to our own speculations about ex-
traterrestrial life. His generation was the first to grow up with the
beginnings of genuinely global outlook. The whole earth now be-
came their inheritance and the playground of their endeavors.

The event had personal significance for Inigo. When Columbus
sailed off on his second voyage to this marvelous New World in
1493, one of Inigo’s brothers, Martin Garcia, the husband of Mag-
dalena de Ardoz, sailed off with him. Surely, Magdalena relieved
her loneliness by telling the two-year-old Inigo fabulous tales of
the New World. The stories about how the Sacred Crusade had
won the Kingdom’s safety against the Moor, how this knight or
that soldier had faithfully served His Most Catholic Majesty,
leader of God'’s armies, were now expanded to include the empire
and the whole world.

The idea of service in the Kingdom was only emphasized and
further refined by Inigo’s early career as boy and youth. At age
sixteen, about the time his father, Don Beltrin, died, he was made
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a page boy at the royal summer residence of Arevalo. He was to
spend the next ten years of his life in the pomp and formalism of
court life and aristocratic ways.

It was just about then that the Queen of Spain, Germaine de
Foix—a fifteen-year-old French princess whom the fifty-two-year-
old King Ferdinand of Aragén had married after his first wife, Isa-
bella of Castile, died—began to frequent Arevalo. Germaine,
saucy, fat, a heavy drinker, played on the fact that she was the
niece of the King of France. She turned the royal court upside
down.

Ifigo, the page, was assigned to serve the new Spanish Queen
goblets of wine at table, to light her way with candles through the
castle’s corridors, to carry the long train of her mantle. In other
words, to serve her.

With everyone else, Inigo was overwhelmed by this Germaine
de Foix—by her French finery in silken raiment, linen caps,
scented bed sheets, magnificent costumes, perfumes and cosmet-
ics, by her royal manners, and the wild gaiety she installed in a
court previously dominated by Isabella, who had frowned on all
such things as ungodly and un-Christian. To serve this woman
who replaced the dour and serious Isabelia was, in fact, to serve
grandeur and glory. In Iiigo’s mind, to serve was to love. To love
was to serve. Ifiigo’s first love was Germaine de Foix.

Automatically, at a certain age, he was inducted into the ranks
of young knights and equerries at the Spanish royal court. From
then until he was twenty-six, life would have been an endless
round of martial exercises with sword, pistol, and lance; a life of
hunting, dancing, wenching, flirtations, duels, feasting, drinking,
brawling; and, finally, falling desperately in love with one partic-
ular lady “of no ordinary rank,”” as he later wrote in his autobiog-
raphy, “‘rather a countess or a duchess; but of a nobility much
higher than all of these.”

Ifiigo probably aimed at marriage, and service either to the rav-
ishing Germaine de Foix, by then the widow of Ferdinand, or to
the Princess Royal, Catherine, daughter of Queen Joanna of Spain.
It was a characteristic of his: Never be satisfied with second-best.

Inigo had become a 5-foot-1-inch, dark-eyed, bearded knight,
armed with dagger, sword, and pistol, clothed in tight-fitting hose
and soft leather cordoba high boots and a suit of gaudy colors. His
abundant, bright blond hair flowed down from his red velvet cap,
out of which a jaunty gray feather waved.

His education was limited. He knew no Latin, spoke a little
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French patois. He spoke Basque and Castilian Spanish, could read
well, and could write to the extent of signing his name and labo-
riously composing military dispatches or love letters.

His character was badly formed. He was one of the “young
Turks” of his day whose youth, glorious times, and national pride
egged them on. He lacked moral scruple in his conduct to the
degree that eventually the law, in the shape of the Corregidor, the
correctional judge, in Azpeitia caught up with him in his esca-
pades. After ‘“atrocious crimes carried out during the night [of the
1515 Carnival in Azpeitia] with premeditation and involving am-
bush and treachery,” the police arrested Ifigo with his priest-
brother, Pedro Lopez, who was also involved.

Bold, defiant, lying through his teeth, blaming others, described
as “‘the criminal,” as ‘“disgraceful in his dress, worse in his con-
duct,” Inigo got himself transferred to the bishop’s prison in
nearby Pamplona, and finally wangled a slap on the wrist and
dismissal of his case from a judge who tells us in his still extant
report that ““Iinigo de Loyola was cunning, violent, and vindictive.”
The unbendable iron of his will was noted: Inigo de Loyola was
defiant to the point of death when his honor or interest was in-
volved. Once he had made up his mind, nothing could shake his
determination or put him off the pursuit.

In 1517, at age twenty-six, he was still desirous of finding glory
in the service of the Kingdom, and so of giving expression to his
yet unclaimed unconditional obedience—as well as winning his
lady’s hand. He joined the army of the Viceroy of Navarre, the
Duke de Najera. Six years later, he found himself defending an
impossible position in the citadel of the town of Pamplona against
an overwhelming French army. On May 20, 1521, a French can-
nonball passed between his legs, shattering his right and wounding
his left. The fight was over.

French army surgeons set the bones of his right leg so clumsily
that when Iaigo reached home, his own doctors had to break and
reset them all over again. But still the bones knitted incorrectly,
leaving an ugly protuberance. If it remained, he would not be able
to wear the fashionable military boot, nor would he be able to
dance or bow gracefully. Fine physical grace was part of a true
knight’s accoutrements.

At his behest, the doctors sawed off the protuberance; but then,
they found, he walked with a limp. So they strapped him on a
surgical rack where he lay motionless for weeks on end, suffering
excruciating pain, all in a vain hope that the leg could be stretched
back to its normal length.
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Inigo underwent all four of these operations without anesthetic
and without a murmur or sign of protest “beyond the clenching of
his fists.”” Later, he described it all pithily as “butchery.” But his
motivation was clear. How could he win the heart of his lady love
if he cut a miserable figure? How could he excel in fighting for and
serving in the Kingdom?

As often happened in Inigo’s life, however, one door shut and
another started to open. During the long weeks of convalescence
in the summer and autumn of 1521, as he read the lives of saints
to pass the time, he underwent what is known in the language of
religious experience as a profound conversion. In Catholic theol-
ogy and belief, Inigo was the recipient of divine grace—special,
supernatural communications of strength in will, enlightenment
in mind, and orientation of spirit. It was an initial purification. As
soon as he was well enough, early in the New Year of 1522, he left
Casa Torre of Loyola forever to find a new life.

He spent the best part of the next six years, from 1522 to 1528,
cultivating the life of the spirit that had opened itself to him—
doing dreadful physical penances for his sins, practicing contem-
plation of divine mysteries, performing works of charity, and cod-
ifying in writing his new outlook on life in a short book that has
always been known as Spiritual Exercises.

Rare has been the spiritual devotee who suffered such wracking
pains of spirit as did IAigo in those years, paralleled by such sub-
lime communications from the God he now worshiped and the
Christ in whose salvation he now believed. But rarer still was
Inigo’s peculiar ability to monitor minutely and exactly, during
his inner pilgrimage, the various moods and motions that forever
kept altering the atmosphere and tension of his psycho-physical
being.

Buffeted by depression now, exalted by free-flowing happiness
then, suddenly afflicted with growing doubts about God, about
Christ, about the Church, about his sanity, about everything, he
carefully sought to dissect the changing texture of his inner being.
For he firmly believed that what affected and altered his psycho-
physical condition was meant by some agent-spirit—of God or of
Lucifer—to affect and alter his soul, to cripple or to encourage his
will, to darken or to illumine his mind.

Out of this minute and unsparing self-observation, Iiigo fash-
ioned a set of rules by which one could discern what action was
taking place in one’s spirit, and test who was the agent-spirit act-
ing on one’s soul. Side-by-side with these practical rules, he assem-
bled a series of meditations, contemplations, and considerations.
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The process was agonizing. There were moments when it did
look as if the inner conflict would be too much for his sanity. At
least on one occasion, in the depths of his misery, he was defi-
nitely tempted to commit suicide by throwing himself over a prec-
ipice. But by the spiritual means he had already devised and by
heroic self-discipline in applying those means to himself, he rec-
ognized this inclination in time as the suggestion of the one whom
Jesus had described as “murderer from the beginning.”

Out of this crucible of trial, self-examination, and anguished
yearning for peace and light there emerged in Inigo de Loyola that
balance of spirit and matter, of mind and body, of mystical con-
templation and pragmatic action that has ever since been recog-
nized as typically and specifically “Ignatian,” as distinct from the
spirituality of, say, St. Benedict or St. Dominic or St. John of the
Cross and St. Teresa of Avila.

Inigo desired nothing more ardently then to meet the Risen
Christ in person in his glorified body, and to venerate each of
Christ’s wounds—in his hands, his feet, his side, to kiss those
wounds and to adore them, to cover them with his love and ado-
ration expressed by his lips and his eyes and his hands. He had
discovered that secret of Christian mysticism that makes it totally
different from the disembodied—almost anti-body—mysticism of
the Buddhist; a secret which in our time has eluded the minds and
experience of far more illustrious men, humanly speaking, such as
Aldous Huxley, Teilhard de Chardin, and Thomas Merton.

Automatically, the promise of Christ was fulfilled: “Who sees
me, sees the Father.”” Through the very humanity of Christ, Iinigo
was introduced into the bodiless, eternal being of the Trinity—
apparently ascending, like Paul of Tarsus in his out-of-body ec-
stasy, to the “Third Heaven,” to participate in the most hidden
secrets of divinity for which human language has no words. God
the Father, the Son, the Holy Spirit, as Three and as One, admitted
Ifigo to an intimacy that few mortals every approach while alive
on this earth.

This characteristic of genuine Christian piety—ascension to a
bodiless spirit, God, through the humanity of a real man, Jesus—
is a stumbling block for the non-Christian mind. But it is the
touchstone by which you can find out what is authentically Chris-
tian or non-Christian in the turmoil of religion today.

When he had gone through all this travail of spirit and achieved
the balance that would always mark the Ignatian way—balance
between spirit and matter, between contemplation of the divine
mysteries and implementation of their meaning in concrete ac-
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tions—he had also finished putting together his book of Spiritual
Exercises. He was ready now to test in action his ideals of service
in the Kingdom. His basic categories of judgment remained from
the earlier part of his life: love of the leader, service in the King-
dom, war against the Enemy across the recently opened-out battle-
field of the world, the absolute necessity of total education, love
expressed in unconditional service. But in his conversion, these
ancient categories of his were filled out with totally different
ideals and dimensions.

Ifigo himself described minutely how he now saw everything.
The Enemy was that “murderer from the beginning,” Lucifer, “the
chief of all the enemies [who] summons innumerable demons
and scatters them throughout the whole world to bind men
with chains [of sin].” The Kingdom was ‘‘the whole surface of
the earth inhabited by so many different peoples. . . . The Three Di-
vine Persons [of the Trinity] look down upon the whole expanse
or circuit of the earth filled with human beings...some
white . . . some black...some at peace...some at war, some
weeping, some laughing, some well, some sick, some coming into
the world, some dying. . . .”

The summons of Their Most Catholic Majesties he heard no
longer. It was Christ, the Supreme Leader, who was calling him
now, and /. . . how much more worthy of consideration is Christ
Our Lord, the Eternal King, before whom is assembled the whole
world.”

The dominating question for Inigo now concerned loving ser-
vice of his new leader, Christ. How could he serve? And where?
Alone? If not, then with whom? How was he to know what service
God required of him?

In 1523, in a quest for answers, he made a pilgrimage to Jerusa-
lem. When he returned, he had made up his mind: He decided that
the first step would be to become a priest. For this, he needed to
study.

He began his studies in Spain, at the age of thirty-three or thirty-
four; but in 1527 he made his way to the largest and most re-
nowned university of his day, in Paris. It was here he chose to be
called Ignatius: Enrollment at the Sorbonne was written in Latin,
and Ignatius was the closest Latin equivalent to the Basque Inigo.

Paris University was one of approximately forty universities in
Europe of the time. It housed 40,000 students in fifty colleges. It
was a center of learning as well as a hotbed of revolutionary ideas
and advanced theology. Loyola’s choice to go there was both a wise
and a fateful decision. He moved from the comparatively sheltered
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intellectual life of Alcal4, Barcelona, and Salamanca, where he had
started his studies; he was thrown headlong into the ferment that
was Paris of the time. There, it can be said, he came up against the
new mind of the Renaissance men for the first time. This was the
mind slowly being alienated from the medieval world, as it be-
came more and more exclusively oriented toward new concepts of
man, of society, and of the cosmos.

Most of those who saw Ignatius every day in the narrow “Dog's
Alley” between the Colleges of Montaigue (where he was studying
ordinary grammar) and of St. Barbara (where he studied theology)
could not have recognized the former hidalgo. He was now bone-
thin, an oldish looking man who wore a long black robe and a
tangled and unkempt beard.

Both previously in Spain and here again at Paris, he came under
suspicion of heresy and was examined by the Inquisition. He was
always cleared, but did spend some time in prison. He was, of
course, perennially short of money; three years running, he paid
visits to Bruges, Antwerp, and London, where he successfully so-
licited funds from rich Spanish merchants.

By the time he finished his studies and left Paris in April of 1535
as a Master of Arts, Ignatius had gathered a basic group of seven
devoted companions around him and he was ready intellectually
as well as spiritually to set foot on the path of his loving service of
Christ. He became a priest in 1537.

From this point on, in the assessment of Ifigo’s development,
no rational analysis is possible of the whys and wherefores of his
decisions. You can list his most obvious qualities: that iron re-
solve of will noted by the correctional judge years before, and a
great resourcefulness which the same judge had seen as cunning.
There was too that almost frightening driving power of his thought
that he had cut through and tamed the dreadful spiritual trials he
had endured, and resulted in Spiritual Exercises.

You can go on to make lists of what he decided before and during
his years of study; and you can describe what he did. You can even
tie all of that to his previous experiences and lessons in a purely
sequential way. If you are a believer, you can refer to the uncreated
light which the Holy Spirit does communicate to a docile candi-
date—and Inigo was precisely that.

Still, after all that, you cannot explain in what today would pass
muster as a rational manner, the tie between Ignatius’s previous
experiences and the new set of decisions he now took. He could
have become a hermit, or joined an enclosed monastery, or gone
back to the life of a knight, or sought a learned career in academia
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or in the Church. Instead, he veered off in a totally unexpected
direction. In the end, one must perhaps be content to say what
many have said about him: With very few parallels in history,
Inigo had as natural gift a piercing insight into the very founda-
tions of human nature, both in individuals and in society. This
determined his course of action.

By 1535, Iiigo’s vision of the world around him was quite de-
fined and definitive: There was, universally, a war in progress. It
was not to be confounded with local wars—as, say, the Turks who
under Sultan Suleiman the Magnificent had reached the walls of
Belgrade in 1521, or the Spanish imperial army that had sacked
Rome and the Vatican in 1527. It was not even the war being
waged against the Lutherans, the Calvinists, and others who had
revolted against the authority and teaching of the Roman Pope.
Nor was it the war being waged by a few zealous and compassion-
ate souls against the endemic poverty, disease, and injustice that
characterized the social conditions of the masses of people
throughout Europe of his day.

The war Ihigo saw was the war against Lucifer, chief of the
fallen angels, who roamed the human environment seeking to de-
stroy—whether by the homicide of war, by the destruction of re-
ligious culture, or by the degradation of poverty, injustice, and
suffering—the image of God and the grace of Christ in the souls of
men and women everywhere. As Lucifer’s war against Christ and
his grace and salvation was universal, so the war against Lucifer
and his followers had to be correspondingly universal.

Inigo, therefore, had a basic operating principle: Quo universal-
ius, eo divinius. The more universal your operation is, the more
divine it is.

An immediate consequence of this principle was that his could
not be a one-man apostolate. Ever since his religious conversion
in 1521, he had acted alone. Now, if he were to perform signal
services in this warfare, if he were to be as divine as possible in his
effectiveness, he would have to act corporately, would need a team
of like-minded men working for the same goals as he, but all over
the world.

Before he left Paris in 1535, Inigo had already assembled that
basic group of seven men around him. But he could not now be
satisfied with a loose association in friendship or commonality of
ideals. Nor was he content with merely a religious conversion and
reform of their lives. Some perception—call it instinctual, if you
must—told him: You must subjugate and transform each man’s
intellect, religious beliefs, perceptions of himself and the world,
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and all his desires. You must do this in accordance with your own
ideas of Christ’s Kingdom and the warfare he is waging for that
Kingdom. Only in this way will these men give the needed, loving
service.

Furthermore, as the war liigo had engaged to fight now was
exclusively a war over possession of souls, the spirit of each man
and woman in the world was the prize. The only weapon guaran-
teed by Christ to be effective in that war was the supernatural
grace Christ alone could and did dispense exclusively through his
living personal representative on earth: the Pope in Rome. Ihigo
therefore had a second basic principle: to work directly for and
under that Roman Pope. The more precise and closer one’s bond
with the Pope, he reasoned, the closer would be one’s bond with
the leader, Christ, and the more effective one’s actions in this
universal, perpetual warfare.

Inigo was always looking to that “more.” His ambition as cour-
tier, as knight, as believer, had always been to excel above all
others in whatever he undertook. Second place never interested
him. His aim was not to promote the great glory of God, but as he
said, ““the greater glory of God.”

With these principles clear and sharp in his mind, Ifigo put each
of his seven early companions through the rigorous regimen of his
Spiritual Exercises, for that book was and always remained his
chief instrument of spiritual training, as it did for those who came
after him. Each man emerged from that weeks-long regimen as a
spiritual fighter completely won over to warfare, desirous of cor-
porate unity under Ifiigo’s leadership, and as an utterly obedient
servant of the Pope.

The last facet of the enterprise to be considered was the way to
guarantee the effectiveness of his new corporate body of men en-
gaged in the warfare all over the world. How could he unite and
coagulate a body of men that might number in the hundreds, living
and working in all parts of the world at multifarious jobs? How
could he make individual men separated by hundreds or thousands
of miles, with communication between them difficult at best, into
a uniform and exactly functioning organization? That “unifor-
mity”’ in Loyola’s mind concerned uniformity with the wishes and
intents of the Pope; and “‘exact function’’ meant the exact perfor-
mance of the Pope’s instructions in the spirit of Christ. How to
guarantee all that under the dissipating circumstances, great dis-
tances, and the time needed to communicate over such distances?

Inigo wisely initiated a common discussion of this problem
with his basic group of seven: “Would it or would it not be more
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advantageous for our purpose to be so joined and bound together
in one body that no physical distance, no matter how great, would
separate us?’’ This was the question they debated together.

Under his leadership, the unanimous decision of the whole
group cohered perfectly with Ifiigo’s own solution: absolute obe-
dience. The resolve was that they as a body would place them-
selves at the Pope’s disposal for any mission in any part of the
world, in any and all conditions, at any time, no matter how short
or unwelcome the notice.

The main principle, then, was unconditional obedience to who-
soever was Pope, as to Christ himself. Obedience as unresisting
and as disposable, in Ifigo’s words, ‘“as an old man’s walking stick,
or as a cadaver’’; these were the dramatic images he used to convey
as clearly as could humanly be done his meaning of absolute obe-
dience.

This unique papal orientation was, in fact, the “‘mission” of the
Society in its broadest and fullest and most practical sense.

Ihigo drew up in written form this proposal of corporate unity
of their new institute in absolute obedience to the Pope, and called
it the Formula of the Institute, or First Sketch of the Institution
he and his companions wished to establish. This Formula outlined
the fundamental structure of the organization, and authorized the
drawing up of detailed laws and statutes. In time, these would be
written by IAigo, and they would be called the Constitutions of
the Jesuit Order.

For the moment, however, the only remaining task was to get
papal approval for this Formula. Only with such approval could
they become a Catholic Religious Order.

In the third paragraph of the Formula, Ifigo set forth the mind
and attitude he envisioned for—indeed demanded of—the Jesuit.
It is a description both friends and enemies of the Jesuits would
readily have acknowledged as an accurate picture of the Jesuit the
wide world knew until the sixties and seventies of this century:

All who make the profession in this Society should understand
at the time, and furthermore keep in mind as long as they live, that
this entire Society and the individual members who make their
profession in it are campaigning for God under faithful obedience to
His Holiness Pope Paul III and his successors in the Roman Pontifi-
cate. The Gospel does indeed teach us, and we know from the or-
thodox faith and firmly hold, that all of Christ’s faithful are subject
to the Roman Pontiff as their head and as the Vicar of Jesus Christ.
But we have judged nevertheless that the following procedure will
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be supremely profitable to each of us and to any others who will
pronounce the same profession in the future, for the sake of our
greater devotion in obedience to the Apostolic See, of greater abne-
gation of our own wills, and of surer direction from the Holy Spirit.
In addition to that ordinary bond of the three vows, we are to be
obliged by a special vow to carry out whatever the present and
future Roman Pontiffs may order which pertains to the progress of
souls and the propagation of the faith; and to go without subterfuge
or excuse, as far as in us lies, to whatsoever provinces they may
choose to send us.

Obedience to the Pope—in fact, nothing less than a special vow
obliging Jesuits to do what the Pope wished in any region of the
world—so a Jesuit was summarized from the beginning. And so
was born what can be rightly called Jesuitism, the complete sub-
jugation of all a man is, thinks, feels, and does to a practical ideal
achievable in the world around him, in absolute obedience and
submission to the mind and decisions of the Roman Pope, the
Vicar of Christ.

The most precious cameo in the faithful Jesuit memory is full
of fact and devout wish. It shows you a Pope sitting on a high-back
chair and surrounded by eleven kneeling men: Ifigo and his ten
companions come to obtain the Pope’s blessing for their “Com-
pany.” In that time and that setting, the faces of those eleven men
were strangely new. Each face was ascetically thin, yet it wore
nothing of the traditional “monkish” or ‘“‘clerical” look. These
men were, in our modern expression, “streetwise.” They knew
what was going on in the wide world around them.

It was the morning of September 27, 1540, in a private reception
hall of the Palace of the Popes on Vatican Hill, Rome. The Pope
was Paul III, a Farnese of the noble Farnesi and a genuine Roman;
seventy-three years old; six years on the Throne of Peter. He was
lean, of medium height, with a bright complexion, small black
vivacious eyes, a long aquiline nose, the gloomy forehead of the
intellectual, and a full gray beard. On his head, the papal camauro,
a red cap. A bright scarlet tippet, the papal mozetta, covered his
shoulders, and from beneath it peered the fine satin papal garment.
His voice was low-toned and his cadence slow. With one long, thin
hand he held out 2 document he had just signed.

Ihigo de Loyola, hook-nosed, gaunt-faced, diminutive, and
nearly bald-headed, rose and went forward to take the document
from the Pope’s hand. Like the other ten, he was wearing a clean,
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threadbare, black cassock. His right leg was deformed; he walked
with a limp. He bowed on one knee, kissed the papal ring, and
took the document from the Pope’s hand. No one could foresee it
then, but by approving that document—The Formula of the Insti-
tute, in which Ifigo had described the organization he wished to
place at the disposal of the papacy—Pope Paul Il was launching
the most efficient and the most loyal organization the Roman
Catholic Church has ever spawned in all its near-2000-year his-
tory. The document was in Latin and like all such Roman docu-
ments was named by the first three words, Regimini Militantis
Ecclesiae, The Church Militant. It established the Society of Jesus,
and authorized Ifigo to make an initial recruitment of up to sixty
new members.

For twenty years now, since 1520, Paul Ill’s entire Catholic
world had been falling down around his ears in a roaring conflagra-
tion. The Protestant revolt in Germany and England had rapidly
eaten its way into France, Holland, Belgium, Austria, Switzerland,
and Czechoslovakia, and had infected every other country. It had
shattered the once universally accepted papal authority; success-
fully attacked basic Catholic notions about priesthood, Eucharist,
Sacraments, grace, episcopal office; emptied thousands of con-
vents and monasteries; liquidated the unity of Catholic belief;
converted whole nations to the new faith; and inspired both polit-
ical and military alliances aimed at the physical destruction of
Paul III's papacy.

Paul IIl’s efforts to stem the tide against him and to reassert the
faith had been hampered by a broad, noisome swathe of clerical
corruption enfolding all ranks of the Church, from obscure nuns
in Moravian convents right up to the papal household in Rome, a
corruption so pervasive and taken for granted that it provoked the
just wrath and hate of reform-minded Catholics, and the outright
revolt of thousands.

As spiritual and moral weapons to defend himself and his pa-
pacy, Paul III had only leftovers from medieval times. Anciently
founded religious Orders with antiquated rules of dress and activ-
ity, animated with a restrictive spirit, fused with a mentality
opaque to the meaning of the cataclysmic events around them,
hidebound by traditions, unskilled in the rough-and-tumble of
controversy in the streets and the marketplace. Cumbersome
papal procedures. Unwieldy papal bureaucracies. Out-of-date
methods of preaching. Books of doctrine expressed in concepts
inaccessible to the ordinary mind, in a Latin not understood by
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the popular ear, and in little-understood Latin formulas ill-adapted
to current problems. Entrenched vested interests bent only on self-
perpetuation.

None of these weapons was directly adaptable or properly useful
against the new and terrible threat to the papacy and Roman Ca-
tholicism. The universal fire continued to devour the old Catholic
heartlands.

Enter this Basque named Ifiigo, or Ignatius, the diminutive little
man with the limp, together with his ten companions.

““Holy Father,” we can accurately paraphrase their hardheaded
proposal to a beleaguered Paul III, ““the papacy and the Roman
Catholic Church are in mortal trouble. Needed is a modern
weapon to fight this totally new warfare. Give us, as a group of
companions, a new charter like no other charter given before to a
Religious Order of men. Free us from strict monastic life, its rules,
its formal clothes, its traditional methods. Make us independent
of all local authorities and directly responsible to Your Holiness
only. Set us up as a special group of Pope’s men, his soldiers. With
a new purpose: serving under Your Holiness, the Roman Pontiff,
to defend and propagate the Faith. And let us bind ourselves in a
new manner to Your Holiness and to all Your Holiness’s succes-
sors in the papacy. Allow us to take a special vow of absolute
obedience on our sacred oath directly to Your Holiness, to the
effect that without demur or protest we will go anywhere at any
time at any cost to life and comfort in order to do anything Your
Holiness deems necessary for the defense and propagation of the
faith.”

“The hand of God is at work here!” Paul reportedly replied. It
was, after all, exactly what he needed. So, formally and with his
papal signature, the Pope approved of the new “Company,” as
Inigo called himself and his ten companions. In fact, he called it
the Company of Jesus. The name passed through the Latin Socie-
tas Jesu and came out the other end as the Society of Jesus, or—a
derisive nickname soon given them by their enemies—the Jesuits.

By 1542, Inigo was established in the first Jesuit house in Rome,
an old stone building on the Borgo Santo Spirito. Within a short
time, he was able to build a residence in which he had three small,
low-ceilinged rooms at his disposal. Across the street from the
house, there was a small chapel dedicated to Santa Maria della
Strada. In this setting, in the center of Rome and within a stone’s
throw of the Apostolic Palace where the Pope lived, Iiigo was to
live and work and die and be buried.

Inigo was now fifty-one years old, in very fragile health, but
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with a capacity for work that was ferocious. He slept very little.
His days passed in two occupations: writing the Constitutions and
administering the burgeoning affairs of the expanding Society of
Jesus by a voluminous correspondence—in those last fourteen
years of his life, he wrote and dictated more than seven thousand
letters, all of them signed by him. He was the recipient of extraor-
dinary mystical graces, and practiced a type of spiritual contempla-
tion than which no higher has been recorded in the history of
spirituality. At the same time, he was immersed in concrete de-
tails, practical decisions. Contemplation and action seemed to
mesh perfectly in his being, so that one can only marvel at the
accuracy of judgment that perfect meshing produced.

We know sufficient detail about his intense work during that
last period of his life—nothing came easy to Ihigo; he literally
toiled and sweated over each detail—so that his method of devis-
ing the Constitutions of his Society becomes very clear to us.

Basically, it was a simple process, but it required a giant spirit to
perform it successfully and not to end up in dreadful, self-deluding
narcissism and choking parochialism. He analyzed minutely
his own reactions to events in the world around him that affected
his own era profoundly. Then he formulated the kernel truth of
thosereactions inanonpersonal way, discarding what was particular
and transient, elevating those reactions onto a universal plane so
that as principles of action they became applicable by other men
—his followers and members of his Society, all over the commu-
nity of nations in radically diverse cultures and vastly different
eras. He thus created one of the most efficient organizational sys-
tems of any sort that the world has ever seen.

But all this he accomplished only because he was willing to pay
the human cost in terms of his own self-discipline and self-abne-
gation. In order to arrrive at universally valid ideas and principles
of action, he had literally and without mercy dissected his own
reactions to the events of his contemporary world, abandoning
what was purely subjective, ego-seeking, parochial. That cold im-
personal analysis exacted its own toll from him, as did the soul-
wearying patience with delays of clerical bureaucracy and the way-
ward passions of ecclesiastical power brokers in the Rome of the
Popes.

On top of his daily labor over the Constitutions, there were the
demands on him at his post as leader and ultimate decision-maker
in the young Society that very rapidly attained a global reach.
Necessarily, Inigo had to make decisions in view of international
conditions of his day. The dominant political factors not only dic-
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tated his policy lines; they evoked political reactions from him
when religion was involved. For example, unless the turmoil in
Germany was pacified, Europe would not be in peace, Iiigo de-
clared; his German envoy, Peter Canisius, accordingly received his
instructions as to what he, Canisius, as a Jesuit, could do in that
pacification.

Another example: Christian Europe’s existence and its commu-
nications with the New World and the Far East were threatened
by Islam. Emperor Charles V, the most powerful Christian ruler in
Inigo’s day, was told by Iiigo that he should draft a naval fleet into
the eastern Mediterranean.

Inigo’s concentration of men and resources in India, Japan,
China, Ethiopia, the Congo, and Brazil was practical and deliber-
ate, and found its justification exclusively in his realization that,
for the first time in its history, the Roman Church had an almost
exclusive chance of becoming truly universal.

His attention, therefore, was directed to questions transcending
individuals, and to interests tied to vast spaces of land and to
whole peoples. Caring for an organization engaged in such activi-
ties is not the same as caring for an individual. The impersonal
was often in competition with the personal; as often, it was the
impersonal good of the whole Society that had to win over the
personal. This is always the crux in organizations and institutions.

By 1551, he had finished a first draft of the Constitutions,' and
in 1552 a quorum of Jesuits assembled by him in Rome gave pre-
liminary approval to that draft as an experimental model. It was
put into effect immediately. He would continue to incorporate
new elements into that draft until his death in 1556.2

This entire process of founding and administering his Society
and always keeping his eye on the larger picture of the Church
Universal had an inevitable effect on liigo, gradually producing a
change quite evident to his close companions in Rome.

As he grew older, those around him remarked on the quiet,
almost expressionless mask his face assumed through all the
grueling day-to-day rounds of letters to be dictated, consultations
with his advisers, documents to be composed, hard-and-fast deci-
sions to be made about the disposal of Jesuit members for this
mission, that work, the other assignment. Decisions, always deci-
sions, and practically always made with papal policy, local poli-
tics, the logistics of travel and communication to be held as
conditioners—these filled his days.

The effect of it all on him became increasingly obvious. For
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some years before his death, his companions had the impression
that the face and voice and look they had known as Inigo’s had
somehow gone into covert. Sensing that their father—so they
called him—would die one day soon, they arranged for one of the
well-known portrait painters of the time, Giambattista Moroni, to
do a likeness of Iiiigo in oils.

Inigo would not approve, of that his companions were certain.
So they smuggled Moroni into the house. In order to paint his
subject, the artist peered through a half-open door at Inigo asleep
in his room during siesta hours. Moroni, whose protraits are fa-
mous and today hang in the museums and galleries of Detroit,
Minneapolis, Cleveland, Chicago, San Francisco, Washington,
D.C., London, Paris, and elsewhere, tore up five attempts to paint
Ifigo, and gave up. “God does not wish this man to be painted,”
were Moroni’s parting words.

For all the change in him, Ifigo did not become an iceberg of
unapproachable coldness, nor an imperious and reserved automa-
ton, impervious to emotions. Quite the opposite, in fact. And the
love and veneration of his companions increased.

When someone came and told him one day that an avowed
enemy of the Society, Cardinal Gian Pietro Carafa, had been
elected as Pope Paul IV, Ihigo was visibly shaken. ‘“His face
changed and, as I knew a little later,” one of his biographers and
intimates tells us, “his bones shook. He got up without saying a
word and went into the chapel to pray.” In the end, Paul IV proved
to be not so inimical. He found as Pope what his ambitions and
worldliness as a Carafa had not allowed him see: Ifigo and his
Jesuits were a Heaven-sent gift to the papacy.

Nor did Iiigo ever lose the touch of personal intimacy with
those around him. From words written about him by men who
knew him well, one can see his eyes light up with understanding;
his lips could part in a luminous smile of sheer pleasure; but above
all his expression never lost that deep reflection of inner light
which each of his entourage vied with the others to see every day.

They were, each one of Ifigo’s companions, witnesses to his
genius and participants in the awesomeness of holiness’s presence
that accompanied him everywhere. Some used to find him sitting
on the house roof at night looking at the silent stars, tears flowing
down his face. Others were present when he said Mass, and were
overwhelmed by his reverence in handling the Host and the Chal-
ice. Others still listened to him counseling the wayward and the
headstrong, and knew it was the closest they would get to hearing
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the tones and spirit of Jesus echoing in a human voice. I will yield
to no creature on the face of God’s earth,” he told one recalcitrant
member of his Company, “in my love for you.”

One of Ihigo’s men persuaded him to dictate the bare details of
an autobiography. He began in 1553, but worked at it only in dribs
and drabs. He did reveal some tantalizing details of how God fa-
vored his soul with tastes of the mysteries of divine being—about
the inner love of the Three Divine Persons, which flooded his
being during his stay at the Spanish Shrine of Manresa and on the
banks of the Cardoner river in 1522; about the persons of Jesus and
his mother, Mary, and about Iiigo’s own future service of them as
he came to understand it in the wayside shrine of La Storta, fifteen
miles from Rome, in 1527; about the nature of Jesuitism as a form
of personal service of Jesus through the Pope as he refined it over
that fourteen-year period while he was composing the Constitu-
tions and guiding his Company of servants.

And yet, his language in describing all this was so sparse that it
merely creates a hunger in you that you know will never be satis-
fied, at least on this side of eternity. Like his early companions,
you will never know the texture of his living ecstasy or the fiber
of his intentions.

One surmises that Ifnigo had his own reasons for being reticent
—one practical reason, at least. His men were to be activists—
“contemplatives in action” is the consecrated phrase. He did not
wish to set as the highlight example of Jesuit spirituality the high-
est form of mystical prayer. Not everyone could practice that and
still, like him, lead a fully active life. The inherent attraction of
mystical contemplation and absorption in God can paralyze and
do away with all desire and inclination to have anything to do
with the material world.

Whatever changes did take place in him over the years, Iiigo
remained simple to the end; he liked everyone to call him Iaigo.
He did not mind being twitted, as when one young protegé of his,
Pedro Ribadineira, who later distinguished himself as a thorough-
going Jesuit, would follow behind him imitating his limp. Ifigo
enjoyed it, keeping a straight face as part of his role in the joke.

He never lost his sense of humor or his feeling for others. Once,
at a low point in their finances, the cook placed a meager dinner
of hard-boiled eggs together with toothpicks on the table, remark-
ing wryly that the toothpicks might come in useful. Inigo found
the remark hilariously funny in the circumstances. When there
was plenty of food, on the other hand, he liked to invite some



INIGO DE LOYOLA 169

already well-padded member of the Order to the table; it gave him
satisfaction to see the man eat well.

He ate little himself and, on principle, drank very little wine;
but he could joke about his diet. During a particularly painful
attack of what seemed to be gastroenteritis, the cook offered him
some wine. Ihigo quickwittedly quoted a phrase of St. Paul’s,
modicum vinum non nocet {a little wine does not hurt), but laugh-
ingly changed the word for wine (vinum) to venenum (poison).

But with all that, the erosion of self went on for Ifigo. Indeed,
the real source of change in his appearance was the ever-increasing
emptying out of all consideration and regard for himself. His
death, when it came, was of a piece with that.

The work around Ifiigo’s office on Thursday, July 30, 1557, was
intense because on Friday the mail would leave for Spain. Already,
Jesuits were working in Spain, Portugal, Japan, and the New
World. The mail had to catch the Royal Mail Ships sailing from
Spain and Portugal for those distant parts of the world.

For three days, Ifigo had been suffering intensely from a gall-
bladder attack. But he got through the day’s work. In the middle
of composing a very difficult letter that Thursday afternoon, how-
ever, a rush of saliva produced a peculiarly bitter taste in his
mouth. He knew what it meant.

Intimating to his secretary, Father Polanco, that he was near
death, Inigo asked him to hasten across St. Peter’s Square to the
Pope and get His Holiness’s blessing.

The secretary, not believing him, stupidly put him off, alleging
the pile of work to be done, promising to get the blessing on the
morrow, Friday.

“I would prefer you got it today,’”” Iigo answered, “‘but do what
you think best.”

The mail was dispatched on time.

Shortly before dawn on Friday, July 31, Iiigo cried out in prayer.
He often prayed out loud during sleep, however, so no one paid
any mind.

By the time the infirmarian assigned to look after Ifigo checked
his condition at daybreak, he saw immediately that the sick man
was in his last agony. Polanco, in tears, rushed off to get the papal
blessing. He brought it back too late. Neither papal blessing nor
the Sacred Oil of Extreme Unction was to be Ihigo’s while he was
still alive and conscious.

His leave-taking from his companions and from the world was
witnessed only by two Jesuits. The hiddenness of the person who
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was Inigo was complete. When the wide world came to know of
him, it would be as Ignatius of Loyola. Nine out of ten ordinary
people and three out of five Jesuits would not even know his orig-
inal name.

After his death on that Friday, his surviving companions tried
again—several times, in fact—to have a likeness of Iiigo made.
They called in the famous artist Jacopino del Conte, a former pen-
itent of Ifigo’s. An unknown member of the community had a
death mask made from the cadaver; and from that death mask
Alonzo Sanchez Coello, court painter of King Philip II of Spain,
tried to reproduce a portrait of Ifigo. But neither del Conte nor
Coello succeeded where Moroni had failed years before. All those
who had known Iiigo intimately for so long examined the at-
tempts. “No,” they said, ““that is not our father.” They swore that
neither of those efforts nor the death mask itself were even re-
motely like Ifiigo in life; that none of them caught his tense air of
untiring energy and infinite resolution. We miss, they complained,
the peace and calm that shrouded his aristocratic features.

The traditional paintings of Ifiigo are, according to those who
knew him, “fictitious.” It was as if his wish to be the unrecogniz-
able, the depersonalized—if possible, the unknown—architect of
his Company was fulfilled by a loving Lord Jesus who values hu-
mility and self-effacement in his creatures more than any other
human accomplishment.

On the evening of Saturday, August 1, [Aigo’s remains were
buried in the little chapel of Santa Maria della Strada, opposite the
house he had occupied during the last sixteen years of his life. By
1587, the chapel was replaced by the famous Jesuit Church of the
Gest, and his remains were interred there. Barely seventy years
after his death, he was canonized as a saint by Pope Gregory XV.

The price of Ihigo’s enormous success was high merely in
human terms. Already before his death in 1556, Jesuits in Rome
alone numbered about 150; the Order possessed over one hundred
houses in twelve different regions of the world. Ifiigo had founded
thirty-five colleges for the higher education of youth. Jesuits
worked in places as widely separate as Japan and Brazil, were pen-
etrating countries as opaque to sixteenth century minds as Ethio-
pia, and were accepted at all major Church assemblies as authentic
voices of the Roman Catholic Pope’s doctrine and authority.

The future of his Society was guaranteed as surely as that of any
other existing Church institution. Ifigo had had the ability to pick
the right man for the right work at the right time and send him to
the right place. He sent a stolid Dutchman, Pieter de Houndt,
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better known by the Latin form of his name, Peter Canisius, to
Germany in 1550 with two lone companions. When Canisius died
in 1597, he left behind him 1110 Jesuits in that area and a row of
Jesuit colleges in Austria, Germany, and Hungary, and had re-
claimed whole provinces from Protestantism. Emperors, kings,
and governments yet to be born had to contend with what Cani-
sius wrought decades and centuries before they were on the scene.

Ultimately and intimately, however, it was Ifigo down in his
little stone house in Rome who was the cause of that, as he was of
the singular success of the Society of Jesus around the world and
down the centuries.

Whatever be the achievements of Jesuits, and whatever be the
changes and adaptations the Society of Jesus chooses to make in
the passage of the centuries and the succession of new eras in
human development, you will be able to discern the real value of
those achievements, changes, and adaptations by using one norm
and only one norm. This is the conformity of the Jesuits—as Order
and as individuals—to the prime papalism of Ifiigo as expressed in
that Formula of the Institute.

The day that war exists between the papacy and the Jesuit
Order, that day you can be sure the members of the Society have
renounced the peculiarly Ignatian mold and taken a path that Ig-
natius and the Church never assigned to Jesuits.
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and settled down in his Roman house with his first com-
panions, the world he knew was stunningly like our own
in many ways. If any of us today were to walk the same streets he
walked and talked with the people he knew, we would probably
feel rather at home in the volatile mix of frontier mentality and
fear of war and annihilation. Iiiigo’s solution for the problems that
world presented was already clear in his mind, however; and that
solution was stunningly different from any then on the scene, and
from any that Jesuits have devised and implemented during the
past twenty years of this century. It is precisely in that difference
that the key to the fabled success of Ignatian Jesuitism—the Igna-
tian mold of the Society and of each individual member—is most
clearly to be seen.

If it were possible for some latter-day investigative reporter to
produce one of those on-the-spot documentaries about the world
Inigo faced between 1521 and 1556, he would trundle his televi-
sion cameras and microphones to any number of world centers
and take account of a whole series of mind-bending revolutions.
In Spain, France, Holland, Belgium, England, Germany, and Italy,
he would record on-the-spot interviews with the bright-eyed, ram-
bunctious, omnicurious, romantically inclined New Man of the
European Renaissance for whom every question was wide open.

W hen Inigo de Loyola received his mandate from Paul III
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Everywhere, he would record wonderment and expectation. Above
all, he would record the enterprising sense men had of totally new
undertakings and discoveries that seized and sometimes bedeviled
the generation to which Ifigo belonged.

““What’s going on?”’ In one form or another that would be the
question our reporter would ask every place he went. And it is not
hard to imagine the answers he would receive.

In the Alcald and Salamanca and Barcelona of Ifnigo’s Spain, he
wouldn’t hear about multiple Venus probes, of course, or plans for
mining operations on the moon or scientific advancements in mi-
crobiology and genetics. But to his “What’s going on?”’ he would
uncover our same sense of discovery and expectation of huge
change: “Why, haven’t you heard? We’ve discovered an alien
world beyond our western seas! It’s teeming with resources that
will change our lives forever, and with creatures we didn’t know
existed. Why, it’s the overnight creation of a whole new empire!
It’s mind-boggling!”’

In Paris, where Ifigo had studied, and in the theological faculties
elsewhere in France, Holland, England, and Belgium, the talk
wouldn’t be of Liberation Theology, as it is in our day, or of wom-
en’s rights in the Church, or of the People of God as the last and
only reliable source of eternal salvation. But there would be close
religious and theological equivalents: “Why, haven’t you heard? A
German monk, Martin Luther, and the English King, Henry VIII,
have challenged Rome! They say they want to free us from Romish
superstition, liberate our minds from slavery to false doctrines
fabricated by the Latinate mind. They say we will convert the
world now that we know that the Church and the Pope have no
mandate from Christ, and no doctrine to teach us except what’s in
the Bible. It’s mind-boggling!”’

Similarly, in the Genoa and Venice of Ifigo’s day, “What's going
on?” wouldn’t bring talk of Soviet missiles poised in Eastern Eu-
rope, threatening nuclear destruction to the West, or of NATO as
the “West’s’’ defense against the ““East.” But the geopolitical fear
wasn’t that much different: “Why! Haven’t you heard about the
Turks? Our whole Christian world could be wiped out by the
Ottoman Sultan and his Christian-hating Turks from Constanti-
nople. What’s going on is nothing less than the war for Christian-
ity’s survival—the life or death of the Christian heartland. It’s
mind-boggling!”’

If our reporter should frequent, as Ifiigo had done, the salons and
houses of the very rich—the aristocrats, the higher clergy, and the
privileged classes—we would hear what Ifiigo had heard. He would
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come up full tilt against the rampant individualism fanned into
lustrous flame by the rediscovery of Graeco-Roman literature and
civilization. He would recognize and sympathize with the Renais-
sance fashion of “humanizing” all things. And as a twentieth-
century man, he would feel very much at home.

Such phrases as ‘“creative growth toward integration” and
/Christ the Revolutionary Freedom Fighter”” weren’t on the scene
in those days. And there were no arguments about the social ben-
efits of legalized abortion and euthanasia.

But there was a lot of talk about a Jesus refashioned a la Grecque
into a beautiful Apollo or a wise Plato. About God the Father
addressed as Father Zeus; and Heaven as the Elysian Fields; and
angels and saints as godlets, nymphs, and dryads; and Hell as
Hades governed by the infernal hound dog Cerberus. “Why!’’ any-
one might respond to the reporter’s question: “Haven’t you heard?
The whole of life is, after all, just what the ancient Greeks said it
was—a play of whimsical and fortuitous events. It all comes down
to nothing more than the clash of temporal princes. The Pope
included. It’s mind-boggling! Man has finally realized that what
matters is who comes out on top in the clash of empires—the
English, the French, the Spanish, the Venetians, the Austrians, the
Germans. And if you want to know what goodness means, it
means being rich. Evil means being poor. Poverty is the essence of
evil.”

When our reporter had done all his interviews, when the tapes
had all been edited and the script finished, his wrap-up of man’s
quest to conquer and tame his cosmos would not deal with such
things as the International Monetary Fund, global communica-
tions, the Olympic Games, the growing consensus on interna-
tional finance and trade, or the economic exploitation of outer
space. What he would distil as the outstanding attitudes, though,
would surely strike a familiar and even sympathetic chord in our
ears: “What this reporter found is the still-living truth given to us
by the ancient Greek philosopher Pythagoras. Man is, after all, the
measure of all things. This reporter saw it in the new theology. I
saw it, too, in the tense international situation between the ‘East’
and the ‘West’—slowly, painfully, Christian and Turk are trying
to find a way to live and let live. But above all, I saw it in the
wonderful twin adventures of the new science sprouting in Paris,
Cambridge, Bologna, and Goéttingen; and in the discoveries of ut-
terly new alien lands. Man is just beginning to measure himself
against vast new horizons through voyagers in the Orient, in Af-
rica, in the New World. Even to measure himself against the stars



THE IGNATIAN MOLD 175

in the sky through the new astronomers. Renaissance man'’s world
is no longer earth-centered. Man is setting out on his own at last,
to know and master his cosmos. All of it!”

In a very real sense, by the time Ifigo de Loyola began the de-
tailed work of forming his Society of Jesus, he had already asked
that same question. ‘“What’s going on?”” He had already seen and
heard everything our imaginary reporter would have seen and
heard. He understood both the fascination of his contemporaries
with the powerful adventures, discoveries and new freedoms; and
the very mixed feelings that come with all of that.

What interested him, however, was not a mere reportorial de-
scription of new happenings and new reactions to them. His mind
was not transfixed by science or new discoveries. He did not see a
new theology of humanism leading to a new age of man on the
horizon. Nor was he proccupied by the never-ending war between
his Christian world and the Turkish Empire.

While most people were just preparing to measure themselves
against the widening backdrop of newness, Ifigo was already
thinking in universalist terms, and about the condition of man’s
entire cosmos.

For him, everything traced back to the single element common
throughout the vast sea of change; the single element that, in its
essence, never changed: the cosmic war between God and Lucifer.
Just as it had in every age before his, that war was still being waged
everywhere and daily. It permeated every event, every element of
turmoil, of expansion. And it concerned just one thing: the eternal
salvation of each human being.

Through the sacrificial death and resurrection of Christ, and by
the founding of the Roman Catholic Church, God had made it
possible for each man and woman to make godly choices in life,
and by those choices to attain Heaven after death. In that cosmic
and constant war, Christ was the leader of God’s campaign; and
Christ’s personal, visible representative among men was the
Roman Pope. Lucifer’s aim in the war—the aim of Satan as adver-
sary—was to ensure that as many human beings as possible
missed that eternal after-life goal.

Unless you admit that this cosmic warfare was all that really
mattered for Ifigo, that it was far more important and real than
the Christian-Turk war, you have no chance of understanding how
Inigo succeeded in his venture. He read not only his contemporary
history but also what he knew of the past and what he planned for
the future in the light of that paradigm. That war was what was
really going on, what really mattered. And it was his understand-
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ing of that war that gave him his hardy independence from the
prevailing, piecemeal reactions of his generation to the earth-
shaking changes in their world. In turn, it was that independence
of mind that enabled him to fashion his Ignatian mold for his
Order and for its individual members.

Not that his view of the warfare itself was innovative. His idea
of the battle between God and Lucifer as the supreme reality in
human life was the very old and authentically Christian teaching
according to which each individual human being is the cherished
objective of those two agents external to him: God and Lucifer.
Fundamental to Ifigo’s spirituality was the dogmatic belief that,
while alive in this world, no one can escape the constant atten-
tions of both God and Lucifer.

Old as that belief was, however, it was being swamped in a
single generation by the new fascination men and women found
in the here and now; in an ever more exciting temporal life; in the
rush to fit into that life, to adapt to it and change with it; and
above all, in the new humanistic cry of the Renaissance that “Man
is the measure of all things.”

For Ihigo, the very cry pointed to a shift in the current campaign
of the constant war. It was Lucifer’s latest ploy, his modern ver-
sion of “I will not serve.”

Ignatius saw his Roman Catholic Church and its papacy as an
object of pathos in this sudden new phase of the war. There had
been no time in the abrupt blossoming of the new world of the
Renaissance for Church and papacy to develop apt and specific
instruments for coping with problems that had never beset them
before.

Sure enough, the Church did already possess a marvelous pano-
ply of Religious Orders. But not one of them had been formed or
trained even to understand, much less to deal with, the tasks that
now presented themselves so urgently. One famous Religious
Order in Ifigo’s day, for example, had as its constitutional purpose
the freeing of hostages held in slavery by the “Infidel.” Another,
the Dominicans, was primarily a teaching and preaching Order.
The Franciscans professionally were supposed to celebrate the
glory and the joy of poverty as a sign of Christ’s love for all men
and his intent to save them from the snares of worldly attach-
ments. Other Orders, such as the Benedictines and the Carmelites
and the Carthusians, had been formed to live a life at least partially
removed from truck with the busy world of man, and to occupy
themselves in singing the praises of God, in private prayer, and
thus in perfecting their own inner spirits. More than one famous
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Order was founded as a defense corps for the Holy Places of Chris-
tendom in Jerusalem and elsewhere. Still other Orders had been
founded for nursing, for hospital work, and for what Christians
'have always called the works of mercy-—care of the dying, the
'indigent, orphans, the hungry; organization of halfway houses for
'prostitutes, leper colonies, night shelters.
' The point for Iigo, however, was that every Roman Religious
'Order was constitutionally specified for just one particular objec-
'tive. The members of each developed skills only for its specific
'purpose. In addition, all the members of an Order were ordinarily
Isupposed to live and work and die in particular houses and com-
Imunities, their lives regulated by specific rules detailed in Consti-
ltutions. And although the Constitutions of each Order were
lexamined and approved by papal authority, once that had been
l accomplished not even a Pope could or would normally violate an
| Order’s way of life by requiring its members to act outside that |
| Order’s specified tasks. \
| As far as Inigo could see—which turned out to be farther than |
| anyone else of his time—that left both Church and Pope locked |
away in a genuinely medieval structure of rigid Religious Orders |
at the very moment when the most painful characteristic of the |
warfare was the bewildering variety of new problems thrown into |
the fight. ‘
Armed with the courage to think as no one had done before him |
—always a dangerous thing to do—and with an astounding versa- |
tility in that thinking, what Ihigo proposed was as truly revolu- |
tionary as anything in the world revolution around him. He
reasoned that such a dense array of different problems facing the
Church called for an unheard-of new corps of volunteers who‘
would set out professionally to fight on Christ’s side. They would
have to be trained not for one task, but for hundreds. And they‘
could not be confined to one house or community, but must be‘
willing to go wherever the fight would take them. Sometimes sed-
entary living would still be required; Inigo himself never left Rome‘
once Paul III had approved his plan. Just as often, however, a fast-
moving strategy would be the key to success. Their “specialty,” in
other words, would be the ability to tackle any job expertly, right
away, once the vital interest of the Church were involved. |
Paramount, however, was not the versatility or the mobility of
the Order, but its single-minded purpose, its one and only reason
for existence: to be an elite fighting unit on the side of Christ—
and therefore on the side of Christ’s representative, the Pope—i
_the war between Christ and Lucifer. That Romanism, as it cam
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sometimes to be called, would therefore be the first preeminent
hallmark of the Jesuit mold, a Romanism that would mean some-
thing different for Jesuits than for any other Religious Order. The
others, too, were subject to the authority of the Roman Pope, after
all—were Romanist in that sense. But by the same token, those
various Rules of theirs determined what any Pope could and would
normally ask of them. Their Romanism had limits.

Ifigo’s Romanism was total. He wanted to answer the one new
requirement of the papacy, namely, its urgent need to be able to
call on cadres of religiously trained and religiously devoted men,
and to be able, at the shortest notice, to throw them against vir-
tually any problem that faced the papacy anywhere at any time.

That meant a special juridical bond, never conceived of before,
between papacy and Jesuits that would entitle any Pope to dispose
them in any way he judged best, where and when he chose. Before
all else, and when all was said and done, Jesuits would be “‘Pope’s
Men,”” Romanist in their very souls.

The second essential of the Ignatian mold was implied by the
first. If the very purpose of the Order was to be what today we
would call the papal Rapid Deployment Force, then its members
must be not only religiously trained and religiously devoted men;
they must, as well, be trained in a whole gamut of other things,
new branches of knowledge, new sectors of activity. They must
stand as a ready supply of variegated talent, honed and refined to
the level of the best the world had to offer. The second essential of
the Ignatian mold, then, was its polyvalency. Jesuits would be
Religious priests. But they would also be anything and everything
else required by papal needs—chemists, biologists, zoologists, lin-
guists, explorers, high-school teachers, university professors, geog-
raphers, astronomers, mathematicians, preachers, diplomats,
confessors, intelligence agents, couriers, philosophers, theolo-
gians, public relations experts, popular writers, social communi-
cations specialists, artists, Indian swamis, Chinese mandarins,
farmers, architects, even army commanders.

The third essential of the Jesuit mold was demanded by the first
two. If the whole world around Inigo was being drawn away from
Christ and his Church by means of all the newness and innovation
and this-worldliness of human affairs, what was to keep the same
situation from corrupting his Jesuits? How could they do every-
thing that was being done in the world and still remain genuinely
Romanist, genuinely Pope’s men?

The answer to that question was supplied by the strict asceti-
cism Inigo summed up pithily in four Latin words that gave his
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order its motto and monogram: Ad Majorem Dei Gloriam.
A.M.D.G. For the greater glory of God.

His intent was simple: Whatever his Jesuits did, they would do
with a Christianizing and ultimately a Romanizing intent. Of
course, they would be as good as their secular counterparts—and
better if possible—in science, learning social skills, and all the
rest. Ifiigo always aimed at being first. But whatever his Jesuits
would achieve would be for a spiritual reason, with papal interest
in mind.

In setting out the Jesuit asceticism, Ifiigo drew on the thousand-
year-old tradition of his Church. Still, even here he was innova-
tive. He applied the principles of that ancient Christian asceticism
in new ways, so that they would work in the entirely New World
climate.

Ifigo had already been through the hard process of close and
painful scrutiny of every facet of his inner self during the years
when he had reformed his life and then had begun guiding the
spiritual lives of his first companions. He had learned that in the
warfare God and Lucifer wage for the individual soul, there takes
place a kind of cosmic propaganda campaign for new recruits.
While God can, in that campaign, communicate by immaterial,
supernatural, totally spiritual means, he generally speaks through
events. In terms of the individual, God can and does introduce
images through sense data—through external events, words and
actions in the world around each person.

Lucifer, meanwhile, can act only through that natural order. He
is creature, not creator. He is preternatural, but not supernatural.
Like all creatures without supernatural grace, he exists and moves
and has his being completely and definitively outside the super-
natural, which is God’s exclusive domain. Lucifer’s mode of im-
pact, therefore, is entirely through sense data—through events,
words, actions. Those are the means he uses to supply the ideas
and the images and the motives he would like to see as the indi-
vidual’s interior intimates, the regulators of his decisions and
actions.

The power of the individual in all this is crucial. His is the
power to make a choice; the power that resides in his every act of
will; the power to accept or reject any or all of what is offered. In
fact, as in any propaganda campaign in any war, so with the cosmic
campaign in the cosmic war: It is essential to find out where the
data is coming from and what it really means, so that choices and
decisions can be made.

Translated into the terms of Ifigo’s ascetic mold for his Jesuits,
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the cosmic propaganda effort meant that each individual member
would have to learn to analyze the data of his inner activity of
which he was conscious. Whatever basic forms you deliberately
allowed and nourished in your inner theater of consciousness, Ig-
natius said, would inevitably become the regulators of your deci-
sions and therefore of your exterior actions. Practically speaking,
therefore, Inigo’s task was to develop a process by which each
individual would achieve a knowing perception of what kind of
spirit—the good spirit of God, or the evil spirit of Lucifer—was
acting on him, motivating him, driving him. That process Ifigo
called “discernment of spirits.”’

Perception and analysis weren’t ends in themselves, however.
The real point of the exercise lay in the fact that IfAigo’s Jesuits
would be committed to a febrile course of exterior activity
throughout the world. The regulation by each Jesuit of his own
inner activity would be all-important. The ascetic way proper to
the Society of Jesus, therefore, would give each member the means
to control what entered his consciousness through his senses and
his imagination, so that he could remain Romanist and activist.
So that he could do whatever he did “for the greater glory of God.”

It was to this end that every Jesuit’s basic, ascetic training was
aimed. Each member of the Society was to be formed and trained
in very specific ways. Ifigo developed minute rules—the Rules of
Modesty, for example, and rules for prayers, as well as scores of
other instructions. Every Jesuit novice needed to have, and to learn
to use, silence—a time of apartness from the appanage of the busy,
active world outside him. He needed order in his living habits, and
discipline in the way he spent those hours of silence and solitude,
as well as his hours of activity.

By themselves, however, such elements had been perennially
acknowledged in the Christian ascetic tradition as essential pre-
conditions for spiritual formation and progress. To eliminate them
—as has been done in many parts of the Jesuit Order that are vital
training phases of the young men—would have been to fly in the
face of one of the solidest traditions of that very Church Universal
Inigo set out to serve, defend, and propagate.

What was new about this asceticism, in addition to the rigorous
self-analysis that became second nature to every Jesuit, was the
cool, rational detachment it seemed to give to Jesuits, much as it
had to Inigo. It was a trait everyone noticed. In the heated battles
they entered almost immediately as the Society sprang into active
existence and contention, Jesuits were frequently admired for that
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cool detachment. Just as frequently, however, their adversaries
pointed precisely to that quality as evidence of calculated cunning.

The criticism had a measure of accuracy; for the Jesuits out-
talked, outargued, outwrote, and outmaneuvered the most formi-
dable adversaries in every field; and yet they remained stubborn in
the singular purpose for which they had each chosen to enter their
Order.

Given the medieval mentality of his contemporary Churchmen,
Ifigo’s ““invention,” the Society of Jesus, leaps out as a stroke of
daring genius. Neither the total Romanism nor the polyvalency of
the Jesuit mold had a precise precedent nor a proven track record.
And however rigorous and painful his ascetic way, there was no
proof it would stand against the onslaught of humanism. The
whole venture could have been disaster. In hindsight, his success
was so phenomenal that it rates Ifigo among the few authentic
innovators in the history of human organization. He had no pre-
decessors; but he had many subsequent imitators.

It must have been downright disconcerting, in fact, for those
who thought they had outclassed those hidebound, superstitious
Roman Catholics at last. Suddenly there appeared men who had
mastered the new knowledge. Men who could talk the newspeak
of that day, but who remained totally at the beck and call of the
Roman Pontiff. Men for whom man was not for a moment the
measure of all things; Christ was.

Like Inigo, no Jesuit had the slightest interest in developing his
talents and powers for his own sake. Like Iiigo, Jesuits rejected
out of hand the Renaissance preoccupation with the grandeur of
the self. All of their information in the Ignatian mold, so meticu-
lous and rigorous and full of attention to detail, remained always
directed to just two things: the warfare between God and Lucifer
for each individual, and the Pope’s need of devoted servants.

And so it remained for over four hundred years. In fact, apart
from that cool eye it gave to Jesuits, the most tantalizing fruit of
the precious Ignatian mold was always the hardy independence
that Inigo first won for himself, and then systematized for his
companions and followers. In all of the succeeding waves of fads
and innovation to which the world has been so feverishly seeking
to adapt since Ifigo’s day, not one concession was made in the
essentials of Jesuitism until the Ignatian mold itself was smashed
by the ones who knew and understood it best: the Jesuits them-
selves.

Down all those centuries of the Society’s fabulous and fascinat-
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ing successes, it was inevitable that outsiders—commentators
both favorable and unfavorable—would scan and analyze Igna-
tius’s Constitutions again and again in an effort to lay bare what
René Filop-Miller called “the power and secret”’ of the Jesuits.
They assumed that those Constitutions are themselves the es-
sence of the Order Ifigo founded.

Inigo made clear that such an assumption was wrong. ‘“What
would you do,”” he was asked once after the long labor of writing,
testing, revising, and honing the Constitutions was done, ““if the
Pope abolished the Society, wiped out the Constitutions, liqui-
dated everything you’ve built?”’

“It would take me a quarter of an hour in the Presence of the
Blessed Sacrament,” Iiigo answered, ““to get back my peace of
mind. Then I'd start all over again.” He would, in other words,
still have his ideal of how Christ and the Pope should be served.
He always talked about an inner illumination that pointed the
way. For him, it was not a question of studying history, or the
psychology of his contemporaries. It was a question of divine in-
spiration rigorously tested in the crucible of hard reality to pro-
duce the Ignatian mold—the “power and secret” that made the
Jesuits great.

There is no use claiming or pretending, however, that an answer
like that can satisfy today’s more sophisticated experts; and for
the first time since Ifigo’s time, no Jesuits are out there even
making the argument.

No psychologist, for example, would be likely to discern—or
admit it, if he did—an inner illumination or a divine inspiration
in Iiiigo. He would not understand reality as Ifigo regarded reality.
The whole idea of the uncreated light of the Holy Spirit promised
by Christ to his followers—a central idea that animated Inigo—
would be unacceptable as an outmoded superstition.

And as to a universal warfare of God-made-man against a Fallen
Archangel for the spiritual salvation of souls—well, we have drugs
for people who talk like that nowadays. Professionally, psycholo-
gists cannot hold that it is the diabolic light of that Fallen Arch-
angel, Christ’s adversary in the warfare, that enables such men as
Lenin and Stalin and Hitler to spellbind and enslave the minds and
spirits of millions. What makes for such men and their regimes,
today’s scholars explain, is not their choice between images, ideas,
and motives that are “good,’”” and those that are “‘evil,” but a pleth-
ora of aberrant sociopolitical systems installed on earth, and the
sick or twisted minds of those leaders.

Coming down to the nub of it then, a cosmic war such as Iiigo
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understood it, and certainly any talk of “discernment of spirits’’ or
of controlling what enters the consciousness, would be symptoms
of something far less flattering than sainthood or genius.

In spite of those ‘‘negative’” elements, though—those ‘“‘supersti-
tions’’—it has apparently seemed a shame to many that such an
extraordinary power of practical analysis as Ifigo possessed should
be lost altogether. After all, Inigo did live in another day. Particu-
larly in the light of the way the Society of Jesus has gone in the
past twenty years, perhaps it would be fair (it is certainly inevita-
ble) for the secular historian and the secular psychologist and the
rest of the secular analysts to take another look, a ““truly objec-
tive’’ look this time, at those Constitutions of Ifigo’s. Perhaps it’s
time to ask again if Ifiigo’s principles should not be every bit as
effective without the supernatural element that was so basic to
him, and that was the very heart and center of the Jesuit mold he
created.

The answer to that question lies in history itself. Inigo’s ideal of
Jesuitism, so striking and so powerful, has always excited not just
curiosity, admiration, and disdain, but an odd array of would-be
imitators. Most of them wanted to get at that mysterious secret of
Jesuit success locked away so cleverly somewhere in those Consti-
tutions and in the Spiritual Exercises. The idea was to squeeze
those pages of meticulous rules and procedures like sponges; to
free them from the divine plan Ifigo saw as the cause of his success
and of his Society’s influence as a shaper of history. What would
be left was bound to be the key to Jesuitical, if not Jesuit, excel-
lence.

Reichsfiihrer Heinrich Himmler, Adolf Hitler’s closest collabo-
rator in the Nazi regime of Germany, did something like that. He
made it his business to assemble an extensive library about the
Jesuit Order. He even dreamed at one stage of training his elite
Waffen SS combat troops along Jesuit lines; went so far as to send
the principal officers to Wewelsburg Castle in Westphalia, where
he proposed they undergo a form of Ihigo’s Spiritual Exercises—
adapted, however, to a mad blend of the new Nordic cult of Wodin,
Siegfried, the Holy Grail, and the Teutonic Knights of old. What
he coveted was not the spiritual devotion, but that inner subjuga-
tion of will and intellect that Iiigo had produced in his Jesuits.
The plan never succeeded, but even Adolf Hitler knew of it and
joked about Himmler as “our very own Ignatius Loyola.”

Curiously enough, given latter-day developments, the nearest
historical parallel to the Jesuitism of Ifigo de Loyola is to be found
in the Leninism of Vladimir Ilyich Ulyanov who, under the
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adopted pseudonym of Lenin, founded the Soviet Communist
Party and there imposed the cancer of Marxism on the peoples of
what we now call the USSR.

Both Loyola and Lenin, when compared to other great men,
came from nowhere, as the phrase goes. Neither was born with a
silver spoon in his mouth. Neither inherited a name already great
in politics or literature or art. Neither had armies or bureaucracies
at his disposal. Each literally created both his succcess and the
means to that success. Each of them conceived an idea; rational-
ized that idea with uncompromising, merciless logic; of himself
fashioned the means of implementing that idea; and then carried
that idea out programmatically with unheard-of tenacity of will.
Neither would or could be deflected from his goal. As a result,
each of these two men revolutionized the feelings, thoughts, be-
havior, and destiny of hundreds of millions of ordinary people.

There is more in common, then, between the supreme Roman
Catholic zealot of the sixteenth century and the supreme atheist
of the twentieth century than their almost identical, below-
medium height, their piercing eyes, their powerful foreheads, the
strikingly apt connotations of their first names (Vladimir is usu-
ally interpreted as ““owner of the world”’—precisely what Lenin
aimed at; and Inigo or Ignatius signifies ‘“defender’’—Inigo’s cho-
sen role was exactly that).

Where both innovators, Loyola and Lenin, coincided most sig-
nificantly, however, was in their clear perception of the only
means by which history can be deliberately made, and human
destinies can be materially altered. Gold or pleasure won'’t do the
trick; not for long, at any rate. Lenin knew as well as Loyola that
it is not blind economic forces or weight of numbers or even access
to power that enables men to make history. Only an ideal does
that. An ideal by which the wills of individuals are won. An ideal
for which people are convinced it is worth fighting and sacrificing
everything—even life itself. It is men under the complete control
and all-abiding influence of such an ideal accepted without re-
serve. Men, in other words, whose ordinary self-interest is trans-
formed by an ideology into an all-absorbing devotion shot through
with a high romanticism.

What Loyola and Lenin both understood, then, was that you
must reach out by means of alluring images to possess the minds
and imaginations of individuals; for it is through their minds that
you grip and control their wills. With that tight union of wills at
your disposal, history is yours for the making.

Even in the basic lines of the organization each man founded—



THE IGNATIAN MOLD 185

Lenin with his Communist Party; Ifigo with his Society—the
similarities are so obvious that one is tempted to accuse the self-
made twentieth-century Dictator of all the Russias with having
plagiarized the sixteenth-century Saint.

In his famous pamphlet of 1901, What Is to Be Done!, Lenin
outlined briefly what he thought was necessary for the total vic-
tory of Communism: a single party of professional revolutionaries,
all totally under absolute obedience to the orders of the Central
Committee of the Communist Party, and all bound together by a
military discipline. A single organization; absolute obedience to a
central authority; military discipline. These too had been the or-
ganizational elements Inigo had adapted so brilliantly to a Reli-
gious Order, centuries before. “With such cadres,” Lenin
remarked, ““one could turn the whole of Russia upside down”’; and,
he might have added, the entire world.

At that point, of course, the two men part company. Lenin’s
ideal—the ‘‘stateless paradise of the workers”—was not only
wholly materialistic, but carried within itself its own contradic-
tion. His utopia was to be achieved through various painful stages
—notably through ‘‘the dictatorship of the people”’—until the
state would have ““withered away,”” leaving only the proletariat in
its total freedom and happiness. Or so Lenin promised.

The contradiction in Lenin’s ideal was that it demanded renun-
ciation of all material rewards for the people, but at the same time
it plunged them into gross material conditions. And that has
proved to be Leninism’s downfall. It has crippled and confined the
economic potential of the Soviet Union’s totalitarian regime. It
has forced Mao Tse-tung’s hardheaded successors to head up capi-
talism’s road. But the prime lesson Lenin’s children are learning
the hard way is clear: Men are finally not made happy except by
what lifts them above the material conditions of human existence.

Loyola’s ideal was exactly that. That was its promise. So it was
he who best formulated that basic perception of how to engage
men in making history. Programmatically, he best achieved that
goal. First, by training his companions so they could achieve the
desired unification of many wills, each and all locked into a super-
human spiritual ideal. Then by providing them with a corporate
blueprint, and sending them out on a conquest of their contempo-
raries’ minds and wills.

Iiiigo could easily have fallen into the trap that Lenin did not
escape. He realized that, because the minds of men had virtually
been assaulted and vastly changed by the revolution that was the
Renaissance, the Roman Church was no longer able to speak to
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her people as she had for hundreds of years. Language, vision,
thought—everything essential to communication, in fact—had
changed, as it were, in a blink of history’s eye.

His realization was an exact parallel of Lenin’s at the beginning
of the twentieth century. The old regime of the Europe Lenin
knew was in its death throes. A regime built on hereditary titles,
landed power, imperial ambitions, and social class superiority
could by his time no longer speak to or satisfy the ordinary people.
Something had awakened them from their submissive slumber.

Both men, therefore, stood at watersheds of profound change in
human society. Lenin analyzed the change as sociopolitical, and
seized the moment on those terms only.

Inigo, however, while he perceived the change as sociocultural
—already a more universal analysis than Lenin’s, therefore—was
convinced that the change was also and more tellingly a new phase
in Christ’s war with Lucifer.

Like it or not, that divine plan IAigo saw so intimately and
clearly saved him from the trap of mere “‘adaptation.” Omit that
as the overarching explanation and the real cause of Ifigo’s success
and of his Society’s influence as a shaper of history, and there
remains no other satisfactory explanation of Jesuit achievement.
Omit that, and the best Inigo might have accomplished would
have been a sort of Leninism of his day. He would have “adapted
to the situation.” His men might have been the best at heightening
and effecting the sociocultural change already hurtling along, but
they certainly would not have transformed it. The ideal would
have been the greater Renaissance man, not the greater glory of
God. The conquistador, the Prince of Niccold Machiavelli, the all-
powerful Doge of Venice, would not have outdone Ignatius, but
they would all have been playing the same game. Inigo’s ideal, in
other words, would have been materialistic. And that materialism
would have choked him and his proposals. His followers would
have drowned in materialistic efforts. Eventually, too, his original
aim—to propagate the supernatural mission of his Pope and his
Church—would have been bastardized.

What sets Ifigo apart from Lenin and other such “‘geniuses,”
was that he refused to adapt in any sense that we understand that
word. In his mind, to adapt oneself to the modernity of his or any
time did not mean allowing that modernity to dictate how you
behaved, what you thought, what your goals should be. Quite the
opposite, in fact. To adapt was to choose, for supernatural reasons,
a role and an activity that transformed modernity and its condi-
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tions—that made them into something they had not been, and
could not, of themselves alone, become.

If you followed Inigo, in other words, you were not only spiri-
tually oriented; you were a hardheaded and practical realist. You
did not become what modernity demanded in the vain delusion
that once you had aped modernity’s models, you could somehow
play turnabout and transform those models into the ones you had
left behind.

That, however, as Inigo seemed to understand with prescient
clarity, is the especially subtle trap awaiting the student of religion
—TJesuit and non-Jesuit—in the exhortation of psychologist and
social engineer to “adapt.” It is very easy to be persuaded—as
many Jesuits of Pedro Arrupe’s day appear to have been—to under-
stand ‘‘adaptation’’ not in the Ignatian sense, but in that modemn
sense of adjusting yourself to fit in, to “‘go with the flow,” as the
“flower children’ of the sixties and seventies were so fond of say-
ing.

One surmises that Inigo avoided that trap because, while a
Lenin or a Hitler or a Stalin or a Mussolini was motivated by pride,
fear, or worldly ambition, Ifiigo was drawn by love. By now, even
the promise of Leninism, the most powerful of the twentieth-
century sociopolitical “adaptations,”” has proven itself in the cold
history of entire populations to have been a quasi-satanic delusion,
a transformation of nations into a series of hells from which whole
generations have failed to find an exit. Stone walls and steel traps
were Lenin’s means to the end for which he demanded absolute
obedience and conformity.

The promise of Jesuitism, meanwhile, has held for as long as
Jesuits themselves have been faithful to IAigo’s principles, for as
long as the Ignatian mold was mirrored in their interpretation of
his Constitutions, and for as long as they have honored the faith
that underlay all the words of Ifigo. Whatever failure Jesuits have
met in this century has its origins in the same false step that Lenin
took. As of the seventies, the Order adopted a sociopolitical policy
of adaptation that carried the same inherent contradiction that
ensured the ultimate failure of Leninism.
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achievement in Ifigo’s transformation of his sixteenth-
century contemporaries from men who thought of “man
as the measure of all things’’ into men devoted to an all-encom-
passing God and Savior.

Those contemporaries of his were marinated in the fantastic
newness of life in their time, with all its golden possibilities. Their
whole reaction was to leave behind the old forms of thought and
models of behavior, the old ways of living, even the old places
where they had lived and the old truths by which they had lived
there—all they had inherited from their medieval forefathers.

Face to face with that mentality, Ifigo drew up the blueprints
for his Company of Jesus on a model even more ancient than
medieval times, namely the basic principle of Christianity itself:
subordination. The subordination of the cosmos and all in it—
from lifeless stones and earth up through plants, animals, and hu-
mans, angels and archangels, within a hierarchic principle of being
—to the Trinity of Father, Son, and Holy Spirit. There is no de-
mocracy in this hierarchy, no communal aim of equals; only infe-
riors and superiors. There is no self-perfecting individualism; no
personal integration. There is a hierarchy of ordered parts; there
are individuals destined each one of them to complement each
other; there is integration of each part in the whole in so far as

T he functional structure of Ifiigo’s company is the miracle
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each part is subordinate. For, to be a part of this system is to be
subordinate. The only equality permitted was subordination. All
was subordinate. Within that hierarchic system of being and exis-
tence, every object had its place. The Creator of all has arranged
all in a certain agreement and order.

This was what God originally revealed to the Children of Israel
through his prophets. This was what Christ revealed in its full-
ness. This is the foundation of all Christian anthropology, as dis-
tinct from and opposed to nineteenth-century Darwinism, genetic
and social and political. No human development, no matter how
new, and no modernity—whether that of the Renaissance or that
of the atomic, technotronic age—can displace that system.

Ifigo destined his Society to reproduce in its working existence
that hierarchic principle whereby ‘‘the lower submits to the
higher,” and where all elements were bound together in recogni-
tion of higher authority and therefore in readiness to obey. He
intended the members of his Order to be bound together by a
mystical union of hearts and wills in voluntary subordination,
subjects to Superiors, Superiors to the Father General, the Father
General to the whole Society, the whole Society to the Pope, the
Pope to Christ, whose earthly representative he is.

Ifigo’s Company was therefore extremely simple in structure—
so simple that its enemies were always persuaded there was much
more to Jesuitism than met the eye in the outward and actual
framework of the Society.

It was a pyramid of authority. At its apex, he placed one man,
who went by the name of General or Father General. The title was
not taken from the military code. This official had authority over
the general structure and governance of the whole Society. He had
no obligation to follow any advice, or seek the consent of any other
Jesuit when giving orders. He was the general ‘superior,” as dis-
tinct from all other “‘superiors’’ in the organization, who were
local and in charge of particular sections. He alone of all Superiors
attained his position by election; all other Superiors were ap-
pointed by his choice or at least with his approval; and, once
elected General, he remained at this post until death unless very
grave reasons commended an ouster. His authority was absolute
over the whole Society and its various parts and members. He
could dismiss anybody from the Order, and no formal trial or sim-
ilar process was necessary. Ifigo was unanimously elected in April
of 1541 as the first Father General of the Society.

The body of the Society was composed of four categories, or
grades as they are called in the Society; members were distin-
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guished as a general rule by the degree of their access to the impor-
tant positions of government and direction of the Society’s
manpower and resources. In practice, that meant their proximity
to or distance from the General on the pyramid of authority and
power.

First, in this regard, was the category or grade of Professed
Priests. Jesuits in this category had successfully passed rigorous
scholastic tests as well as proofs of their religious quality; had
taken three solemn vows of poverty, chastity, and obedience (vows
common to all Catholic Religious Orders); and had taken a special
vow of obedience to the Pope. While all Jesuits were bound to obey
the Pope, the Professed bound themselves by that fourth and spe-
cial vow. Only these Professed had access to the highest office of
General and the most immediate posts beneath the Generalate.
And only they could participate in the election of a General.

The demands on the Professed by Ihigo were difficult. In princi-
ple, Professed could only be Jesuits ““selected for their spirit and
learning, thoroughly and lengthily tested, and known with edifi-
cation and satisfaction to all after various proofs of virtue and
abnegation of themselves.” This, indeed, was a high ideal.

Even among the Professed, there were to be distinctions of func-
tion and therefore of power. Thus, a Professed Jesuit in charge of
all Jesuits in Colombia, South America, was not as near to the
Father General as the Professed Father in Rome who was the Fa-
ther General’s assistant for all South American countries includ-
ing Colombia.

The Professed Fathers staffed the teaching faculties of philoso-
phy and theology, headed the Jesuit houses of training for Jesuit
candidates and the local offices of the Order throughout the world.
According to Ignatius’s original plan, the Professed would live in
houses that had no fixed revenues, no endowment regularly yield-
ing funds. The practice of poverty by the Professed was to be as
perfect as possible.

The second category or grade below the General was composed
of priests who took simple, not solemn, vows; and they took no
special fourth vow to the Pope. They were traditionally called
Spiritual Coadjutors, for in Ignatius’s concept, they aided and sec-
onded the work of the Professed. In Ignatius’s eyes, the members
of this class would engage primarily in the priestly ministry to
people and supervise the material organization of Jesuit houses.

The third grade or category in the Jesuit pyramid was that of Lay
Brothers; these never became priests, but took the three simple
vows and were charged with the manual labor in Jesuit houses—
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cooking, cleaning, farming, laundry, wardrobe, shopping, repair-
ing, maintenance, taking care of the sick and enfeebled.

The fourth category was that of the young Jesuit trainees, gen-
erally called Scholastics because their preparation was through the
various ‘‘schools’’—humanities, philosophy, theology, science—
of learning. At the end of their scholasticate, they were ordained
priests and, depending on how they had fared during their training,
they joined the ranks of the Professed or of the Spiritual Coadju-
tors. They were then put to work.

When Iiigo died in 1556, there were forty Professed Fathers out
of a total number of 1000 Jesuits.

Inigo designed only one element in his Society as superior to the
Father General in whom he had invested such wide-sweeping pow-
ers. This was the General Congregation: an international assembly
of Jesuits, Professed Fathers all of them, chosen from the body of
the members, and meeting in Rome with the Major Superiors of
the Society. The General Congregation is the supreme legislative
body of the Society, responsible only to the Pope, not to the Father
General. Indeed, it can depose a Father General for just reasons. It
elects every new Father General; and he is bound by the General
Congregation’s decrees. In fact, normally, his administration
should consist in administering the Decrees agreed upon by the
General Congregation in voting that may be by secret or-open
ballot. In spite of the legislative superiority of the General Congre-
gation, usually the Congregations give very extensive powers to
the Father General. Nevertheless, as the Congregation goes, so
goes the whole Society.

In accepting candidates for a position in his Society, and in mak-
ing sure that once accepted they would acquire the mind and spirit
of the Society, Inigo relied chiefly on the religious efficacy of his
book, Spiritual Exercises. Candidates, once they were allowed to
enter as trainees, were put through the Exercises for a period of
time varying between eight and thirty days. It was then that they
were made to understand the specific call of a Jesuit by meditating
on the foundational Ignatian ideas of the Kingdom, the divine
Leader, the Enemy Archangel, and the Warfare, as well as Jesuit
ideals of obedience to Superiors and to the Pope.

Some commentators, having examined the Exercises and the
Novitiate process as Ignatius set it up, have been thoroughly
anachronistic, describing the entire process in terms of that mod-
ern horror, brainwashing. But, an attentive analysis of the process
displays as its fundamental principle Ignatius’s central doctrine
about the supreme importance of the human will. Whatever he
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used by way of physical images, metaphors, symbols—even phys-
ical postures at prayer—all of it had one purpose: to attract the
choice of that free human will.

In the Novitiate, there was no direct assault on the brain, or
mind. Rather, Novitiate training was directly aimed at dissecting
what has classically been known as the will of the candidate into
its component parts, examining those parts, eliminating what was
undesirable, purifying what was adaptable and useful, and cement-
ing it all with the ideology of the Kingdom and the Leader and of
supreme obedience.

Having gone through the Exercises to the satisfaction of the
supervising Jesuit, provided he were still of a mind to become a
member of the Order, the candidate became a Novice. All candi-
dates then did the same Novitiate, spending two years in basic
training. Each learned to pray, to discipline himself, to obey com-
mands. He became acquainted with the world of the spirit and the
details of Jesuit spirituality. All the while, his faults and general
character were studied. At the end, all successful Novices took
three simple vows of Poverty, Chastity, and Obedience. Some be-
came Lay Brothers; others went on as Scholastics for further train-
ing as Professed or Spiritual Coadjutors; at the end of that training,
they took Final Vows. The Professed among them added that
fourth special vow.

The manpower of the Society was organized into ‘“Provinces.”
At the death of Ifigo in 1556, there were twelve: Andalusia, Ara-
gon, Brazil, Castile, Ethiopia, France, Lower Germany, Upper Ger-
many, the Indies, Italy, Portugal, Sicily. Creation of a Province in
a particular locality depended on the number of Jesuits working
there, and the extent and importance of the work to be done.

Usually, several Provinces were grouped together on the basis of
common cultural identity or geographical contiguity, and called
an Assistancy. Thus, the Andalusia and Castile provinces be-
longed to the Spanish Assistancy. In time, as the Provinces multi-
plied, man power increased, and the Society was called on for one
mission or another, there would be an English Assistancy, a
French Assistancy, an American Assistancy, and so forth.

From the beginning, Ifigo had insisted that his Society differ
from all Religious Orders that had hitherto been sanctioned by the
papacy. His members were not obliged to sing the Divine Office
together in choir, for example; they had no distinctive clothes as
the older Orders, such as the Benedictines, Carmelites, and Do-
minicans, were obliged to wear. Nor were there any common bod-
ily penances.
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The governance of houses and Provinces was also distinctive. It
was not in the hands of a “General Chapter” of Order Members
elected by the votes of their Religious brothers. Instead, individual
Superiors along the chain of command made the main decisions.
Loyola’s aim was to free his men from such obligations to an
assembly, so that their mobility—Superiors to be able to com-
mand of their own initiative, and members to obey one man—for
work on behalf of the Church to be at its maximum.

He also refused to have what many older Orders had: a corre-
sponding Order of female Jesuits, on the model of Dominican
nuns, Benedictine nuns, Carmelite nuns, Franciscan nuns. One of
the more lightsome episodes in early Jesuit history involved the
temporary admission by Inigo of five women—they were the only
women in 480 years to become members of the Jesuit order—to
the profession of vows. Isabel Roser of Barcelona, one of Ignatius’s
first patronesses, forced his hand by persuading Pope Paul III to
allow her and three female companions to take solemn vows of
obedience in the Society in 1545. This good and saintly woman
had helped Ignatius in his most difficult years; it was impossible
not to satisfy, at least by a gesture, her desire to be part of what
she had helped to found, once the Pope had consented. After much
botheration and a public court case, all three were released from
their vows by the Pope in 1546. In 1555, under extreme pressure
from the Royal Court, Inigo admitted Queen Juana of Castile,
daughter of King Ferdinand of Aragén and Isabella of Castile, to
the profession of simple vows in the Society. Known as Juana la
Loca (Joanna the Madwoman) because of a perceived emotional
instability in her, she likewise was released from those vows in a
short time. Ignatius had made those exceptions for special reasons,
but accurately calculated that none of these women finally would
fit into his Society.

The main types of work undertaken by Jesuits were preaching
the Gospel in non-Christian lands, education of youth, priestly
ministries, writing, research, and special missions confided to
them by the Pope. The houses in a Province were usually of six
kinds: residences (for scholars, for writers, for local Superiors, for
retired and sick members, or for Jesuits engaged in outside work);
houses of studies (for young Jesuits); a novitiate (where applicants
for entry into the Society in that Province were examined and
prepared for entry). In addition, there were schools and colleges
devoted to the education of lay people, and houses of Spiritual
Retreat where lay people came for spiritual advice and devotional
purposes.
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The chain of command from each house, no matter how small
or remote, all the way up to the Father General, was clearly or-
dered. Each house had a Father Superior. Over the Superiors of all
houses in a Province, there was a Father Provincial. Over all the
Provincials of an Assistancy, there was an Assistant who normally
lived in Rome at the central Jesuit residence with the Father Gen-
eral. The powers and limitations on the powers of each Superior
were clearly delineated. In turn, each Superior had a group of Con-
sultors, advisory in character but whose consent was necessary in
making certain decisions. A house Superior drew his Consultors
from his subjects in the house; a Provincial from the Province; an
Assistant from his Assistancy; and the General had his Assistants,
besides others he might wish to employ.

Within each house of the Jesuits, there were a series of Minor
Superior posts: One Minor Superior would be in charge of house
finances; another, called the Spiritual Father, would remain at the
disposal of the community for spiritual advice and direction; other
Superiors would be prefect of the library, prefect of studies, and
prefect of health; if necessary, there would be one supervising the
farm. All these intrahouse Minor Superiors derived their authority
through the Father Superior of the house.

In a Province or an entire Assistancy, when called for, there
would be the ““procurators,” men designated to oversee particular
needs of the Province or Assistancy.

From the General in Rome, there would come at certain times
Visitors, appointees sent to examine how a Province or an Assis-
tancy was doing spiritually, financially, scholastically, socially, or
politically.

The ramification of Major and Minor Superiors in the Society
was complex but never unwieldly. There were no redundant ele-
ments. Each functionary, no matter his grade, served in the work-
ing coagulation of the worldwide body.

Obedience and wise command by Superiors was greatly facili-
tated by what Ifigo called the ““account of conscience.” In essence,
this was a private and confidential interview between Superior and
subject—between, say, the Father Rector of a house and one of the
members of the house; between the Father Provincial and a mem-
ber of his Province; between a novice and his immediate Superior,
the Novice Master; between the Father General and any member
of the Society.

Ignatius did not require the ““account of conscience” to be the
same as a confession, although confessional secrecy could be in-
voked by anyone. He intended that the subject would speak
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frankly about his weaknesses and strengths, his hopes and wishes,
and his practice of religious virtue; that the Superior, listening and
talking with him, would be in the most informed position to de-
cide what the subject could best do in the Society so that his Jesuit
character would be developed in the service of the Church specific
to the Society.

The “account of conscience’”” was designed by Ignatius to be the
acme expression of the father-son relationship that he desired
should exist between Jesuit Superior and Jesuit subject. It was a
frankly paternal system he had in mind. It was his means of ensur-
ing that the prime coagulant of his Society, obedience, would be
exercised by the subject and used by the Superior with the maxi-
mum possible compassion on the Superior’s part and the greatest
contentment on the subject’s part. Neither mere obedience of ex-
ecution nor obedience of the will, but obedience of the understand-
ing should be attained.

The ““account of conscience’’ also made for a highly personal
mode of government. For the Superior as such was to be ap-
proached and treated and obeyed as Christ. The regulation of a
Jesuit’s normal life was, to use the modern expression, one-on-
one. No Jesuit had to face a “‘chapter” or assembly of his brothers,
as in the older Orders, to answer for his actions and hear decisions
about his fate. The individualism of the single Jesuit in his duties,
his rights, his personal development, his career, was thus fo-
mented. The corporate unity of such members was ensured by the
systematic obedience that fomented that individualism. Thus was
achieved the intimacy and characteristic in-Society life of the
Jesuit.

The internal government and unity of mind and action within
the Society was carried on by a regular, approved, and systematic
practice of report-writing: Minor Superiors to Major Superiors;
Provincial Superiors to Roman Assistants; the Assistants to the
Father General; the Father General to the whole Society; the Pro-
vincials to their individual Province members. The reports con-
cerned the merits and demerits of Order members, the conduct
and progress of this or that project, the financial and spiritual
condition of this or that section of the Society, or a work entrusted
to the Society.

From the time of Ifigo himself, a lively flow of communication
was also encouraged between individual Jesuits, for this helped
what he called “the bond of wills, which is the mutual love and
charity they [Jesuits] have for one another . . . by getting informa-
tion and news from each other and . ..” much intercommunica-



196 THE SOCIETY OF JESUS

tion on a par with ““their following one same doctrine and by their
being uniform in everything as far as possible.”

Having laid out the mere structure Ifigo devised for his Society,
however, it is evident that, as effective as it was, it was not enough
to unify or coagulate all the parts into a true whole—an Ignatian
whole. What did that—what united all the many Jesuits, divided
as they were into four categories of Professed Fathers, Spiritual
Coadjutors, Lay Brothers, and Scholastics; and distributed among
many parts of the world and among many functions throughout
the structure of the pryamid—were the twin bonds of authority
and obedience.

These were really two aspects of the same thing. Obedience was
central, together with the subordination it necessitated. Every Je-
suit was subordinate to somebody.

“Individual Superiors,”” Ignatius wrote, “should have much au-
thority over the subjects, and the General over the Superiors; and
on the other hand, the Society much authority over the General.”
In that way, “all may have full power for good,”” and yet be under
a certain control.

As to the vow of obedience, it “unites individuals with their
Superiors, and the local Superiors among themselves and with the
Provincials, and both the local Superiors and Provincials with the
General.” Thus, the “subordination of some to others is diligently
preserved.”

In Ignatius’s eyes, his Society was to be distinguished by the
quality of its members’ obedience. “The other religious leaders
may surpass us in fastings, all-night vigils of prayer, and other
austerities in food and clothing. Our members must excel in true
and perfect obedience, in the voluntary renunciation of private
judgment.”

This fundamental principle of Jesuit obedience was a difficult
one to implement. In fact, Ignatius found it necessary to codify in
a special document exactly what he meant by Jesuit Obedience. In
1553, prompted by serious difficulties among the Portuguese Je-
suits, several of whom he had had to dismiss, Ignatius wrote his
Letter on Obedience; in it, he is crystal-clear on what he calls
“true obedience.”

Every Superior was to be obeyed as the representative of Christ.
Obeying this representative, you were obeying Christ; you were
doing the will of Christ.

Your obedience could be one of three kinds. The lowest grade is
““obedience in performance: You do what you are told, even though
you may disagree with the whole idea, think the Superior is a fool,
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or think you know what he should have told you to do. You obey;
but unwillingly. Ignatius’s judgment on this grade of obedience:
“very imperfect.”

There is a second grade of obedience. You may still think the
Superior is a fool and that you know what he should have com-
manded, but out of obedience to Christ, you decide that you will
willingly do what he says. The point here is that you are so intent
on pleasing Christ, that your obedience is transformed from un-
willing to willing. In effect, you choose to wish the same as your
Superior. ‘At this stage,” Ignatius comments, ‘‘there is already joy
in obedience.”

There is yet one more, the highest grade of obedience. You do
not merely do what you are told without showing any overt oppo-
sition. Nor do you merely choose to will as your Superior wills, to
do willingly what he commands. Now you agree mentally with
your superior; you have obedience of the intellect. Uncondition-
ally, you think like your Superior. You submit your judgment to
that of your Superior “so far as only the surrendered will can sway
the intellect.” This highest form is what Ignatius calls “blind obe-
dience . . . the voluntary renunciation of private judgment.”

The grades of obedience, obviously, are ranged according to the
degree one’s will is engaged in that obedience—according, in other
words, to one’s “‘willingness.”” Ignatius penned in a few short lines
his ideal of the obedient Jesuit:

Altogether, I must not desire to belong to myself, but to my
creator and to his representative. I must let myself be led and moved
as a lump of wax lets itself be kneaded. I must be as a dead man’s
corpse without will or judgment; as a little crucifix which lets itself
be moved without difficulty from one place to another; as a staff in
the hand of an old man, to be placed where he wishes and where he
can best make use of me. Thus, I must always be ready to hand, so
that the Order may use me and apply me in the way that to him
seems good. . . .

The phrase ‘“as a dead man’s corpse,” in Latin perinde ac ca-
daver, gave rise to the phrase “corpselike obedience’”’; and,
wrongly interpreted, was used to deride, even vilify Jesuit obedi-
ence. It takes discernment to understand what Ignatius meant; and
what he meant was in itself revolutionary.

Up to his time, the vow of obedience in Religious Orders [as
well as the other two vows of poverty and chastity] were designed



198 THE SOCIETY OF JESUS

to help the members of those Orders to achieve personal holiness
and, ultimately, eternal salvation.

Jesuit obedience was intended primarily to fashion a closely
knit and utterly disciplined body out of men widely separated
around the world; men who were directed by plans and strategies
devised by coordinated and interlocking groups of Superiors; men
whose work was aimed primarily at the world around them.

The passivity and corpselike character of that obedience, the
malleability of the wax, the adaptability of the old man’s staff, and
the helplessness of the little crucifix—all those were images that
referred to one process only: the choice of objective and the means
to reach that objective.

As Jesuits have proved beyond all cavil, Ignatian obedience has
never affected the resourcefulness, the perennial activism, the in-
genuity, the extensive use of personal accomplishments and gifts
by members of the Order.

Indeed, Jesuit obedience, over time, became an almost fabled
characteristic of members of the Order. Their friends and admirers
praised it. Enemies parodied it, complaining that Jesuits were
obliged by their vow of obedience to do anything the Superior
commanded—assassinate a leader, blow up a building, steal, cor-
rupt, lie, commit suicide. But this is sheer calumny. Ignatius ex-
plicitly excludes from obedience anything that smells remotely of
sin. So also does the general law of Catholic morality.

It has always been this apparently glaring contrast between the
“corpselike’’ obedience of men arranged in pyramidal tiers on the
one hand, and on the other, their resourcefulness, ingenuity, and
other individual gifts so evident in their activism that has puzzled
the Society’s enemies. There was nothing to see, they said. “Noth-
ing,’’ as the nineteenth-century French rationalist and self-styled
atheist Edgar Quinet complained in exasperation, ‘‘but provin-
cials, rectors, examiners, consultors, admonitors, procurators, pre-
fects of spiritual things, prefects of health, prefects of the library,
prefects of the refectory, attendants and stewards.” How then
could such an anodyne organization be so formidable an enemy for
Rome’s enemies, so valuable an asset for the papacy?

That entire pyramidal structure built on “corpselike obedience’’
must, it was concluded, be a front either for a lethal and power-
hungry but hidden elite, plotting behind this banal facade to take
over the liberties and assets of all free men, or for what one Prot-
estant writer called ‘‘secret magic arts by which the Jesuits on
certain days bring strange things to pass. . . .”

““Show me among all these the Christian soul!”” Quinet com-
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plained. And though Quinet and many like him down the centu-
ries would not see it, the real secret of Ignatius’s Jesuits was
precisely the Christian soul; its honing and refinement in every
member of the Order. Though all the regulations were spelled out
by Ignatius in the Constitutions and his other writings, it is only
when you understand those regulations in the light of the divine
and spiritual dimension of the classical Ignatian mold that you can
even begin to understand Jesuitism: that peculiar combination of
highly developed individualism in each member, coordinated
within the framework of the organization’s cohesion around the
Superiors; cohesion made up of Jesuit obedience. Rigid inner disci-
pline fathered internal unity. Individual freedom blessed by obe-
dience gave that tremendous momentum which has never yet
been equalled by another organization.

Many, including early Jesuits, have used military metaphors to
describe the nature and mode of operation that Ignatius designed
for his Society. The pyramidal chain of command, the division of
Jesuits into grades, the idea of Jesuit obedience, these elements are
reproduced certainly in military groups. The very name Ignatius
used to designate his group, Compariia de Jesus, seemed to many
to be derived from army structure.

Yet, in the mind of Ignatius it is certain that his idea of what
the Society of Jesus and his Jesuits would be was modeled directly
on what Catholic theology and philosophy have traditionally
given as the divinely revealed condition of all created things—
subordination within a foreordained order. Sin and Lucifer had
violated that order of created things. The great enterprise of Christ
was to restore that order. The term Comparia, which undoubtedly
had a military usage behind it, was nevertheless meant in his mind
to underline the fact that he and his associates were rather com-
pafieros, companions, in such a great enterprise; and that, through
their subordination, they were directly linked with Christ.

Once any one of the subordinating links was severed—either
within the Society or between the Society and Christ’s represen-
tative, the Roman Pontiff—the very nature of the Society of Jesus
would be changed.
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personality and the example of his presence disappeared
with him. Now that he was gone, those of his original
companions who survived him together with the more recent
members found it necessary to formalize and regulate the life of
each individual Jesuit with rules and prescribed practices. What
Ignatius had maintained as esprit de corps had now to be ensured
by other means. He had left his followers the written Constitu-
tions, but these of themselves provided merely a juridical struc-
ture. The spirit of Ignatius had to be nourished so that the
character of a Jesuit as Ignatius intended it to be should develop
and flower.

How the companions arrived at a regularized way of life and a
formulated outlook designed to perpetuate the Ignatian character
of the Society can be seen over a period of time after his death.
They achieved this through common decisions enacted into law,
thus providing the framework of training and life-style by which
each member of the Society would attain, foment, and perfect
their religious companionship. Some of these rules and laws—for
instance, a fixed span of time each day for obligatory prayer—
Ignatius had once considered but refused to adopt. In all frankness,
Ignatius never quite realized the impact he personally had. His
very existence, even a letter of his, was usually more than suffi-

O nce Ignatius had died (on July 31, 1556), the force of his
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cient to keep his Jesuits in line and enthusiastic. Certain standards
of holiness and zeal had depended on the personal impact of Igna-
tius in life. His surviving companions found it necessary for the
well-being of the Society to adopt what Ignatius had rejected.

By 1581, within twenty-five years of Ignatius’s death, several
new rules regulated the religious life-style of the then 5000 mem-
bers of the Society. Every day, each member was obliged by rule to
make one hour of private prayer (“‘meditation’’}. He attended only
two types of community activity: meals in common, and the
‘““Litanies” (or prayers to the Saints) at the end of the day.

By then also, the training of new recruits had been refined. Be-
fore, these novices had been trained in ordinary Jesuit residences.
Now, a separate establishment, the novitiate, was set up, for in
the first fifty years of the Society, recruitment only increased with
each year, and problems of space arose correspondingly. In the
beginning, the training period for new recruits varied; but later in
the Society’s history, the normal length of training for a Jesuit
(except for those who entered already ordained) was fixed at sev-
enteen years.

The golden age of Jesuitism began with the election of a 37-year-
old Italian, Claudio Acquaviva, as Father General, in 1581. Over a
period of thirty-four years in that position, Acquaviva put the fin-
ishing touches to the classical character of the Jesuits.

Besides being a first-class administrator, Acquaviva had that
“undauntedness’’ praised so highly by Renaissance writers. In any-
one not endowed with Acquaviva’s gifts it would have been feck-
lessness, a stupid disregard for the forces he faced. But he was by
nature a man of great personal power. His mind was, as a rule,
more comprehensive than that of anyone he had to deal with,
whether it was Pope or emperor or bishop. Told that the Pope,
Gregory XIII, was surprised that he, the new Father General, was
so young in age (““He’s not yet forty”’} and so short a time in reli-
gious life (Acquaviva had been a Jesuit for only fourteen years),
Acquaviva reportedly said, for the Pope’s benefit, that he knew
this was a flaw but he promised to work at remedying it “even
while I am sleeping.” You have to be very sure of yourself to send
an answer like that back to the Supreme Pontiff.

His Jesuit colleagues rec