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a word from a member of the seminar...

The essay in this issue of Studies in the Spirituality of Jesuits is very timely,
as many of us are confronted more and more with the greater and lesser
traumas and spiritual challenges experienced by those we serve, in the
face of the continuing COVID-19 pandemic and the breakdowns it has
revealed and accelerated in our societies and cultures. While Charles
Barnes’s stated purpose is to apply “the principles of Ignatian spirituali-
ty to spiritual care for people who have experienced traumatic events in
their lives,” such as those suffering from PTSD and moral injury, I have
found his insights helpful in my own work with several directees over
the past few months, including one with a formal diagnosis of PTSD.

When I received my initial formation as a giver of the Exercises at
Loyola House in Guelph, Ontario, Canada many years ago, one of the
lively questions debated among the retreat house staff was in what sense
the Spiritual Exercises could be applied to spiritual situations other than
the vocational discernment (including reform of one’s life) and the schola
affectus envisaged by Ignatius for the tertianship. Some of the staff at the
time practiced giving the Exercises in what they termed “healing mode”
and “forgiveness mode,” while others insisted that, although this might
be a legitimate use of Ignatian spiritual principles, it did not constitute
“giving the Exercises” as understood by Ignatius and really should be
thought of as an adaptation in the spirit of the eighteenth annotation.

As I think back to that debate now, there was, at least to my mind,
something too cut-and-dried, too black-and-white, about the question
as it was framed. But the answer that finally emerged in the debate has
stayed with me: Christ calls every Christian out of their present real-
ity and into greater praise of God and loving service of the neighbor
and will provide, through the action of the Holy Spirit in the Exercises,
whatever graces are needed to empower the Christian to respond gener-
ously to that call. Barnes’s clear distinction between the complementary
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and mutually supportive roles of therapy and counseling, on the one
hand, and spiritual care, on the other, allows him to define the task of
the one who gives the Exercises to people living with PTSD and moral
injury very much along the lines of this foundational insight.

There is something here as well that helps us grasp the contempo-
rary experience of evil among our contemporaries, and perhaps among
young people in particular. The spiritual challenge that the reality of
both dramatic and systemic evil presents to young people already anx-
ious about the future, and the questions this raises in their minds about
the response of a just and loving God to that evil in the world, are not
unlike the symptoms of moral injury as presented in this essay, and
some useful and instructive parallels can be drawn between the two
situations. In this light, Barnes’s presentation of the Third Week—and
specifically of Christ’s cross as offering an experience of God’s intimate
solidarity with us in suffering the moral injury that arises from the sins
of others, as well as the consequences of one’s own sin—is very helpful.

A year ago, I joined a number of Jesuit scholastics from the Ca-
nadian province, a scholastic from the US, and a nurse, who is sister
of one of the Canadians, at our infirmary in Pickering, Ontario, to vol-
unteer there during an outbreak of COVID-19 early in the pandemic.
Most of the residents became infected, and six of them eventually
died during our stay (a seventh died later of the longer-term conse-
quences of the illness). As such, accompanying the dying became a
significant part of our work. There were many graces of this time; but
since this was the early days of the pandemic, the pronouncements
of authority were often conflicting and sometimes inappropriate to
good care. And so, it became very important for the group of us to
meet regularly not only to debrief and to share experiences but also
to engage in spiritual conversation and communal discernment. This
process ensured that we preserved our moral and spiritual agency,
as did a final communal exercise that led our writing a short report
to the provincial on our common experience. Barnes’s insistence on
a group dimension to the retreat thus resonates with our experience
over the six weeks during which we served at the infirmary.

The first universal apostolic preference of the Society for the next
ten years is to find ways to propose a way to God, particularly through



the resources of the Spiritual Exercises and discernment. This is, of
course, a contemporary restating of the primary desire of Ignatius and
the first companions, as captured in the Formula of the Institute: ayudar
a las almas—to help souls. More and more, I believe that the greater ser-
vice of our neighbor will involve, at least in the short term, what Barnes
calls “soul repair,” whether in our preaching, our sacramental ministry,
our spiritual accompaniment, or in any other way we try to propose a
way to God. As you begin to read this essay, I invite you to place before
your eyes the image of Ignatius on his convalescent bed in Loyola re-
covering from the multiple traumas of wartime injury and self-inflicted
barbaric surgery, called out of this situation into the greater praise and
service of God to be of greater help to souls.

Gilles Mongeau, S]
Socius and Provincial Assistant for Formation
Canada Province of the Society of Jesus
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To Stand before the Cross and Not
Run Away: A Practical Guide to
Directing the Spiritual Exercises

for Retreatants with Post-Traumatic
Stress Disorder and Moral Injury

Charles T. Barnes, S]

Ignatian spirituality lends itself well to the heal-
ing of traumatic memories at the core of Post
Traumatic Stress Disorder and moral injury.
The author offers suggestions for adapting Spir-
itual Exercises that emphasize healing, promote
post-traumatic growth, and re-establish the be-
ginnings of trust in oneself, in others, and in God.

rings true for those involved in the ministry of health care. As

the Catholic chaplain on the Seattle campus of the United States
Department of Veterans Affairs (VA) Puget Sound Health Care System
since 2015,  have had the privilege of ministering to and accompanying
veterans from diverse backgrounds who suffer from a range of illnesses.
Patients who experience post-traumatic stress disorder (PTSD), howev-
er, present the greatest challenge. My particular interest lies in applying
the principles of Ignatian spirituality to spiritual care for people who
have experienced traumatic events in their lives. This paper presents
the learning I have gained through the process of working with trauma-
tized individuals both inside and outside the VA —a process that has led

P ope Francis’s potent metaphor of the church as a field hospital
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me to assume the role of spiritual care clinician in the outpatient clinic
of that ecclesiastical field hospital.

My experience in directing non-veterans—in a retreat setting or
in ongoing spiritual direction—has shown that a director never knows
what to expect when a directee arrives for the first time. At a retreat
practicum one summer during my theology studies, one of my assigned
directees was struggling with issues that developed as a result of having
been sexually abused by his pastor when he was a teenager. I managed
to retain my composure just long enough to see him out the door and
get to the directors” dining room before my own distress surfaced.

An increasing number of directors encounter directees who have
experienced major trauma at some point in their lives and who now live
with the effects of that trauma. For many, this also includes a diagnosis
of PTSD. A directee’s mere mention of this diagnosis strikes fear in even
the most experienced directors of the Spiritual Exercises of St. Ignatius
Loyola (1491-1556), though Ignatian spirituality has much to offer as a
means to promote spiritual growth and healing of past traumas.

This paper divides into four parts: a brief description of how trau-
matic experiences impact one’s relationship with God; an overview of
the current research into PTSD and its partner, moral injury, and how
these affect the spirituality of the individual; the effective use of the dy-
namics of the Exercises in directing an individual with PTSD and moral
injury; and an overview of the qualities that any director must have, in
addition to concrete suggestions.

I. How Trauma Affects Our Spirituality

popular misconception holds that PTSD only happens to veter-
ans who have fought in combat. In truth, PTSD affects people

in many walks of life, including first responders, such as police,
firefighters, and paramedics; victims of serious incidents, such as car
accidents or natural disasters; and those who have experienced personal
trauma, such as assault, rape, or hostage-taking. The most recent data
collected by the federal government indicates that 6.8 percent of Amer-
ican adults have had PTSD at some stage during their lifetime. Other
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findings suggest that women (10.4 percent) are twice as likely as men (5
percent) to be diagnosed with PTSD.!

What happens when we experience a traumatic event? Most of
us have the capacity to take difficulties and challenges in stride about
90 percent of the time, even though we find them disagreeable. When
we are personally affected by the occasional tragic event—an assault,
a car accident, or a natural disaster that destroys home or property or,
more seriously, that may kill or injure friends and loved ones—the se-
riousness of the event overwhelms our usual ability to cope, leaving
us vulnerable, exposed, and confused. Our brains begin to shut down
psychologically for a period of time or we experience emotions such as
anger, sadness, or fear.? And although we may be able to work through
and heal from one particular incident, repeated experiences of trauma
can have a devastating cumulative effect on us.

Edward Tick, a psychologist who works for the VA, describes a
patient he treated in 1997, a Bosnian Muslim who was taken from his
home and interned in a Serbian concentration camp for nearly a year.

He chain smokes. He can’t sleep, or, when he does, he has
nightmares of camp experiences. He can’t concentrate enough
to read or write. He avoids his wife and family and has no
friends. He hides in his apartment, which he cannot clean,
during the day. He hides from the light. He spends hundreds
of nighttime hours aimlessly walking the streets of the foreign
city that hosts him, or sitting in front of the television watching
programs he cannot understand, but quickly flicking off any
pictures of violence. He is tortured by headaches for which he
can find no relief. He rarely changes his clothes, and he keeps
his hair cropped to the scalp as it was in the camps.?

! Jamie L. Gradus, DSc, MPH, “Epidemiology of PTSD,” National Center for
PTSD, US Department of Veterans Affairs, https://www.ptsd.va.gov/professional/treat/
essentials/epidemiology.asp.

2 George Everly and Jeffrey Mitchell, Integrative Crisis Intervention and Disaster
Mental Health (Columbia, MD: Chevron Publishing, 2008), 35-36.

> Edward Tick, War and the Soul: Healing Our Nation’s Veterans from Post-traumatic
Stress Disorder (Wheaton, IL: Quest Books, Kindle edition, 2005), 98.
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The effects of this man’s experience are not unique. A countless num-
ber of people throughout the world have fallen victim to major trau-
mas. From the Rwandan genocide and ethnic cleansing of Rohingya
Muslims to the ongoing conflicts in Iraq and Afghanistan and the
tribal and ethnic clashes and hatred, all these events exact an indis-
criminate toll on combatant and victim alike.

Trauma can also happen closer to home and can arise out of
the blue. A young man shot in the back during a robbery is left para-
lyzed from the waist down. A young
sailor is sexually assaulted by his
shipmates as part of a hazing ritual.
Children are sexually molested and
abused by people they thought they
could trust: family members, clergy,
teachers. A close and popular friend
attempts or completes suicide. The
list goes on. Those in the helping professions, ministry in particular,
can be confronted with people who have suffered these experiences.
We may have even experienced them ourselves.

One study found that positive
religious and/or spiritual
experiences have a certain
positive effect on reducing
PTSD-related symptoms.

Judith Herman notes that the effects of serious or repeated trau-
matization “destroy the victim’s fundamental assumptions about the
safety of the world, the positive value of the self, and the meaningful
order of creation.”* This results in “a sense of alienation, of disconnec-
tion, [that] pervades every relationship, from the most intimate familial
bonds to the most abstract affiliations of community and religion.””

This acute spiritual and emotional alienation challenges our as-
sumptions of a just and fair world and of a God who protects us from evil.
We know that evil exists, but when it intrudes, it leaves us questioning
all that we had trusted and believed in, up to and including our relation-
ship with God. Why does a good and benevolent God allow evil to hap-
pen? This is the classic—and unanswerable —question that we often hear.

* Judith Herman, MD, Trauma and Recovery: The Aftermath of Violence--From Do-
mestic Abuse to Political Terror (New York: Basic Books, Kindle edition), 51.

> Herman, Trauma and Recovery, 52.
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Some people fear divine retribution for sin and evil, either individually or
collectively, while others question the existence of God or the meaning-
fulness of religious practices previously taken for granted.®

II. PTSD, Moral Injury, and the Soul

T he above discussion provides an overview of people’s experi-
ences during and after traumatic events. Many recover, even
to the point of being able to find God in the midst of their ex-
perience. Others, however, are less fortunate. The stresses that they
live with in the aftermath of trauma lead to long-term emotional and
spiritual damage that disrupts their lives and prevents them from
ever finding peace. While for some this becomes PTSD, others expe-
rience a particular kind of spiritual alienation called moral injury. Of-
ten, these two conditions exist simultaneously, where the symptoms
of one affect the symptoms of the other. For this reason, we need to
look at PTSD and moral injury in greater detail.

A.PTSD

In the immediate aftermath of a traumatic event, many people expe-
rience symptoms of traumatic stress. The symptoms commonly as-
sociated with PTSD — intrusive memories (e.g., flashbacks or night-
mares), avoidance of things associated with the trauma, and anxiety
and/or hyperarousal or behavioral and emotional changes (e.g.,
mood swings, angry outbursts, or an exaggerated startle response) —
may all be present, but they usually subside after two to four weeks.
If these symptoms persist, then the thought and reaction patterns/
memories may be hardwired into the brain pathways and become ha-
bitual.” Furthermore, these symptoms often last for decades. Some of
those who suffer with PTSD avoid treatment altogether, succumbing

¢ Jennifer Wortmann, Crystal Park, and Donald Edmondson, “Trauma and PTSD
Symptoms: Does Spiritual Struggle Mediate the Link?” Psychological Trauma: Theory, Re-
search, Practice, and Policy 3, no. 4 (2011): 442-52.

7 Everly and Mitchell, Integrative Crisis Intervention and Disaster Mental Health,
42-44.
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to the pervasive fear of opening up the wounds that trauma created.
Others attempt to self-medicate using alcohol or drugs, while others
engage in dangerous behavior. Generations of people, especially in
our military, experience these symptoms on a regular basis; howev-
er, it has only been in the last forty years that PTSD as a legitimate
diagnosis has been taken seriously by the mental health community.

Little research has been done on the specific intersection of
PTSD and spirituality or, more explicitly, on how PTSD impacts
one’s belief system. One study found that positive religious and/
or spiritual experiences have a certain positive effect on reducing
PTSD-related symptoms, but more research needs to be done.® For
this reason, it is difficult to determine the exact effects of spirituali-
ty on PTSD symptoms. Much of the research to date has focused on
a distinct and parallel effect of trauma called moral injury, which is
of particular relevance to our discussion.

B. Moral Injury

According to clinical psychiatrist Jonathan Shay, moral injury con-
sists in “a betrayal of ‘what’s right” either by a person in legitimate
authority or by one’s self in a ‘high-stakes situation.””” In other
words, moral injury occurs through actions or inactions that violate a
person’s sense of right and wrong in a serious or traumatic situation.
For example, a veteran once deployed to guard a convoy moving
through the Bosnian countryside recounted that he had been under
strict orders to protect the convoy at all costs. As those in the convoy
approached a small village, they heard gunfire and were ordered to
return fire. They did so, firing several mortar rounds. As they neared
the source of the gunfire, they discovered that they had not been fir-
ing at Serbian insurgents but rather at a wedding party whose guests
were shooting their guns in the air in celebration.

This devastating mistake, responsible for the deaths of multiple
innocent civilians, constitutes a classic example of moral injury. Military

# Wortmann, Park, and Edmondson, “Trauma and PTSD Symptoms,” 449.
? Jonathan Shay, “Moral Injury,” Psychoanalytic Psychology 36, no. 2 (2014): 182-91.
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rules of engagement explicitly forbid firing on or targeting civilians (be-
trayal of what is right). Yet he was ordered to fire, and he did so (perpe-
trated by one in authority or by oneself —both in this case) in a context
of mortal danger from an enemy (a high-stakes situation).

In addition to experiencing moral injury thorough acts, one also
can experience moral injury through omissions. For example, spous-
es or siblings of abuse victims may sometimes feel intense guilt or
shame because they believe that they neglected to prevent or stop the
abuse of a family member. Or a soldier being sexually molested by
a corpsman may become emotionally frozen and unable to stop the
perpetrator from continuing the abuse.

For those who experience traumatic events, moral injury can
exacerbate PTSD symptoms. Shay suggests that the results of moral
injury include such destructive behaviors as risk-taking or suicide, or
behaviors that lead to addiction.” In addition, traumatic experienc-
es also destroy their ability to trust others, including those who are
working to help them, such as psychologists or chaplains. As Judith
Herman writes, “Their capacity for intimacy is compromised by in-
tense and contradictory feelings of need and fear.”"!

Loss of trust in God is another manifestation of moral injury. As
mentioned previously, any traumatic event can lead us to question
God’s benevolence and plan; moral injury, however, leaves us in such
an acute state of guilt and shame that we cannot believe that God can
forgive us for what we have done or not done, as the case may be. For
example, one Vietnam veteran, after being given incorrect coordinates,
believed that he was firing on a barn where Vietcong insurgents were
hiding. When the mortar he fired exploded, he discovered to his horror
that he had fired on a village of innocent civilians, including women
and children. To make matters worse, when he reported the incident,
his superiors tried to cover up by saying that it was “an enemy bom-
bardment.” This man has been haunted by the experience for over forty
years and, even though he is a practicing Catholic and a catechist in his

10 Shay, “Moral Inquiry,” 184.

" Herman, Trauma and Recovery, 56.
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parish, he believes that God will condemn him to hell for what he has
done. His actions, he believes, are beyond forgiveness.

In this way, people often experience guilt and shame as a result of
bad actions or omissions, particularly in the context of a traumatic event.
Generally, these feelings subside as they work through the trauma us-
ing their normal coping mechanisms. In some instances, however, they
can experience not only guilt and shame but two more intense and dam-
aging reactions. First, the traumatic event can provoke an existential or
spiritual crisis. Here, people experience a loss of meaning characterized
by a loss of faith or a fundamental questioning of their relationship with
God and God’s relationship to humanity, up to and including struggles
with the age-old questions of good and evil and why a God who claims
to be good allows evil to exist. Second, people can question their own
personal sense of goodness and whether the acts they have committed
can ever be forgiven. This can lead to a profound loss of trust in them-
selves, others, and, ultimately, God."

Moral injury as a concept has been gaining traction within the psy-
chiatric community, even though the fifth edition of the Diagnostic and
Statistical Manual of Mental Disorders (DSM-5) only recognizes elements
of moral injury as part of its diagnostic criteria for PTSD." Still, Shay’s
above-mentioned definition helps chaplains, clergy, and spiritual direc-
tors to assess moral injury and its impact on the individual.

III. An Ignatian Approach to PTSD and Moral Injury

with PTSD focuses on the goal of teaching them how to cope
and offering techniques to prevent symptoms—a combination
of medication, group therapy, psychological techniques, one-on-one

T he VA’s commitment to treat and assist veterans diagnosed

2 Jeremy D. Jinkerson, “Defining and Assessing Moral Injury: A Syndrome Per-
spective,” Traumatology 22, no. 2 (2016): 122-30.

3 Solely for informational purposes, the National Center for PTSD publishes a
summary of the diagnostic criteria for PTSD, accessible at https://www.ptsd.va.gov/pro-
fessional/treat/essentials/dsm5_ptsd.asp. PTSD should only be screened and diagnosed
by a licensed mental health professional.
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counseling, and spiritual interventions such as meditation and mind-
fulness. Many veterans, however, lament that very little is done in
the way of “soul repair” —that is, healing the brokenness that has
resulted from their traumatic experiences. This requires engaging the
underlying trauma in a compassionate and forgiving way, which is
a tall order for many. For a variety of reasons, mental health profes-
sionals often avoid the area of spirituality, and pastors and spiritual
directors feel ill-equipped to offer effective help.

The remainder of this essay will focus on how clergy and
spiritual directors can use the Spiritual Exercises to address not
only spiritual issues related to trauma but also issues of moral
injury as it relates to PTSD. Before we do so, however, we need
to look at the aims of spiritual direction and spirituality and how
they relate to the concept of “spiritual healing.”

A. What Is Spiritual Healing?

Before any process of care or assistance begins, directors must be clear
about what specifically they will attempt to heal and what they will
not. To plunge headlong into the Exercises without grasping this con-
cept can have grave consequences for both director and directee. In
other words, the approach as well as the goal must be realistic.

To begin, Ignatian spirituality is well-suited to address the area of
soul repair, and more specifically, the Spiritual Exercises of St. Ignatius
can effectively address issues of moral injury. But although working to
heal moral injury may indeed have a positive impact on one’s PTSD
symptoms, it cannot be the primary focus, given that this work necessi-
tates collaboration with mental health professionals.

On this point, theologian Tad Dunne’s book, Spiritual Exercises for
Today, includes a section on spiritual healing that proposes a powerful
but very modest goal: “To bring Christ’s light and comfort into one pain-
ful area of your life.”'* People who have worked with traumatic events

4 See Tad Dunne, Spiritual Exercises for Today (New York: Harper Collins, 1991),
128-37.



10 = Charles T. Barnes, SJ

either in themselves or in others know that this is deceptively simple.
The emotions connected with trauma often go very deep and can be
challenging to dislodge. Denial, fear of “bringing it all up again,” and
the ineffectiveness of past attempts at healing make it difficult for the di-
rectee to address traumatic experiences head-on. Add addictions, anger,
or psychological issues, such as anxiety or depression, into the mix, and
PTSD becomes a phenomenon that cannot and should not be addressed
alone or in a vacuum. All of this highlights Dunne’s statement that only
Christ can effectively mitigate the interior pain we experience.

The late Jesuit psychologist Charles Shelton (1950-2014) elabo-
rates on this theme by emphasizing that directors must recognize that
they are doing spiritual direction and not psychotherapy.”” However,
we should stress that the directee who suffers from PTSD must confront
particular risks that those without PTSD do not necessarily encounter.
The trust that PTSD victims have lost must be slowly and painstakingly
rebuilt so that they become increasingly transparent to their directors.
Within this context, however, misunderstandings can inadvertently but
easily happen, leading directees to believe that trust has again been vi-
olated, which can result in psychological triggers that can cause the di-
rectee to relive the event that causes re-traumatization and that can lead
to depression and even suicide. In other words, a director, especially
an inexperienced one, can easily get into a situation beyond his or her
competence or accidentally cause harm to the directee.

For this reason, a coordinated approach with mental health re-
sources is vital. I require directees to see a mental health professional
over the course of the Exercises in order to work on their psychological
goals, stay current on their medications, and voice any relevant emo-
tional concerns. This reflects a growing trend toward the integration of
mental health and spiritual care whereby spiritual directors and mental
health professionals are able to see and value each other’s work and
form a common alliance toward healing the individual."®

15 Charles M. Shelton, SJ, “When a Jesuit Counsels Others: Some Practical Guide-
lines,” Studies in the Spirituality of Jesuits 32, no. 3 (May 2000): 11.

16 See Steve Sullivan, Jeffrey M. Pyne, Ann M. Cheney, Justin Hunt, Tiffany F.
Haynes, and Greer Sullivan, “The Pew Versus the Couch: Relationship Between Men-
tal Health and Faith Communities and Lessons Learned from a VA/Clergy Partnership
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So, where does all this leave us? First, spiritual directors already
utilize many techniques in their normal practices that can be easily ap-
plicable to directing someone with PTSD and moral injury. Definite
parallels exist in the psychological and spiritual relationships between
helper and client/retreatant. For example, professional counselors LeB-
ron McBride and Gloria Armstrong suggest that the late psychologist
Donald Winnicott’s concept of
a “holding environment” —a
safe space created by the helper
that invites the retreatant/client
to risk becoming increasingly
transparent— constitutes a place
of unconditional acceptance that mirrors God’s unconditional love. This,
in turn, allows individuals progressively to trust the helper and eventu-
ally feel safe enough to disclose their deepest vulnerabilities—a process
that can affect positively both the emotional and the spiritual realms."”

Traumatized individuals frequently
experience a sense of brokenness
in their relationship with God.

This experience underscores and builds on concepts advocated
by both Dunne and Shelton, acknowledging and strengthening the ar-
guments for the importance of spiritual healing and the possibility of
spiritual directors to collaborate in this work through outlining an es-
tablished spiritual framework to address the effects of trauma. While
bringing the full Exercises to bear in the healing of trauma expands
Dunne’s work, Shelton reminds us of the clear professional and inter-
disciplinary boundaries that all parties must respect.

Second, traumatized individuals frequently experience a sense
of brokenness in their relationship with God, given that their image of
God and their outlook on the world have suddenly and fundamentally
changed, which can lead to a sense of abandonment by God, difficulty
praying, and a loss of meaning, gratitude, and hope. If left unaddressed,
this experience can eventually damage their relationship to God." In

Project,” Journal of Religion and Health 53, no. 4 (August 2014): 1267-82.

17 ]J. LeBron McBride and Gloria Armstrong, “The Spiritual Dynamics of Chronic
Post Traumatic Stress Disorder,” Journal of Religion and Health 34, no. 1 (Spring 1995):
5-16.

18 George S. Everly, Pastoral Crisis Intervention (Columbia, MD: Chevron Publish-
ing Corporation, 2007), 36-39.
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the words of one Vietnam veteran, “I feel like I've lost my sense of
grace about myself and the world, I don’t belong here anymore. I
don’t fit.  don’t deserve God’s love.”" This expresses what has un-
fortunately become the norm for many people with PTSD and illus-
trates the need for a strategy for such people to address that broken
relationship as a way to begin the process of seeing themselves as
loveable and worthy of forgiveness.

Finally, moral injury almost always manifests as an inordinate,
unrelentingly desolate attachment. But if we approach our emotions
and feelings as created goods, then we can heed Ignatius’s admonition
in the First Principle and Foundation that “we ought to use these things
to the extent that they help us toward our end, and free ourselves from
them to the extent that they hinder us from it.”?° Obviously, we cannot
rid ourselves of emotions but rather must try to recognize that avoid-
ance of emotions associated with trauma can become toxic to our inte-
rior lives. This in turn can result in a deep loneliness and isolation that
can lead to unhealthy attempts to cope, including chemical addictions
or dangerous behaviors such as prostitution.

B. Trauma and the Third Week

As mentioned above, PTSD and moral injury are painful consequenc-
es of the traumas that people experience and of the the moral fail-
ures that they commit or omit. But their suffering as a result of these
traumatic events can serve as the key for Christ to heal them. For this
reason, the Third Week experience of the Exercises can mitigate many
of such a retreatant’s inordinate attachments. In this moment, the indi-
vidual unites his or her suffering to that of Christ during the Passion
in asking for the grace of “sorrow with Christ in sorrow; a broken spir-
it with Christ so broken; tears; and interior suffering because of the

19 Tick, War and the Soul, 130.

20 Spiritual Exercises 23, hereafter abbreviated SpEx; The Spiritual Exercises of Saint
Ignatius: A Translation and Commentary, trans. and ed., George E. Ganss, SJ (St. Louis,
MO: The Institute of Jesuit Sources [IJS], 1992), 32. All quotations from the SpEx are from
this edition.
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great suffering which Christ endured for me.”?! It is the experience of
a shared sense of suffering and the compassion that Jesus shows to the
good thief, even while Jesus is hanging on the cross (Luke 23:39-43).
This can empower the individual to recognize in a tangible way how
the blood of Christ wipes away sin (1 Jn 1:7).

One person came to this realization by assuming the role of the
apostle Thomas during his contemplation of the Passion. The retreatant
described Thomas as inquisitive, not shying away from asking the diffi-
cult questions and, more importantly, being able to listen to the answers
that Christ gave to him. Through this, the retreatant came to realize,
through his experience of following Christ, that, despite the evilness of
the sin at the heart of moral injury, a single act does not define him, such
that he no longer called himself evil.

Another person who had been struggling with both moral injury
and PTSD had to pause while making the Exercises during the Third
Week because of some unrelated health issues. During this time, he
was diagnosed with amyotrophic lateral sclerosis (ALS)—a progres-
sive motor-neuron disease that leads to the eventual breakdown of
muscle function. After his diagnosis, he made an appointment with
his local pastor. While waiting, he noticed a picture of the crucifixion
on the wall of the church and immediately recognized the immensity
of Christ’s love and mercy as he hangs on the cross. At that realization,
he broke down and cried for the first time in fifty years.

A week later this same person made an appointment to see me.
During that appointment, he recounted what had happened and how
he had reacted, and we talked about how the experience had led to an
interior conversion of heart that is preparing him for the future. As such,
he had completed the Third Week.

C. Suffering versus Sin

In both of the foregoing cases, we realize something important: while
the First Week may have to do with sin and its effects, the Third Week

21 SpEx 203; ed. Ganss, 83.
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involves suffering. From this perspective, people with moral injury
must come to terms with the suffering they endure even though the sin
was forgiven long ago. And so, by placing their suffering selves at the
foot of Christ suffering on the cross, they can discover the capacity to
forgive themselves. Of course, those who suffer from trauma carry with
them these events and emotions for the rest of their lives. However, they
can recognize, over time, that forgiveness, rather than a means to forget
or to minimize their sinful actions or omissions that result from a trau-
matic event, invites them into an attitude of wonder: “How is it that [the
earth] has not opened up and swallowed me, creating new hells for me
to suffer in forever?”* In this way, the experiences and lessons of past
events can move our hearts to conversion and help us to learn from the
past to make choices more consonant with God’s greater glory.

On this note, we frequently tend to conflate the notions of sin and
the suffering caused by its effects, treating them as an inseparable pack-
age. Moral injury, however, requires that we view these two realities,
despite their inexorable link, as separate. With this in mind, we must,
in many cases, attend to the interior suffering rather than to the sin.
However, confessors and spiritual directors often make the mistake of
attempting to mitigate the sin itself, assuming that this will alleviate the
suffering. Here, unhelpful statements made in an attempt to address
sinful acts include, “It wasn’t your fault,” “You were just a kid back
then,” or, “There was nothing anyone could have done.” Regardless of
the truthfulness of these statements, they provide no comfort to those
who believe that they have catastrophically transgressed God’s law
and are therefore convinced that they will be condemned to hell when
they die. One directee told me that he is fed up with having heard these
words from successive psychotherapists, peers, and even, in the context
of sacramental penance and reconciliation, priests.

Here, the dynamics of the Exercises can help address denial,
which can be particularly difficult to dislodge. The intensity of prayer
and specifically the experience of the colloquy begin to chip away at
that denial, revealing the sin or transgression for what it is. The point
in all of this is to explain, not to excuse. To illustrate, a little boy who

2 SpEx 60; ed. Ganss, 44.
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is powerless to prevent his mother from being beaten by her drunk-
en boyfriend may experience an understandably paralyzing fear that
the boyfriend may turn the abuse toward the child should he attempt
to intervene. The little boy, now an adult, may view the inaction as
a sin of omission—of not preventing his mother from being beat-
en, regardless of the fact that merely witnessing the incident is itself
traumatizing, especially for a child.

In looking at the First Week of the Spiritual Exercises, the late Jesu-
it spiritual director John English (1924-2004) points out that the wounds
that the Exercises address are the
effects of our own sins. Here, he
makes the distinction between
these effects and the pain and sor-
row of others’ sins inflicted upon
us—of being sinned against—and
posits that Ignatius did not intend the First Week to be a meditation on
the latter.” With respect to moral injury, however, the distinction is not
so clear-cut. Some people may view the failure to live up to their own
expectations as a form of sin, especially if this failure results in some sort
of injury or death. In their eyes, the fact that the tragedy may have been
impossible to prevent speaks of their own perceived moral cowardice.
In other words, while sin has to do with the discrete act or omission,
moral injury refers to the suffering that one experiences as a result.

The complex sins that underlie
moral injury represent a challenge
for both director and directee.

But in situations where an individual actually did commit a sin-
ful act, explanations can be just as difficult to understand. For exam-
ple, a common tactic of the so-called Islamic State is to force children
to carry suicide bombs that they are brainwashed into detonating.*
This puts soldiers in an impossible position: because allowing a child
to pass unchallenged can result in the death of an entire platoon,
shooting a child may save the platoon or result in the death of an
innocent child walking home from school.

Z John J. English, S, Spiritual Freedom (Chicago: Loyola University Press, 1995),
55.

# Ben Rosen, “ISIS Is Not the Only Group to Use Child Suicide Bombers,” The
Christian Science Monitor, August 22, 2016, https://www.csmonitor.com/World/2016/0822/
ISIS-is-not-the-only-group-to-use-child-suicide-bombers.
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For this reason, the complex sins that underlie moral injury rep-
resent a challenge for both director and directee. These sins are to be
acknowledged and absolved for what they are: the failure of people to
use their God-given freedom “to reverence and obey their Creator and
Lord.”* The colloquy here becomes very important: the directee speaks
directly to Christ who knows the messiness of sinful situations and can
help the directee to see God’s mercy working in real time. Through this
process, the directee slowly recognizes that the relationship with God is
the only completely safe relationship, given that God knows everything
about the person, sometimes even before he or she realizes it. In this
way, the reality of God’s mercy appears.

IV. Adapting the Exercises for a Retreatant
Who Has PTSD

The men and boys of his village were arranged into pairs;
friends, fathers and sons, cousins were placed face to face. One
of each pair was given a pistol while Serbian guards held guns
to their heads. The men with pistols were ordered to shoot
their partners. If they did not do it by the count of ten, they
would be shot themselves. Tearfully and in a choking voice,
Jasmin told me that his own partner, his uncle, had looked him
in the eyes and ordered, “Do it! You have to! I forgive you!”
Those were his last words.?

—Edward Tick, recounting the experience of a
Serbian concentration camp survivor

A. Preliminary Considerations

It is hard to read the above statement without feeling repulsed or
even disgusted by it. Of course, we should be; but this is not the point.
The point is that directors who work with traumatized people are
likely to hear shocking stories like this, and how the director reacts
to these stories will have a direct bearing on the overall relationship

» SpEx 50; ed. Ganss, 41.
20 Tick, War and the Soul, 88.
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between director and directee. Which is to say that directing a person
with PTSD is not for the fainthearted. The director must accompany
retreatants, along with the Lord who heals, into the depths of their
personal hell and lead them safely back out again, which requires
patience and making some adaptations to the Exercises. And it chal-
lenges directors to be fully present and nonjudgmental regardless of
their personal views or dispositions.

Again, the purpose of the Exercises is not psychotherapy.
Treatment of PTSD is complex and requires a team effort that at-
tends to the physical, psychosocial, and spiritual aspects of a per-
son’s well-being. Directors must therefore be firmly rooted in the
spiritual domain in their own lives in order to address retreatants’
moral injuries. Here, essential supports for the director include su-
pervision and a place to process emotions. It also helps if the di-
rector has access to information about how physicians and mental
health professionals contribute to the care of directees, who, ideal-
ly, would share that information with their directors.

Above all, the director’s stance and composure before the re-
treatant, especially when the retreatant describes or relives the trau-
matic event, must not reveal any expressions of disgust or fear. Nor
should the director remain frozen or detached from the conversation.
Directees most likely would interpret such reactions as judgment
and/or condemnation and thus could result in a breach of the trust
that the director has so painstakingly worked to establish. In short,
the director must “model—implicitly and explicitly —acceptance,
compassion, and forgiveness.”? This requires from the director both
empathy and understanding, along with the intentional establish-
ment of a holding environment, as advocated by Winnicott.

One way to address this is to remember Ignatius’s presupposi-
tion of best interpretations that undergirds the Spiritual Exercises.?®
For example, when an individual seeks spiritual direction, one should

7 Brett Litz, Leslie Lebowitz, Matt Gray, and William Nash, Adaptive Disclosure:
A New Treatment for Military Trauma, Loss and Moral Injury (New York: Guilford Press,
2016), 136.

% SpEx 22.
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assume that he or she desires healing or at least hopes that healing
can begin—the desire for the desire. The overarching assumption is
that the person has a moral core and an innate goodness that has the
potential to transcend the events that took place.”

Another potential pitfall in directing someone with PTSD is coun-
tertransference: feelings that touch on the director’s unprocessed needs,
desires, and, most importantly for our discussion, past experiences. For
example, working with an abuse victim might dredge up memories of
past abuse and lead the director to attempt vicariously to satisfy his or
her own motivations and needs from the directee.*

With this in mind, the remainder of this paper will focus on
the specific adaptations I have made in my experiences of directing
the Exercises. The general principle is that directors must adapt the
Exercises at least slightly when giving them to someone who has
PTSD, particularly if the person feels the intense guilt and shame
that accompany moral injury. Any adaptation thus serves primarily
to orient the directee toward God’s mercy in an intentional manner.
Of course, the directee may continue to reiterate a sense of guilt and
shame even after having experienced a conversion. For this reason,
constant reinforcement of God’s mercy is vital.

B. The Small-Group Context

At the VA, I tend to give the Exercises to small groups of veterans.
This has several advantages. First, veterans are open to listening to
and supporting each other as they make the journey together. Second,
they feel a shared sense of solidarity, having been through similar
experiences. In general, veterans rarely judge other veterans’ stories,
which is a real grace. Third, when I work with a group of several
people for a period of one and one half to two hours per week, I am
able to give time to my other duties as the Catholic chaplain at a ma-
jor teaching hospital. This does not, however, prevent me from giv-
ing the Exercises to individuals on a one-to-one basis. If it seems that

¥ Litz et al., Adaptive Disclosure.
%0 See Shelton, “When a Jesuit Counsels Others,” 32-35.
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someone who has missed the start date with the group would benefit
from making the Exercises, I might arrange to work with that person
separately. I typically allow new members to join a group at any time
during the preparatory phase of the retreat prior to the presentation
of the First Principle and Foundation. I can generally bring them up to
speed through separate sessions if they would like to join the group.
Fourth, veterans who are healing from PTSD find the group helpful as
a place to risk connecting with others.
Those with PTSD frequently isolate,
cutting themselves off from friends
and family for fear that they will “con-
taminate” others or that outside forces
may trigger them into re-experiencing
their trauma. In a psychological context, the successful treatment of
PTSD depends on the rebuilding of relationships.®

In general, veterans rarely
judge other veterans’ stories,
which is a real grace.

The group itself follows a faith-sharing model where I invite
each person in turn to share an experience of prayer from the previous
week. Within this context, I dialogue with all members of the group
about their interior movements, answer any questions that they may
have, and listen to their feedback. Then, for the last twenty to thir-
ty minutes of the meeting, I present the next section of the Exercises.
When it seems that someone needs to discuss something privately, I
arrange to meet with that individual at separate times.

Prior to beginning the Spiritual Exercises, we agree upon a series
of common rules that govern the group. These guidelines may differ ac-
cording to the needs of the group, but most often they center on mutual
respect and reverence for each other’s stories, confidentiality regarding
what takes place within the group, with the exception of behavior that
becomes a danger to oneself or others, commitment to regular prayer
periods, and readiness to share insofar as the group is able.

' McBride and Armstrong, “The Spiritual Dynamics of Chronic Post Traumatic
Stress Disorder,” 14.
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C. The Nineteenth Annotation Format

For the past three years, I have been giving the Exercises according to
the Nineteenth Annotation to small groups of veterans and others with
PTSD. In choosing potential retreatants, I consider several factors. First,
I'look for commitment. I tell retreatants up front that we will be meeting
for approximately thirty weeks and that they need to be conscientious
in their commitment to attend direction sessions. Inevitably, scheduling
conflicts, either theirs or my own, arise, which demand flexibility. When
retreatants miss a session, I schedule individual meetings to bring them
up to date. A one-to-one meeting would also be the place to discuss a
retreatant’s decision to withdraw from the retreat.

Second, I assess retreatants’ capacity for self-reflection and state of
self-awareness and insight into their situations. Ideally, group partici-
pants would be able to name and assume responsibility for their actions
as well as have the capacity for growth, even when it becomes painful.
Those who are unable to see their role in situations or who blame others
for everything that has happened to them may need some additional
spiritual or psychological work prior to making the Exercises.

Third, I insist that a licensed mental health professional follow
all participants. If I have access to their medical charts, I will check for
anything that might interfere with their ability to make the Exercises.
For instance, people with a diagnosed personality disorder, schizo-
phrenia, or schizo-affective disorder tend to be screened out from
making the Exercises, though the diagnosis may not always be known
beforehand. Most of the people I work with who have PTSD also have
some kind of psychiatric diagnosis, such as depression, anxiety, or bi-
polar disorder. However, retreat directors who do not work in a hos-
pital setting must rely on the retreatant to disclose this information.
Finally, any reasonable doubt as to a person’s suitability to make the
Exercises would preclude participation.

Given that the director sometimes lacks comprehensive informa-
tion about retreatants” medical/psychiatric history, some psychiatric
issues may arise during the retreat. For this reason, backup from a
mental health professional is vital. The director should discuss with
the directee any concerns to determine whether to continue with the
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Exercises or pause them. At times, directees themselves may decide
to stop because of specific issues that arise. The director must respect
such decisions and make sure that directees have space to feel com-
fortable in making the Exercises. In any case, whenever directors feel
that they are in a situation that is beyond their competence, they have
a responsibility to terminate the Exercises.

These conditions provide the means to determine whether the di-
rectee has, or at least has the potential for, an attitude of “great spirit
and generosity toward their Creator and Lord, and by offering all their
desires and freedom to him so that His Divine Majesty can make use of
their persons and of all they possess in whatsoever way is in accord with
his most holy will.”3? Although this may seem overly restrictive to some,
the careful screening of potential retreatants ensures that they will bene-
fit from, and not be harmed by, the Spiritual Exercises.

D. The First Week

The First and Third Weeks prove most challenging for retreatants. While
this might seem obvious, directors must take special care to ensure that
retreatants do not become caught up in their own experience of sin that
stems from moral injury. To this end, it can help to allow a period of
several calendar weeks for retreatants to look at their concept of sin and
approach it slowly. This approach emphasizes God’s mercy rather than
the retreatants’ sins without attempting to explain away or minimize the
traumatizing acts or omissions. In all of this, retreatants must be realistic
and honest about their sinful behavior without harping on it or focusing
on the resulting evil. People with moral injury do this enough already,
so it is important not to enable any personal self-loathing.

Note too that Ignatius asks retreatants to experience “shame and
confusion” about themselves, which can be quite helpful, especially
when they begin to look at their sinful past in the context of God’s in-
finite mercy.” Pope Francis defines mercy as follows: “Etymologically,
‘mercy’ derives from misericordis, which means opening one’s heart to

% SpEx 5; ed. Ganss, 22-23.
% SpEx 48; ed. Ganss, 41.



22 ¥ Charles T. Barnes, SJ

wretchedness. And immediately we go to the Lord: mercy is the divine
attitude which embraces, it is God’s giving himself to us, accepting us,
and bowing to forgive.”* In this light, mercy is seen as a “’divine medi-
cine” dispensed by the Church as field hospital, which is infinitely pref-
erable to the ‘arms of severity.””** To continue the metaphor in a health
care context, any kind of medicine or treatment produces side effects
that may be a bit unpleasant but nonetheless manageable.

In a similar way, we may not appreciate the negative side effects
of looking back on past sinful actions. For example, many veterans with
PTSD hesitate to go back over past sins because they fear opening a Pan-
dora’s box of traumatic memories. They are more likely to risk recalling
their personal sinfulness if directors help them to see that Christ, the
director himself or herself, and even fellow members of the group stand
and walk with them through that shame and confusion. This approach,
which can take time, serves to build trust.

On this note, my novice director once said that most people con-
tinue to process the effects of the First Week throughout the subsequent
weeks of the retreat. I find this particularly true with people who expe-
rience moral injury. Retreatants require frequent encouragement and
reassurance of their redemption as well as the director’s trust in the
healing work of the Holy Spirit that takes place at God’s pace. Neither
the director nor the directee can rush this part of the process.

E. The Second Week

In the Second Week, I reframe three of the meditations to place them
more in line with a retreatant’s experience of PTSD. In the Two Stan-
dards meditation, I use the military truism of “know your enemy.” I
stress that this meditation leads to an understanding of how Satan
works and how people can temporarily fall under his influence. In other

% Pope Francis, The Name of God Is Mercy (New York: Random House Publishing
Group), loc. 196-99 of 1275, Kindle.

% Pope Francis, The Name of God Is Mercy, loc. 868-69 of 1275, Kindle.
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words, it helps retreatants in their desire to attain the grace to know the
deceits of the rebel chief and to guard themselves against them.*

In addition, an attitude of indifference becomes crucial to how
individuals with PTSD approach the Exercises. For this reason, the
director must make sure that the retreatants have a good understand-
ing of the First Principle and Foundation. As mentioned previously,
emotional reactions to trauma and moral injury can become inordi-
nate attachments. This novel but counterintuitive way for retreat-
ants to look at their issues seems to work, especially when they feel
they have tried every imaginable treatment. I use the metaphor of
hosts who cannot get rid of houseguests who have overstayed their
welcome. The hosts become frustrated and perhaps fixated on the
guests’” stubbornness. Only when they reach a point of indifference
as to whether the guests stay or go are the hosts finally able to rid
themselves of the attachment. It is as if they say to the houseguests,
“Whether you stay or leave no longer matters to us. We just don’t
care anymore.” The context for this attitude is the third class of per-
son that Ignatius suggests for meditation in the Second Week.*” Here,
I distribute a sheet to retreatants that illustrates the characteristics of
the three types of persons in a PTSD context (see: Appendix, below).

When presenting the Three Degrees of Humility, I introduce a
concept adapted from my experience in disaster spiritual care. Rob-
ert Parlotz, a bishop in the United Anglican Church and a specialist
who works with people experiencing trauma, calls this “Bad Me”: “a
defense mechanism, often starting in childhood, which seeks to de-
fend a person from himself or herself as well as from the outside en-
vironment they perceive as unsafe.”* Invariably, Bad Me is associated
with a vengeful, angry God who needs to be appeased, which requires
over-focusing on one’s sinfulness and anticipated condemnation. Bad
Me provides the context within which to reframe the concept of humil-

3 SpEx 139.
%7 SpEx 155.

% Robert W. Parlotz, Trauma Care and Spirituality: An Introduction to Trauma Pasto-
ral Care, 2nd ed. (Bellevue, WA: The Institute for the Study of Spirituality and Trauma,
2000).
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ity and do away with the image of ourselves standing in fear before an
angry, vengeful God. As John English suggests, the meditation centers
on the person’s relationship with Christ and how to choose to follow
him. In other words, how serious are we about allying ourselves and
our suffering with the suffering Christ?*

F. The Third Week

The Third Week also requires adaptation, given its pivotal role for re-
treatants with PTSD as they are asked to ally their own sufferings with
the sufferings of Jesus. It is as if Jesus is on the cross saying “give me
your suffering” in much the same way as he is able to offer consolation
and forgiveness to the good thief crucified alongside him (Lk 23:39-43).
All of these adaptations can help retreatants to move away from their
experience of sin and self-loathing and avoid interpreting the medita-
tions as a means to highlight their own sense of sinfulness.

Helplessness and witness also can surface as important Third
Week themes. Here, retreatants need not do anything except watch
what unfolds and accept that they are powerless to prevent it from
happening. This can be enormously difficult, especially for retreatants
for whom helping or rescuing has been part of their military career or
life experience. If, as one retreatant recounted in describing his prayer
experience, there is an attempt to rescue Jesus, this immediately be-
comes desolation because of Jesus’s determination and his free-will
consent to his execution (Mt 16:23).

Regarding the crucifixion, when I made my second Long Retreat
during tertianship, my director took great pains to tell me to avoid
over-brutalizing the experience. This is important advice for any re-
treatant but most of all for someone who has witnessed unspeakable
violence. On the other hand, over-sanitizing the experience can also be
unhelpful because it runs the risk of minimizing or failing to trust an in-
dividual’s experience of suffering and violence. I tell retreatants to view
the crucifixion soberly based upon what the Spirit reveals.

¥ English, Spiritual Freedom, 170.
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A little historical context can be helpful as well. A discussion of
Judas’s motivations, the socio-political realities of being Jewish in a land
occupied by the Romans, and the ways in which people cooperated or
resisted that occupation provide fruitful opportunities to offer some
contextual explanation. It may also be helpful to suggest that the inten-
tions of the players in the crucifixion story are not in and of themselves
evil; they are more about political expediency and fears of upsetting a
rather comfortable status quo. In the eyes of these people, Jesus was
simply a nuisance who had to be dealt with decisively.

As mentioned above in the discussion of moral injury, we wit-
ness the disciples’” own sense of moral injury that results from their
fear and cowardice. The retreatant who assumed the role of Thomas
also felt some guilt when he stepped out of that role as Jesus was cru-
cified. This was most likely Thomas running away and thus is con-
sistent with the scriptural account. Scripture contains little about the
emotional/spiritual implications of Jesus’s death, although we witness
a brief, touching exchange at the end of John’s Gospel where the ris-
en Jesus asks Peter three times, “Do you love me?” Scripture scholars
believe that Jesus’s three questions serve to put right the three times
Peter denied Jesus. This suggests that hope and healing can emerge
from a person’s own sense of moral injury.

G. The Fourth Week

The Fourth Week celebrates retreatants’ experience of growth and
orients them toward the future, as revealed in the grace to be asked
for: “to be glad and to rejoice intensely because of the great glory and
joy of Christ our Lord.”* It also signifies the retreatants’ own private
experience of resurrection in that they have been able, at least in part,
to experience freedom from the suffering caused by moral injury.
This illustrates, as English suggests, how Christ “goes about bringing
joy, hope and confidence to people.”*

0 SpEx 221; ed. Ganss, 91.
‘! English, Spiritual Freedom, 230.
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The resulting experience of joy can lead to an outward-looking
attitude, “escaping from our narrow selves to an unusual degree.”*
The Contemplatio ad amorem of the Fourth Week underscores this re-
ality, as do Jesus’s words to his disciples, “Do not be afraid. Go tell
my brothers to go to Galilee, and there they will see me” (Mt 28:10
NaBRE). English uses this passage to encourage retreatants to move
outside themselves to speak with other people.* In a PTSD context,
this choice to come out of isolation to begin to experience the risen
Christ in everyday life represents a risk. While this generally does not
mean that retreatants will suddenly be cured of moral injury, it may
empower them to share a new level of vulnerability with and trust in
their spouses, parents, children, and mental health professionals.

With this zeal, we move to the Contemplatio and Ignatius’s twin
points about love manifesting itself in deeds that involve a mutual shar-
ing of gifts.* Here, retreatants sometimes benefit from looking back on
their lives to discover how these two points have manifested themselves
in their histories. One veteran currently in ministry was able to retrace
the roots of his vocation and identify how much he truly loves God and
others even in the midst of the day-to-day challenges of church life. An-
other found the courage to reconcile with his long-estranged family.

The culmination of the Contemplatio is Ignatius’s famous
prayer, the Suscipe. For the veteran diagnosed with ALS, this prayer
has become the mission statement by which he desires to live for
the rest of his days. Here, retreatants discover the true depth of
God’s love and grace that can mitigate anything, even their own
suffering. And as they seek only God’s love, their PTSD symptoms
become bearable. Note too that, while individuals may not experi-
ence a spontaneous remission of symptoms, that is not the point. As
Dunne previously indicated, God’s love and comfort can heal the
areas of pain that people experience. And if retreatants gain a new-
found trust and hope in God, then this healing of their relationship
with the divine indicates that the Exercises have done their job.

# English, Spiritual Freedom, 231.
¥ English, Spiritual Freedom, 232.
4 SpEx 230-31.
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After they have finished with the formal Exercises, retreatants
may continue to process and work on issues arising from their experi-
ence even though they have not yet completely accepted God’s love and
grace. For this reason, I offer them the opportunity to meet periodically
for spiritual direction after the retreat has concluded.

Conclusion

Through the medicine of God’s mercy dispensed PRN (as need-

ed), the individual can begin to respond to treatment. As such,
the director is little more than an orderly who wheels the patient into
the treatment room where the Divine Physician waits. Still, I learned
years ago while working as a hospital orderly that accompanying a pa-
tient is rarely a silent undertaking. The patient will often chat about the
weather or confess some unease on the way to surgery through jokes
told amid nervous laughter. People always hope that the treatment will
prove successful. But in good medicine, as well as in good spirituality,
patients play an integral role in their healing.

Finally, we return to Pope Francis’s image of the field hospital.

And keep in mind that spiritual healing is not about fixing but
radical self-acceptance. On that note, God can see into the depths of
our souls and still love us despite everything we have done and expe-
rienced. And as we recognize this unconditional divine love, we begin
to understand that we are not so bad after all. A patient who says “I no
longer think of myself as evil” shows that the medicine of mercy has
done its job. Through this process, while work still needs to be done,
individuals with PTSD and moral injury can discover that the real grace
lies in the fact that they do not face this task alone.



Appendices

The following appendices, A-G, which I offer to retreatants as separate
handouts, present some of the adaptations that I make when giving the
Exercises. They can be adapted to fit retreatants’ circumstances, as for
those who are not veterans.

A. Helpful Things to Remember during the
First Week (Part One)

1. The experience of sin and our participation in it is deeply personal
and will undoubtedly cause anxiety and fear, especially because we
will delve into things long packed away or forced down into the
deepest recesses of our being. These past experiences are meant to
be released in a controlled way and not ripped out all at once. (Think
about what happens when you pull off a scab rather than allow it to
slough off naturally.) The goal is to participate in the Exercises while
minimizing the risk of becoming triggered.

2. Follow the instructions closely and take them at face value. Be care-
ful about making assumptions or reading too much into what you
are being asked to pray for, and do not allow yourself to sink into a
mudslide of self-loathing.

3. If you find yourself starting to become triggered, immediately stop
the prayer. Use your own good judgment in deciding whether to try
a particular exercise again or move on to the next day. If this hap-
pens repeatedly, please phone me or stop by to see me in the office.

4. If you feel nothing during the prayer, do not assume that you are
doing things wrong or that nothing is happening. You might try to
make a repetition at another time or on another day. If this becomes
a pattern, please talk to me.

5. It is not possible to sort out everything in one prayer session. Re-
member, God has his own agenda which may not align with ours.
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. Itis not unusual to feel frustrated when it seems that you have come
up against an affective wall that appears impossible to breach or
break through. Patience and persistent prayer are most effective in
these instances rather than attempts to ram through it. Relax and let
God do the hard work.

. Make sure you are taking all of your medications and seek assis-
tance from Mental Health should you need it.

B. More Things to Remember during the
First Week (Part Two)

. This exercise invites us to experience “shame and confusion” for the
things we have done, allowing ourselves to feel sorrow and tears
for the sins we have committed. Avoid drawing conclusions about
yourself or speculating on how you think God has responded. We
already know from last week’s series of meditations how God deals
with our sins.

. Concentrate on the action or omission itself and be as concrete as
possible. Avoid speculations such as, “If I had only done this or
that,” “If I'd been there, my buddy would still be alive,” or “Why
could I not fix that situation?” This is sometimes called the “tyranny
of the should,” which keeps us mired in our own guilt and self-ac-
cusation.

. Avoid theologizing. Christians are particularly good at using mental
gymnastics to try to talk ourselves out of the redemption God prom-
ises us. This is how we build walls, insulating ourselves from the
love of God and others.

. Know the difference between an explanation and an excuse. An ex-
planation is an objective recounting of the circumstances surround-
ing the action. For example, an explanation may be that a superior
officer ordered you to shoot and threatened you with a court martial
if you refused. An excuse tries to explain away one’s personal re-
sponsibility: “I'm not really guilty of murder because we were in
combat, and in the heat of the moment, stuff happens.”
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5. If you find yourself beginning to go down the hole of self-loathing,
stop the prayer. Try it again at another time or on another day. This
might take some practice. Trust that God’s grace and mercy are at
work. Also, don’t try to suppress the self-loathing. Challenge it head
on. Talk to it if you have to: “No! I know I am a sinner, but hating
myself gets me nowhere.” Another strategy is to meet these feelings
with the prayer of the repentant thief: “Jesus, remember me when
you come into your kingdom.”

6. Mercy comes from the Latin word misericordia, which literally means
“sorrowful heart.” When we see someone suffering, we want to do
something to heal that suffering. The same is true for Christ. His
heart breaks at the suffering we endure, and he desperately wants to
heal it, but he also knows that we have to accept that offer freely —he
won’t force us to do so.

7. If you find yourself struggling, please come to see me and we can
talk things through one-on-one.

C. Still More Things to Remember during the
First Week (Part Three)

What do I want you to give me? Give me your sin.
—St. Thomas Aquinas

1. Although we have been looking at our sinfulness during the past
couple of sessions, these weeks are not about our sin per se but
about God’s mercy.

2. God knows us better than we know ourselves. Therefore, it is futile
to make assumptions about what we think that we deserve from
God.

3. God created us good but limited. We will never attain perfection in
this life; rather, it is for the life to come. God knows this; throughout
our salvation history we see the multitude of ways that God has at-
tempted to reconcile with us.
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. Don’t try to stand strong before God. Allow yourself to be seen the
way God truly sees you, which is with love, mercy, and compassion.
If you experience sadness, tears, or grief as a result, consider this a
gift from God. In fact, we should keep asking for it. We hand our sin
over to God through the experience of our grief and sadness.

. Speak to God as if you were talking to your closest, most intimate
friend. This relationship with God is the only one that we experience
as completely safe.

. Remember that we cannot lift ourselves out of sin by ourselves. The
only one who can do that is God. The goal is to stop trying and to let
God do the hard work. In other words, let go and let God.

. Lastly, YOU ARE NOT YOUR PTSD.

D. The Two Standards Explained, or
Know Your Enemy

. In 5 BC, Sun Tzu wrote a book entitled The Art of War. An iconic
saying from this book has been the fodder of multiple motivational
and management gurus: “If you know your enemy and know your-
self, you need not fear the result of a hundred battles. If you know
yourself and not your enemy, for every victory gained you will also
suffer a defeat. If you know neither the enemy nor yourself, you will
succumb in every battle.”

. Such wisdom also extends to modern military combat training.
“Know your enemy” is a truism that has been taught to generations
of soldiers. It is also the motivation behind Ignatius’s meditation on
the Two Standards.

. As a man with a military background, Ignatius drew from his expe-
rience and knowledge of medieval warfare. As he imagines it, two
adversaries with battle armor face each other in a field. One person
on each side holds a flag or standard and stands alongside the king.
If a flag is captured, then the war is lost.
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4. The purpose of the meditation is not to make a choice between the
standard of God and the standard of Satan. That choice was made
when we were baptized and is repeatedly affirmed by the deepen-
ing of our faith.

5. Rather, the meditation is meant to make us stop and think: at any
particular point and time in the cosmic battle, on which side do we
find ourselves standing? Satan uses his temptations, his trickery, and
his passive aggression to lure us across the line of battle by prom-
ising temporary pleasures that, in the end, leave us feeling empty,
only to be tempted again and again.

6. God’s agenda, however, is tougher, since he never promises us im-
mediate pleasure or fulfillment. Rather, he proposes hard work,
poverty, and humility as the way to win people to his side, and his
agenda promises us derision, ridicule, and even bodily death, as
well as an eternal reward of happiness, joy, and peace.

7. We may ask ourselves: what fool would even consider, much less
consent to, a life that does not promise us the pleasures of this
world? Well —the answer is staring at us in the mirror.

8. Lastly, Ignatius throws in a caveat: the actions that we choose under
the standard of Christ must serve the Divine Majesty, insofar as they
are his will for us.

Remember, the Two Standards meditation is NOT an indictment of past
actions and/or sinfulness. Rather, it is an insight into the wiles of the
enemy and how he conspires to entrap us. It is meant to help us to spot
how we are tempted and where to shore up our interior defenses.

E. The Three Types of Persons: The PTSD Version

Imagine for a moment that God has given you a marvelous gift: a re-
siliency that allows you to forgive yourself and to let go of your PTSD
symptoms, integrate them, and finally find the grace of God. Howev-
er, to claim this gift, you must relinquish the power that self-loathing,
doubt, and guilt hold over you. These hallmarks of moral injury have
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become unwelcome but comfortable houseguests whom you may have
found difficult to get rid of. In Ignatian language, they are an inordinate
attachment. In the following examples, three persons react to their PTSD
and moral injury in three different ways.

e The first has a strong attachment to PTSD and moral injury, and
good intentions to seek treatment. But this person procrastinates
and makes excuses: it’s too hard, it’s too painful, it won’t work, I
don’t want to bring all that stuff up again, and so forth.

e The second person decides to seek treatment, to take the pre-
scribed medication, to attend psychotherapy sessions, and per-
haps even to agree to being admitted to the domiciliary. In all
these things, however, the person just goes through the motions
and may even believe that he or she is doing everything re-
quired, though still feeling stuck. The person has neglected the
one thing necessary: taking the risk to open his or her heart to
be vulnerable, to address the underlying trauma, and to allow
God’s healing mercy to penetrate and heal the emotional and
spiritual wounds.

e The third person—this sounds counterintuitive but bear with
me—becomes indifferent to the attachments that prevent deeper
healing. The person wants to be rid of the attachments but has
no preference concerning whether the feelings remain or depart.
It’s similar to telling those unwelcome houseguests, “I don’t care
whether you stay or go; it makes no difference to me.” From
this place of freedom, the person then becomes able to embrace
God'’s offer of healing and to keep or dispose of the attachments
based on what gives greater glory to the Divine Majesty. The
attachments no longer have power.

While all three types of persons are caricatures, the point remains: if we
continue to feed these attachments, then we give them power. In other
words, the harder we push to rid ourselves of them, the stronger they
become. They sap our strength, and we become exhausted, frustrated,
and demoralized because we feel that we have tried everything —except
that one thing. To approach our attachments with indifference means
that they start to wither from neglect. The true self —the one loved by
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God —can then spill over the wall and seep through its cracks to allow
God’s love to heal us.

F. “Bad Me”: A Tale of Spiritual and
Religious Dysfunction

Adapted from Robert W. Parlotz, Trauma Care and Spirituality: An Intro-
duction to Trauma Pastoral Care, 2nd ed. (Bellevue, WA: The Institute for
the Study of Spirituality and Trauma, 2000).

1. “Bad Me,” a defense mechanism that often starts in childhood, seeks
to defend a person from himself or herself as well as from the out-
side environment that he or she perceives to be unsafe.

2. “Bad Me” can become normalized and subsumed into a person’s
identity, precipitating, in varying degrees, feelings of insecurity, in-
adequacy, inferiority, shame, self-doubt, and guilt.

3. Most of us have our image of God solidified by the age of seven.
“Bad Me” turns God into a vengeful, angry deity ready to condemn
us to hell at the slightest moral infraction. And we carry this image
into adulthood, which can lead some to give up: “No matter what I
do, I'm going to hell. So why bother?”

4. In extreme cases, some people withdraw in order to defend them-
selves from a world perceived as unsafe. They become angry, con-
trolling, and distrustful of anything that conflicts with their assumed
worldview. This can turn into self-righteousness that in turn leads
to associating only with others who think the same as they do. Add
piety or other supremacy narratives to the mix and these behavioral
defenses become rationalized and paranoid, leading people to think
that their beliefs are under threat. Islamic extremism or Christian
cults such as the Branch Davidians are examples of this.

5. Others descend into depression or try to self-medicate their way out
of the trap using alcohol, drugs, or other forms of addiction. This can
lead to extreme behaviors such as self-mutilation or even suicide.
Others isolate, cutting themselves off from all relationships.
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6. “Bad Me” also can manifest itself in less sinister ways. For example,
if our spiritual or religious upbringing focuses on sin and evil or
emphasizes spiritual perfection, this can result in feelings of shame
and self-doubt that become a vicious cycle, especially when we con-
front a traumatic event. The shame and self-doubt then turn into
self-accusation: “If only I had prayed harder . ..” or, “If I had been
stronger, I wouldn’t have succumbed to PTSD.”

7. Ultimately, “Bad Me” is a desolation that leads to the sin of pride
due to an excessive focus on one’s own sinfulness and perceived
condemnation, leaving as the only valid but unattainable remedy
the mistaken belief in spiritual perfection.

G. Points to Consider: The Third Week of the
Spiritual Exercises

In the Third Week, we accompany Jesus as he approaches his impend-
ing arrest and execution. During this time, we see Jesus at his most vul-
nerable: stripped naked, frightened, humiliated, and treated as a com-
mon criminal in a true travesty of justice. Pay attention to the following
points as we move through the Exercises.

1. The Third Week is an experience of helplessness. We stand by and
watch the situation spin out of control and recognize that we can do
nothing to stop it. Fight the urge to rescue or interrupt. After all, he
chose to do this, knowing full well what would happen.

2. Our sole task in the Third Week is to stay focused on Christ and
what he is doing. We are not expected to do anything in response.
We are called simply to be present as witnesses. Period.

3. Remember, no one in this story is evil. Jesus was ultimately put to
death because he represented a threat to the status quo: a bizarre
little codependent triangle made up of Pilate, Caiaphas, and Herod
Antipas. Each had his own private reasons for wanting Jesus out of
the way —the Roman fear of insurrection, the jealousy of the Jew-
ish leaders he openly attacked, and the greed and licentiousness to
which a client ruler becomes accustomed.
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4. Avoid over-brutalizing the experience of Jesus’s scourging. There is
a strand of thought that believes that Jesus’s torture had to be brutal
because of the depravity of humanity. However, this is contrary to
the likely purpose of the scourging, which was to weaken the body
and reduce the time spent on the cross. From this perspective, the
scourging was intended as an act of mercy. Also, note that the crown
of thorns was meant to humiliate and not to torture.

5. Pay attention to the people surrounding Jesus: the good thief, Pilate,
Peter, who tries to rely on his own strength, and the Roman centuri-
on. Watch who stays—and who runs away.

6. Judas was a member of the Zealot party that advocated for the vi-
olent overthrow of the Roman occupation and the reestablishment
of the Jewish State. His desire was to use Jesus for his own ends,
thinking that if he were arrested it would draw out the power of
God and destroy his captors. Of course, this goes badly wrong and
contextualizes both Judas’s remorse and his suicide.

7. The experience of the crucifixion will likely cause connections and
possible triggers as the feelings that you experience may be like
what you have experienced in combat. Be aware of when this is hap-
pening and try to ride out the trigger to the extent that you can. Get
help if you need it and get in contact with me if you want to talk
things through.
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Editor:

Fr. Kevin Quinn’s article in
the most recent Stupies (Spring
2021) raises important questions
regarding the Society’s current
role in education through his
careful examination of Igna-
cio Ellacuria’s aspiration for “a
different kind of university.” A
university of this type “would
promote social change in a uni-
versity manner with a Christian
vision” as it struggles to eradi-
cate an unjust world (p. 2).

Ellacuria’s university has as its
goal “social projection,” a “radi-
cal transformation of the estab-
lished disorder and of structural
injustice” (p. 6). Throughout the
article, there is an implication, at
times less suggestive than oth-
ers, that Jesuit education was tra-
ditionally disinterested in social
renewal and reform.

Historians only recently ac-
knowledged the implications that
Ignatius’s preferential option for
education had on the way of pro-
ceeding of the young Society as
adaptable Jesuits succumbed to
the restrictions of an academic
year, and abandoned Nadal’s ide-
al “life on the road” for the stabil-
ity of collegiate life. Young men

inflamed with a desire to preach
the Gospel in foreign or domestic
missions more often than not, to
their chagrin, found themselves in
classrooms conjugating irregular
verbs. Instead of professed hous-
es, colleges multiplied. Why did
Ignatius authorize such changes?

Among the many advantages
in Jesuit involvement in educa-
tion, Ignatius explained to An-
tonio Araoz, provincial of Spain,
in 1551, he listed: “From among
those who are at present only
students, various persons will in
time emerge —some for preaching
and the care of souls, others for
the government of the land and
the administration of justice, and
others for other responsibilities.
In short, since young people turn
into adults, their good formation
in life and learning will benefit
many others, with the fruit ex-
panding more widely every day.”"

In 1554, Ignatius emphasized
to Peter Canisius “another excel-
lent means for helping the Church
in these travails [that is, the time

1 To Antonio Araoz, Rome, December
1, 1551, in Ignatius of Loyola: Letters and In-
structions, ed. Martin E, Palmer, SJ, John
W. Padberg, SJ, and John L. McCarthy, SJ
(St. Louis, MO: IJS, 2006), 363.
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of the Protestant Reformation]
would be to multiply the colleges
and schools of the Society in many
lands.”? Through the colleges the
Society would affect the surround-
ing municipal culture. The debate
continued as some Jesuits argued
that educational involvement was
alien to the Society’s Institute.?

I cite Ignatius’s letters to sup-
port the point made by John
O’'Malley and quoted in that
same issue of StupIES: “moral
imperative has been at the heart
of the humanistic tradition from
the very beginning” (p. 20), and,
thus, an essential component of
Jesuit pedagogy. Michael Buck-
ley and others may pronounce
this tradition “deficient” because
it encouraged “indifference and
exploitation” by “isolating the
student and the institution from
the ordinary life of those at the
margins of society” (p. 19). Did it
isolate and discourage? How do
we measure deficiency, indiffer-
ence, and exploitation? Injustice
remains, therefore we failed?

2 To Peter Canisius, Rome, August 13,
1554, in Ignatius of Loyola: Letters and In-
structions, 506.

® On the controversy, see Jesuit Peda-
gogy, 1540-1616: A Reader, ed. Cristiano
Casalini and Claude Pavur, SJ (Chestnut
Hill, MA: IJS, 2016).

Through the colleges, Jesuits
not only educated and formed
tomorrow’s leaders, who would
help construct a Christian soci-
ety, but also they interacted with
the wider world.* Through mu-
sic, drama, lecture series, devo-
tions, confraternities, and sodal-
ities, the Society reached beyond
the student body. Numerous
scholars, such as Louis Chatelli-
er, Lance Lazar, and Nicholas
Terpstra, have investigated the
work—and the influence —of the
confraternities and sodalities be-
yond the college walls. Rooted
in Ignatian spirituality with a
Christian perspective produced
by a humanist pedagogy, mem-
bers of these organizations may
not have been “agents of social
change” as described by Quinn
(pp- 10, 22, 24, 26), but they were
living witnesses of the Gospel.

Despite our efforts, injustice
remains. Regardless of whatever
successes or failures we may have
had in this regard, we should not
ignore our goals and aspirations,
the raison detre for the re-orien-
tation of the Society toward the
colleges. An unfortunate conse-
quence of the demise of the core

* On this point, see Luce Giard, “The
Jesuit College: A Center for Knowledge,
Art, and Faith, 1548-1773,” Studies in the
Spirituality of Jesuits 40, no. 1 (Winter 2008).
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curriculum is the reduction in the
required number of courses de-
signed to challenge and correct
our myopia, thus making more
difficult our efforts to deepen the
commitment of our students to the
Gospel and to Christian values.

Fr. Thomas M. McCoog (uea)
St. Claude La Colombiere Jesuit
Community

Baltimore, Maryland

Editor:

In his very welcome letter to
the editor, Fr. Thomas McCoog
advances one courteous critique
and shares one heartfelt regret re-
garding the issue of Stupies that
I recently authored (Spring 2021).
The critique is: “Throughout the
article, there is an implication, at
times less suggestive than others,
that Jesuit education was tradi-
tionally disinterested in social re-
newal and reform.” The regret is:
“An unfortunate consequence of
the demise of the core curriculum
is the reduction in the required
number of courses designed to
challenge and correct our myopia,
thus making more difficult our ef-
forts to deepen the commitment of
our students to the Gospel and to
Christian values.” To his critique,
I answer that Fr. McCoog’s claim

evokes unsettling nostalgia but
little else; and to his regret, I offer
that all is not lost.

Fr. McCoog marshals an irre-
proachable source—Ignatius him-
self writing to his contemporaries
in the Society—to argue that pro-
moting social renewal and reform
had a role in Jesuit education from
the very beginning. One should
not argue with Father Ignatius, so
I concede this much: Ignatius and
the early Jesuits certainly thought
humanist education would foster
responsible citizenship and civic
engagement by our students, and
that this engagement would make
for a more moral and Christian
society. This understanding, how-
ever, falls short of what I under-
stand “social renewal and reform”
to mean. Regardless, I wonder
whether this enthusiasm for civ-
ic engagement, post-Suppression
and especially in twentieth-centu-
ry North American Jesuit higher
education, had flagged.

On this point, Kathleen Ma-
honey explains how a single
event in 1893 —the refusal of Har-
vard Law School to recognize the
degrees of Jesuit colleges—was a
defining moment in the history of
US Jesuit—and by extension, most
of Catholic—higher education,
illuminating “on whose terms
and on what bases Catholics and
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Catholic colleges would partici-
pate in American higher educa-
tion in the age of the university.””
By the early 1920s, the old model
of the Ratio studiorum was largely
undone. The US system of higher
education was adopted wholesale
by Jesuit schools—separation of
high school from college, semes-
ter credit hours, majors, electives,
and even athletics.

In my essay, I speak of the
search for a new humanism
that now characterizes much of
North American Jesuit higher
education. Commentators agree:
“While Greek, Latin, the classical
authors, and many pedagogical
procedures of the Ratio have lost
their privileged place, other cur-
ricula in the humanities focusing
on reading, writing, speaking,
listening, and service learning
appear promising for replacing
what had once been essential
subjects” in Jesuit schools.® So,

° Kathleen A. Mahoney, Catholic
Higher Education in Protestant America:
The Jesuits and Harvard in the Age of the
University (Johns Hopkins University
Press, 2003), 13.

¢ Frederick J. McGinness, review of
Cinthia Gannett and John C. Brereton,
eds., Traditions of Eloquence: The Jesuits
and Modern Rhetorical Studies, Journal
of Jesuit Studies 3, no. 4 (2016), 706-8, at
707, https://doi.org/10.1163/22141332-
00304009-07.

all is not lost in Jesuit education,
merely changed for the better.
And I stand by my argument that
twenty-first century humanism
correctly understood and pro-
fessed on Jesuit campuses today
suitably complements Fr. Ignacio
Ellacuria’s vision for a university.

Fr. Kevin P. Quinn, S|
America House Jesuit Community
New York, New York

Editor:

In January of 1981, StupIES
published an article about alco-
holism as a personal and com-
munity illness. I was in my third
year of theology and read it with
great interest because I had been
trying to help a good friend of
mine to deal with the problems
caused by his drinking.

On April 24 of that year, after
many failed efforts to persuade
him to limit his drinking, I de-
cided it was time to confront him
with what I had learned from the
article. He was suffering from a
bodily and mental illness that was
permanent, progressive, and fa-
tal. If only he could see what was
happening to him in his youth, it
would be relatively easy for him
to stop; if he waited for more con-
sequences to accumulate, it would
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be child’s play to diagnose his
malady but hard for him to break
the habit.

There was a twenty-question
quiz in the article. When I first
read the article in January, I had
a pen in hand and answered yes
to ten of the twenty questions.
Only then did I check the grade
scale, which was pretty ridicu-
lous. It said that people with one
symptom might be alcoholics,
those with two symptoms proba-
bly are, and those with three are
definitely alcoholic.

I mentally erased all of my
symptoms, but I couldn’t erase
the inked checkmarks. When I
gave my friend the quiz, he asked
me whose answers those were. I
replied that they were mine. He
replied immediately, “If that test
means anything, it means that
you are an alcoholic.”

In the presence of another al-
coholic, my defenses crumbled.
I had to agree that he was right.
I took out my Bible and wrote,
“I am an alcoholic. I choose not
to drink,” then signed and dated
it. After another hour of conver-
sation with my friend, feeling
pretty hopeless about the pos-
sibility of staying sober after so
many failed attempts to control
and enjoy my drinking, I added,
“P.S. Please help me, God.”

I have stayed sober for these
last forty years, thanks to the
kindness of God, the Society, and
a multitude of my fellow alco-
holics. The Stubies article saved
my life, and I thank the Seminar
for all of the blessings that I have
received on account of it.

An Anonymous Jesuit
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ticular Reference to the Society of Jesus (Nov 1971).

David B. Knight, Saint Ignatius’ Ideal of Poverty (Jan 1972).

John R. Sheets, William W. Meissner, William J. Burke, Thomas E.
Clarke, and John H. Wright, Two Discussions: I. On Spiritual Direction
[and] 1. On Leadership and Authority (Mar 1972).

Ladislas Orsy, Some Questions about the Purpose and Scope of the General
Congregation (Jun 1972).

George E. Ganss, John H. Wright, John W. O'Malley, Leo J. O’'Donovan,
and Avery Dulles, On Continuity and Change: A Symposium (Oct 1972).
John Carroll Futrell, Communal Discernment: Reflections on Experience
(Nov 1972).

Vincent J. O'Flaherty, Renewal: Call and Response (Jan and Mar 1973).
Pedro Arrupe, “Art and the Spirit of the Society of Jesus”; Clement J.
McNaspy, “Art in Jesuit Life,” in The Place of Art in Jesuit Life (Apr 1973).
John C. Haughey, The Pentecostal Thing and Jesuits (Jun 1973).

Ladislas Orsy, Toward a Theological Evaluation of Communal Discernment
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John W. Padberg, The General Congregations of the Society of Jesus: A Brief
Survey of Their History (Jan and Mar 1974).
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Jules J. Toner, The Deliberation That Started the Jesuits: A Commentario on
the Deliberatio primorum Patrum, Newly Translated, with a Historical In-
troduction (Jun 1974).

Robert L. Schmitt, The Christ-Experience and Relationship Fostered in the
Spiritual Exercises of St. Ignatius of Loyola (Oct 1974).

John H. Wright, George E. Ganss, and Ladislas Orsy, On Thinking with
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Specimen Copy of Communications from the International Service in Ignati-
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William J. Connolly, Contemporary Spiritual Direction— Scope and Princi-
ples: An Introductory Essay (Jun 1975).

Thomas E. Clarke, Ignatian Spirituality and Societal Consciousness; Ladis-
las Orsy, Faith and Justice: Some Reflections (Sep 1975).

Michael J. Buckley, The Confirmation of a Promise: A Letter to George Ganss;
John W. Padberg, Continuity and Change in General Congregation XXXII
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Charles E. O’Neill, Acatamiento: Ignatian Reverence in History and in Con-
temporary Culture (Jan 1976).

Horacio de la Costa, “A More Authentic Poverty”; Edward F. Sheridan,
“The Decree on Poverty,” in On Becoming Poor: A Symposium on Evangel-
ical Poverty, with discussions by Michael J. Buckley, William J. Connolly,
David L. Fleming, George E. Ganss, Robert F. Harvanek, Daniel F. X.
Meenan, Charles E. O'Neill, and Ladislas Orsy (Mar and May 1976).
Robert L. Faricy, Jesuit Community: Community of Prayer (Oct 1976).
Michael J. Buckley, Jesuit Priesthood: Its Meaning and Commitments (Dec
1976).
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Ladislas Orsy, Robert F. Harvanek, James J. Gill, David L. Fleming, and
William J. Connolly, “Section II: Other Reactions and Explanations from
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A Symposium (Jan and Mar 1977).

Robert F. Harvanek, The Reluctance to Admit Sin (May 1977).
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ic,” in Jesuit Spiritualities and the Struggle for Social Justice (Sep 1977).
James J. Gill, A Jesuit’s Account of Conscience— For Personal and Organiza-
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Alfred C. Kammer, “Burn-Out”: Contemporary Dilemma for the Jesuit So-
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Fahey, Virginia Sullivan Finn, and James J. Gill, Affectivity and Sexuality:
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Robert F. Harvanek, The Status of Obedience in the Society of Jesus; Philip
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John W. Padberg, Personal Experience and the Spiritual Exercises: The Ex-
ample of Saint Ignatius (Nov 1978).
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Michael J. Buckley, Mission in Companionship: Of Jesuit Community and
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in Mission: A Symposium on Small Apostolic Communities (Mar 1980).
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J. Peter Schineller, The Newer Approaches to Christology and Their Use in the
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Simon Peter [pseudonym], Alcoholism and Jesuit Life: An Individual and
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George E. Ganss, Toward Understanding the Jesuit Brothers’ Vocation, Espe-
cially as Described in the Papal and Jesuit Documents (May 1981).

James W. Reites, St. Ignatius of Loyola and the Jews (Sep 1981).
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John W. O’'Malley, The Fourth Vow in Its Ignatian Context: A Historical
Study (Jan 1983).
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Gregory 1. Carlson, “A Faith Lived Out of Doors”: Ongoing Formation of
Jesuits Today (Sep 1984).
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the Society of Jesus (Nov 1984).
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Richard A. McCormick, Bishops as Teachers and Jesuits as Listeners (May
1986).

Brian O. McDermott, With Him, In Him: Graces of the Spiritual Exercises
(Sep 1986).

Joseph A. Tetlow, The Transformation of Jesuit Poverty (Nov 1986).

John M. Staudenmaier, United States Technology and Adult Commitment
(Jan 1987).

J. A. Appleyard, The Languages We Use: Talking about Religious Experience
(Mar 1987).

J. William Harmless and Donald L. Gelpi, Priesthood Today and the Jesuit
Vocation (May 1987).

Roger Haight, Foundational Issues in Jesuit Spirituality (Sep 1987).

Philip Endean, Who Do You Say Ignatius Is? Jesuit Fundamentalism and
Beyond (Nov 1987).

Dean Brackley, Downward Mobility: Social Implications of St Ignatius’s Two
Standards (Jan 1988).

John W. Padberg, How We Live Where We Live (Mar 1988).

James M. Hayes, John W. Padberg, and John M. Staudenmaier, Symbols,
Devotions, and Jesuits (May 1988).

Arthur F. McGovern, Jesuit Education and Jesuit Spirituality (Sep 1988).
William A. Barry, Jesuit Formation Today: An Invitation to Dialogue and
Involvement (Nov 1988).

George B. Wilson, Where Do We Belong? United States Jesuits and Their
Memberships (Jan 1989).

Adrien Demoustier, “The First Companions and the Poor”; Jean-Yves
Calvez, “The Preferential Option for the Poor: Where Does It Come
From For Us?”, in The Disturbing Subject: The Option for the Poor, trans.
Edward F. Sheridan; includes short reflections by Dan Weber, James K.
Voiss, Michael L. Cook, Jack Morris, James E. Royce, Phil Boroughs, J. D.
Whitney, Kevin Connell, and Chuck Schmitz (Mar 1989).

Paul A. Soukup, Jesuit Response to the Communication Revolution (May
1989).

Joseph A. Tetlow, The Fundamentum: Creation in the Principle and Founda-
tion (Sep 1989).

Past and Present Seminar Members, Jesuits Praying: Personal Reflections
(Nov 1989).

L. Patrick Carroll, The Spiritual Exercises in Everyday Life: A Practical Im-
plementation (Jan 1990).

Joseph A. Bracken, Jesuit Spirituality from a Process Prospective (Mar 1990).
John R. Shepherd with Paul A. Soukup, Fire for a Weekend: An Experience
of the Spiritual Exercises (May 1990).

Michael J. O’Sullivan, Trust Your Feelings, but Use Your Head: Discernment
and the Psychology of Decision Making (Sep 1990).

John A. Coleman, A Company of Critics: Jesuits and the Intellectual Life
(Nov 1990).

Frank J. Houdek, The Road Too Often Traveled: Formation— “Developing
the Apostolic Body of the Society” (Jan 1991).

James J. DiGiacomo, Ministering to the Young (Mar 1991).
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Paul Begheyn and Kenneth Bogart, A Bibliography on St. Ignatius’s Spiri-
tual Exercises (May 1991).

Charles M. Shelton, Reflections on the Mental Health of Jesuits (Sep 1991).
David S. Toolan, “Nature Is a Heraclitean Fire”: Reflections on Cosmology in
an Ecological Age (Nov 1991).

Frank J. Houdek, Jesuit Prayer and Jesuit Ministry: Context and Possibilities
(Jan 1992).

Thomas H. Smolich, Testing the Water: Jesuits Accompanying the Poor (Mar
1992).

David J. Hassel, Jesus Christ Changing Yesterday, Today, and Forever (May
1992).

Charles M. Shelton, Toward Healthy Jesuit Community Living: Some Psy-
chological Reflections (Sep 1992).

Michael L. Cook, Jesus” Parables and the Faith That Does Justice (Nov 1992).
Thomas H. Clancy, Saint Ignatius as Fund-Raiser (Jan 1993).

John R. Donahue, What Does the Lord Require?: A Bibliographical Essay on
the Bible and Social Justice (Mar 1993).

John W. Padberg, Ignatius, the Popes, and Realistic Reverence (May 1993).
Thomas H. Stahel, Toward General Congregation 34: A History “from Be-
low” of GC 31, GC 32, and GC 33 (Sep 1993).

John F. Baldovin, Christian Liturgy: An Annotated Bibliography for Jesuits
(Nov 1993).

Joseph A. Tetlow, The Most Postmodern Prayer: American Jesuit Identity
and the Examen of Conscience, 1920-1990 (Jan 1994).

Séamus Murphy, The Many Ways of Justice (Mar 1994).

John M. Staudenmaier, To Fall in Love with the World: Individualism and
Self-Transcendence in American Life (May 1994).

John B. Foley, Stepping into the River: Reflections on the Vows (Sep 1994).
Thomas M. Landy, Myths That Shape Us: Jesuit Beliefs about the Value of
Institutions (Nov 1994).

Brian E. Daley, “To Be More like Christ”: The Background and Implications
of “Three Kinds of Humility” (Jan 1995).

Edward W. Schmidt, Portraits and Landscapes: Scenes from Our Common
Life (Mar 1995).

Gerard L. Stockhausen, “I'd Love to, but I Don’t Have the Time”: Jesuits and
Leisure (May 1995).

George M. Anderson, Jesuits in Jail, Ignatius to the Present (Sep 1995).
Charles M. Shelton, Friendship in Jesuit Life: The Joys, the Struggles, the
Possibilities (Nov 1995).

Paul Begheyn, Bibliography on the History of the Jesuits: Publications in En-
glish, 1900-1993 (Jan 1996).

Joseph Veale, Saint Ignatius Speaks about “Ignatian Prayer” (Mar 1996).
Francis X. Clooney, In Ten Thousand Places, in Every Blade of Grass: Un-
eventful but True Confessions about Finding God in India, and Here Too (May
1996).

Carl F. Starkloff, As Different as Night and Day: Ignatius’s Presupposition
and Our Way of Conversing across Cultures (Sep 1996).

Edward F. Beckett, Listening to Our History: Inculturation and Jesuit Slave-
holding (Nov 1996).

Dennis Hamm, Preaching Biblical Justice: To Nurture the Faith That Does It
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(Jan 1997).

John W. Padberg, The Three Forgotten Founders of the Society of Jesus: Pas-
chase Broét (1500-1652), Jean Codure (1508-1541), Claude Jay (1504-1552)
(Mar 1997).

Peter D. Byrne, Jesuits and Parish Ministry (May 1997).

James F. Keenan, Are Informationes Ethical? (Sep 1997).

Ernest C. Ferlita, The Road to Bethlehem—Is it Level or Winding?: The Use
of the Imagination in the Spiritual Exercises (Nov 1997).

Paul Shore, The “Vita Christi” of Ludolph of Saxony and Its Influence on the
Spiritual Exercises of Ignatius of Loyola (Jan 1998).

Carl F. Starkloff, “I'm No Theologian, but . .. (orso...)?": The Role of The-
ology in the Life and Ministry of Jesuits (Mar 1998).

James S. Torrens, The Word That Clamors: Jesuit Poetry That Reflects the
Spiritual Exercises (May 1998).

Clement ]. Petrik, Being Sent: A Personal Reflection on Jesuit Governance in
Changing Times (Sep 1998).

Charles J. Jackson, One and the Same Vocation: The Jesuit Brother, 1957 to
the Present— A Critical Analysis (Nov 1998).

Richard J. Clifford, Scripture and the Exercises: Moving from the Gospels and
Psalms to Exodus and Proverbs (Jan 1999).

Timothy E. Toohig, Physics Research: A Search for God (Mar 1999).
Gerald M. Fagin, Fidelity in the Church—Then and Now (May 1999).

J. Peter Schineller, The Pilgrim Journey of Ignatius: From Soldier to Laborer
in the Lord’s Vineyard and Its Implications for Apostolic Lay Spirituality (Sep
1999).

Lisa Fullam, Juana, S]: The Past (and Future) Status of Women in the Society
of Jesus (Nov 1999).

John P. Langan, The Good of Obedience in a Culture of Autonomy (Jan 2000).
Richard A. Blake, Listen with Your Eyes: Interpreting Images in the Spiritual
Exercises (Mar 2000) [misnumbered on the front cover as “31/2.”].
Charles M. Shelton, When a Jesuit Counsels Others: Some Practical Guide-
lines (May 2000).

William A. Barry, Past, Present, and Future: A Jubilarian’s Reflections on
Jesuit Spirituality (Sep 2000).

Carl F. Starkloff, Pilgrimage Re-envisioned: Mission and Culture in the Last
Five General Congregations (Nov 2000).

Peter-Hans Kolvenbach, “The Service of Faith and the Promotion of Jus-
tice in American Jesuit Higher Education,” in Faith, Justice, and American
Jesuit Higher Education: Readings from the Formula of the Institute, the Con-
stitutions, the Complementary Norms, GC 32, Pedro Arrupe, and GC 34; and
an address by Peter-Hans Kolvenbach (Jan 2001).

James F. Keenan, Unexpected Consequences: A Jesuit and Puritan Book, Rob-
ert Persons’s Christian Directory, and Its Relevance for Jesuit Spirituality To-
day (Mar 2001).

Pedro Arrupe, The Trinitarian Inspiration of the Ignatian Charism (May
2001).

Joseph Veale, Saint Ignatius Asks, “Are You Sure You Know Who I Am?”
(Sep 2001).

William A. Barry and James F. Keenan, eds., How Multicultural Are We?
Six Stories, by Claudio M. Burgaleta, Gregory C. Chisholm, Eduardo C. Fer-
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nandez, Gerdenio M. Manuel, J-Glenn Murray, and Hung T. Pham (Nov
2001).

Richard A. Blake, City of the Living God: The Urban Roots of the Spiritual
Exercises (Jan 2002).

Francis X. Clooney, A Charism for Dialogue: Advice from the Early Jesuit
Missionaries in Our World of Religious Pluralism (Mar 2002).

William Rehg, Christian Mindfulness: A Path to Finding God in All Things
(May 2002).

Dean Brackley, Expanding the Shrunken Soul: False Humility, Ressentiment,
and Magnanimity (Sep 2002).

Robert Bireley, The Jesuits and Politics in Time of War: A Self-Appraisal
(Nov 2002).

William A. Barry, Jesuit Spirituality for the Whole of Life (Jan 2003).

V. Rev. John Baptist Janssens, Instruction and Ordinance Concerning the
Training of Ours in the Sacred Liturgy, with introduction by Lawrence J.
Madden (Mar 2003).

Douglas Marcouiller, Archbishop with an Attitude: Oscar Romero’s Sentir
con la Iglesia (May 2003).

Ronald Modras, A Jesuit in the Crucible: Friedrich Spee and the Witchcraft
Hysteria in Seventeenth-Century Germany (Sep 2003).

Thomas M. Lucas, Virtual Vessels, Mystical Signs: Contemplating Mary’s
Images in the Jesuit Tradition (Nov 2003).

Thomas P. Rausch, Christian Life Communities for Jesuit University Stu-
dents? (Spring 2004).

James Bernauer, The Holocaust and the Search for Forgiveness: An Invitation
to the Society of Jesus? (Summer 2004).

David E. Nantais, “Whatever!” Is Not Ignatian Indifference: Jesuits and the
Ministry to Young Adults (Fall 2004).

Janos Lukacs, The Incarnational Dynamic of the Constitutions (Winter
2004).

Dennis C. Smolarski, Jesuits on the Moon: Seeking God in All Things . . .
Even Mathematics! (Spring 2005).

Peter McDonough, Clenched Fist or Open Hands? Five Jesuit Perspectives on
Pluralism (Summer 2005).

James S. Torrens, Tuskegee Years: What Father Arrupe Got Me Into (Fall
2005).

Kevin O’Brien, Consolation in Action: The Jesuit Refugee Service and the
Ministry of Accompaniment (Winter 2005).

Peter Schineller, In Their Own Words: Ignatius, Xavier, Favre and Our Way
of Proceeding (Spring 2006).

Charles J. Jackson, Something That Happened to Me at Manresa: The Mysti-
cal Origin of the Ignatian Charism (Summer 2006).

William Reiser, Locating the Grace of the Fourth Week: A Theological Inquiry
(Fall 2006).

John W. O’Malley, Five Missions of the Jesuit Charism: Content and Method
(Winter 2006).

Gerald L. McKevitt, Italian Jesuits in Maryland: A Clash of Theological Cul-
tures (Spring 2007).

Patrick M. Kelly, Loved into Freedom and Service: Lay Experiences of the
Exercises in Daily Life (Summer 2007).
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T. Frank Kennedy, Music and the Jesuit Mission in the New World (Autumn
2007).

William E. Creed, Jesuits and the Homeless: Companions on Life’s Journey
(Winter 2007).

Luce Giard, The Jesuit College: A Center for Knowledge, Art and Faith 1548—
1773 (Spring 2008).

Wilkie Au, Ignatian Service: Gratitude and Love in Action (Summer 2008).
Robert J. Kaslyn, The Jesuit Ministry of Publishing: Overview of Guidelines
and Praxis (Autumn 2008).

William Rehg, The Value and Viability of the Jesuit Brothers” Vocation: An
American Perspective (Winter 2008).

Markus Friedrich, Governance in the Society of Jesus, 1540-1773: Its Meth-
ods, Critics, and Legacy Today (Spring 2009).

Gerdenio Sonny Manuel, Living Chastity: Psychosexual Well-Being in Jesu-
it Life (Summer 2009).

Jeremy Clarke, Our Lady of China: Marian Devotion and the Jesuits (Au-
tumn 2009).

Francis X. Hezel, A Life at the Edge of the World (Winter 2009).

Michael C. McCarthy, Thomas Massaro, Thomas Worcester, and Mi-
chael A. Zampelli, Four Stories of the Kolvenbach Generation (Spring 2010).
Roger Haight, Expanding the Spiritual Exercises (Summer 2010).

Thomas M. Cohen, Jesuits and New Christians: The Contested Legacy of St.
Ignatius (Autumn 2010).

R. Bentley Anderson, Numa |. Rousseve Jr.: Creole, Catholic, and Jesuit
(Winter 2010).

Milton Walsh, “To Always Be Thinking Somehow about Jesus”: The Prologue
of Ludolph’s Vita Christi (Spring 2011).

Michael C. McCarthy, “Let Me Love More Passionately”: Religious Celibacy
in a Secular Age (Summer 2011).

Gerald L. McKevitt, The Gifts of Aging: Jesuit Elders in Their Own Words
(Autumn 2011).

John Gavin, “True Charity Begins Where Justice Ends”: The Life and Teach-
ings of St. Alberto Hurtado (Winter 2011).

Michael D. Barber, Desolation and the Struggle for Justice (Spring 2012).
Barton T. Geger, The First First Companions: The Continuing Impact of the
Men Who Left Ignatius (Summer 2012).

Emanuele Colombo, “Even among Turks”: Tirso Gonzilez de Santalla
(1624-1705) and Islam (Autumn 2012).

Thomas D. Stegman, “Run That You May Obtain the Prize”: Using St. Paul
as a Resource for the Spiritual Exercises (Winter 2012).

Hilmar M. Pabel, Fear and Consolation: Peter Canisius and the Spirituality of
Dying and Death (Spring 2013).

Robert E. Scully, The Suppression of the Society of Jesus: A Perfect Storm in
the Age of the “Enlightenment” (Summer 2013).

Jorge Mario Bergoglio, Writings on Jesuit Spirituality I, trans. Philip En-
dean (Autumn 2013).

Jorge Mario Bergoglio, Writings on Jesuit Spirituality II, trans. Philip En-
dean (Winter 2013).

Anthony J. Kuzniewski, “Our American Champions”: The First American
Generation of American Jesuit Leaders after the Restoration of the Society
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(Spring 2014).

Hung T. Pham, Composing a Sacred Space: A Lesson from the Cathechismus
of Alexandre de Rhodes (Summer 2014).

Barton T. Geger, Hidden Theology in the “Autobiography” of St. Ignatius
(Autumn 2014).

Nicholas Austin, Mind and Heart: Towards an Ignatian Spirituality of Study
(Winter 2014).

John W. O’Malley, Jesuit Schools and the Humanities Yesterday and Today
(Spring 2015).

Paul [L.] Mariani, The Mystery and the Majesty of It: Jesuit Spirituality in the
Poetry of Gerald Manley Hopkins (Summer 2015).

Mark Lewis, Unfinished Business: The Spiritual Coadjutor in the Society of
Jesus Today (Autumn 2015).

Francis X. Hezel, Let the Spirit Speak: Learning to Pray (Winter 2015).
Joseph A. Tetlow, The Preached Weekend Retreat: A Relic or a Future?
(Spring 2016).

Hung T. Pham and Eduardo C. Fernandez, Pilgrims in Community at the
Frontiers: A Contemplation on Jesuit Mission Today (Summer 2016).

E. Edward Kinerk, Personal Encounters with Jesus Christ (Autumn 2016).
Barton T. Geger, Bending the Knee to Baal? St. Ignatius on Jesuit Vocation
Promotion (Winter 2016).

William C. Woody, “So We Are Ambassadors for Christ”: The Jesuit Minis-
try of Reconciliation (Spring 2017).

Henry J. Shea, The Beloved Disciple and the Spiritual Exercises (Summer
2017).

Members of General Congregation 36, The Moment of GC 36 for Its Mem-
bers (Autumn 2017).

Richard J. Baumann, Our Jesuit Constitutions: Cooperation as Union (Win-
ter 2017).

Barton T. Geger, Ten Things That St. Ignatius Never Said or Did (Spring
2018).

Ted Penton, Spiritual Care for the Poor: An Ignatian Response to Pope Fran-
cis’s Challenge (Summer 2018).

William McCormick, “A Continual Sacrifice to the Glory of God”: Ignatian
Magnanimity as Cooperation with the Divine (Autumn 2018).

Brian O. McDermott, Spiritual Consolation and Its Role in the Second Time
of Election (Winter 2018).

James J. Conn, Jesuits and Eucharistic Concelebration; John F. Baldovin,
Jesuits, the Ministerial Priesthood, and Eucharistic Concelebration (Spring
2019).

John W. O’'Malley, How We Were: Life in a Jesuit Novitiate, 1946-1948
(Summer 2019).

Janos Lukacs, To Be Changed as Deeply as We Would Hope: Revisiting the
Novitiate (Autumn 2019).

Elisa Frei, PhD, Signed in Blood: Negotiating with Superiors General about
the Overseas Missions (Winter 2019).
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