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a word from the editor…

According to legend, the Italian artist Michelangelo (1475–1564), a 
contemporary of St. Ignatius, was asked how he created such exquisite 
sculptures. He responded, “I imagine that the sculpture is already in-
side the stone, and then I simply brush away the extraneous material.”

Whether or not the story is true, it sticks in the popular imagina-
tion for a reason. In the modern West, we equate intelligence with the 
creation of something new, from scratch, ex nihilo. The idea that genius 
might be as “simple” as a capacity to recognize a gem amid the rubble 
comes as a shock and perhaps even a disappointment.

A perfect case in point is the Rule of St. Benedict, one of the most 
-

turies, monks and scholars were aware of a second rule by an anony-
mous author called the Regula Magistri, or “Rule of the Master.” It was 
three times longer than the Rule of St. Benedict and inferior in many 

-
sumed that the Master had used the Benedictine Rule as his basis, and 
then elaborated upon it. But in the early twentieth century, a scholar 
proved that the reverse was true: the Master’s work was older. Bene-
dict lifted extracts and then rearranged them for his own rule.

Many Benedictines were disheartened as they believed that it im-
pugned upon the creative genius of their founder. But did it? Benedict 
had the brilliance to see the sculpture in the stone. And what is more, 
he had the humility to accept that others before him had something to 
say, even if perhaps they had not said it well.

To be sure, Benedict brought innovative ideas to his rule that 
were absent from the Master, such as sanctity being found as much 
in a monk’s “horizontal” relationships with other monks as with his 
or her “vertical” relationship with God. In that sense, Benedict was 
perfectly faithful to Jesus’s words that “every scribe who has been in-
structed in the kingdom of heaven is like the head of a household who 
brings from his storeroom both the new and the old” (Mt 13:52  
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He also anticipated by 1,300 years the invitation of the Second Vatican 

the rubble by studying and recovering the essence of their original 
charisms but in ways that make all due adaptations for the present.1 

a renowned historian, biographer, and educator. He was deeply con-
vinced of the value and dignity of teaching children, as forming them at 
such an impressionable time stood to make a relatively greater impact 
on the universal good. But Sacchini also knew that many companions 
would bypass this ministry in favor of more prestigious and intellec-

about the same thing, for which reason Ignatius added in the vow for-
mula for the professed that they should place special value on the teach-
ing of children, but he did not strictly require it.2

To that end, Sacchini left behind two beautiful essays on the art of 
instructing youth, entitled the Protepticon (“Exhortation”) and Paraenesis 
(“Advice”). They drew from his own experiences of teaching as well 
as the classical tradition. He explicitly expressed his hope that future 
generations of Jesuits would turn to them for encouragement, consola-
tion, and instruction. And that is what happened. His works became a 
beloved resource for Jesuit educators for centuries.

have made Sacchini’s works available in English in the conviction that 
they still contain gems for Jesuit education.3

moving passages is at the very beginning, where Sacchini reaches out 
to educators today as if from beyond the grave, asking us to continue 

modern Benedictines, and St. Ignatius to modern Jesuits and friends:

1 Perfectae Caritatis (October 28, 1965).
2 Constitutions 527, 528.
3 Exhortation and Advice for the Teachers of Young Students in 

Jesuit Schools
Jesuit Sources [IJS], 2021).
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Of course, I would much prefer to join you as a colleague than 
as a supporter, but since I am not worthy to lend a hand along 
with you, I will have the consolation of accompanying you at 

prayers but also in your productive labors. Best wishes to you 
in the Lord.4

The second work that I recommend highly is the following essay 

Life of Christ by Ludolph of Saxony (ca. 1295–1378) played a role in Igna-
tius’s conversion. But Dr. Ransom makes a compelling argument that he 

as to suggest that the Exercises might be called “a systematization of the 
Vita.”5

Her thesis will come as a surprise to many. Not unlike Benedic-
tines a century ago, today’s Jesuits and colleagues have been shaped 
by a narrative that Ignatius developed his spirituality almost entirely 

-
rative is due partly to the aforementioned bias to equate genius with 

-
-

ple, that Ignatius invented the practice of discernment of spirits, which 
is as silly as saying that Ignatius invented prayer. The discernment of 
spirits dates to the ancient church, and innumerable writers from John 

Jean Gerson (1363–1429) wrote their own rules for it.

On a side note that is not completely unrelated: Dr. Ransom 
repeatedly alludes to a long-standing debate in the Society about 
the place of the Contemplatio in the Spiritual Exercises. It is not clear 

whether he was including it with the other “Supplementary Material” 

4 Exhortation, 49, §3.
5

Saxony,” Studies in the Spirituality of Jesuits 53, no. 3 (Autumn 2021): 20.



vi

at the back of the book.6 How one answers that question has weighty 
implications, not least of which is how to interpret the Suscipe. Is the 
Contemplatio the “conclusion and apt climax of the spiritual experi-
ence of the Exercises,” in which case everything else in the retreat 
points toward it?7 The new mystical fruit, so to speak, of a month’s 
worth of personal experiences of God? Or is it something that can be 

case, it represents more of a presupposition than conclusion—that is, 
a synopsis of the retreat’s basic values and dynamics.

Generally, Jesuits seem to prefer the first view. But Dr. Ran-
som suggests in the light of Ludolph that the second is more accu-

And if she is correct, it is another excellent illustration of 
new and old. Retreatants cultivate a new relationship with the 
Lord while never tiring of looking at an older idea—the Contem-
platio or the Life of Christ—that continues to inform the begin-
ning, middle, and end of their journeys.

It is said that jewelers have no more pleasing refreshment 
for the eyes than that of gazing upon an emerald, so pleas-
ant in its shine and so wholesome its green. That is why, if 
anyone happens to be carving an emerald, his focus does 
not dull or tire his eyesight but it rather refreshes and de-
lights it. This fuller happiness is just what you have—you 
who are carving heaven’s emeralds and fashioning in them 
the likeness of salvation. So your very work sweeps you 
along and renews you in such a way that you persevere in 
the effort without ever getting your fill of it.8

Barton T. Geger, SJ
General Editor

6 The Way Supplement 
The Way 

50, no. 4 (October 2011): 65–76.
7 The Spiritual Exercises of Saint Ignatius: A Translation and Commentary, trans. and 

ed. George E. Ganss, SJ (St. Louis: IJS, 1992), 183n117.
8 Exhortation, 49, §1. 
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After four years at the University of Wisconsin, Green Bay, 
Emily Ransom now serves as assistant professor of English 
at Holy Cross College, across the street from the University of 
Notre Dame where she earned her PhD in 2016. Her research 
focuses on Christian humanism and the poetry of the English 

-

 for Oxford 
University Press, and her most recent essay, “Complaint as 

-
sional dialogue in Southwell’s complaint poetry.



Introduction

The story is familiar to any student of St. Ignatius. While recover-

Pamplona and the brutal rebreaking and sawing of his leg bone 
in 1521, the young, dissolute courtier was given two medieval books 
to read: Spanish translations of the Dominican Jacobus de Voragine’s 

Legenda Sanctorum and the Carthusian Ludolph of Sax-
Vita Christi. The former was a narration of the lives 

Christ, and both surprisingly appealed to the adventurous sensibilities 
of the romantic soldier. In the account commonly called the “Autobi-

ís Gonçalves da 
Ignatius’s own narration, his conversion resulted directly from those 
readings. With keen psychological sensitivity, the convalescent noticed 

A medieval best seller and one of the two books that Ig-
natius read during his convalescence, Ludolph of Sax-
ony’s Vita Christi had a sustained impact on Ignatius’s 

directing the Spiritual Exercises, particularly in the pos-
Vita sug-

across the entire retreat and sheds light upon the distinct 
purposes of the Third and Fourth Weeks. With love as the 

intimate consolations as love shares all things with the 
beloved, and the Fourth Week invites the exercitant to 
love with action in the friendship of the Resurrection.
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that he might perform in service to a lady, the thoughts were temporari-

imagined following the examples of Christ and the saints, the thoughts 

were stirring: one from the devil, the other from God,” and “the desire 
to imitate the saints came to him.”1

to the inner workings of his heart—emotional movements triggered by 
a fourteenth-century narration of the life of Christ—Ignatius stumbled 
upon the insight that would guide his articulation of the principles of 
discernment of spirits at the heart of Jesuit spirituality.

Despite its obvious importance to the somewhat homeschooled 
Vita Christi on Ig-

natius is much more acknowledged than understood, particularly 
if the lens is limited to English-language scholarship. Paul Shore of 

Vita had not yet been translated into English, the 
majority of both articles was devoted to the necessary task of provid-
ing translations of the passages under investigation.2 Normally when 
Ludolph’s name comes up in Jesuit scholarship it is in passing, in stud-
ies dealing with topics as wide-ranging as Ignatius’s approach to re-
lationship with Christ, the Principle and Foundation, companionship, 
his three kinds of humility, the role of the imagination, and the Be-
loved Disciple.3 Indeed, while scholarship on Ignatius abounds, only a 

1 Auto A Pilgrim’s Testament: The Memoirs of Saint Ignatius 
of Loyola, ed. Barton T. Geger, SJ, trans. Parmananda Divarkar (Boston: Institute for Ad-

2 Vita Christi Spir-
itual Exercises of Ignatius of Loyola,” Studies in the Spirituality of Jesuits [Studies] 30, no. 

Prologue to Ludolph’s Vita Christi,” Studies
3

the Spiritual Exercises of St. Ignatius of Loyola,” Studies
-

munion,” Studies -
tum: Creation in the Principle and Foundation,” Studies 
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few recent studies of Ludolph exist, and the only English monograph 

now nearly eighty years old.

Nevertheless, existing scholarship provocatively suggests that 
there is more to be uncovered. Among the mere handful of articles on 

sacramental approach to historical thinking, his hermeneutical meth-
od of reading the life of Christ, his deep connection to broader move-

and the prevalence of translations and editions for two centuries and 
beyond.4 Contributing to this paucity of scholarship is the relative in-
accessibility of the text itself, as there is no modern critical edition of 

translation.5 Consequentially, for many scholars of Ignatius, the Vita has 

Studies 

Spiritual Exercises,” Studies 
Beloved Disciple and the Spiritual Exercises,” Studies 

4 Life of Christ,” 
Journal of Medieval and Renaissance Studies

Louvain Studies
Abbott Conway, “The Vita Christi -
tion Centred on the Incarnation: A Descriptive Analysis,” PhD diss. (University 

Crucified Christ Between the Virgin 
and Saint John and Diptych of the Crucifixion

-
ony’s Vita Christi,” in Boodly bot meekly: Essays on the Theory and Practice of Transla-
tion in the Middle Ages in Honour of Roger Ellis

5

the nineteenth century. Spanish translations likewise continued into the nineteenth 
century, and Italian translations have been printed as recently as the early twenti-

Med-
itationes Vitae Christi
the need in England, but Elizabeth Salter has also demonstrated that two English 
authors used and adapted Ludolph for their own meditations on Christ’s passion, 
including John Fewterer’s Myrrour or Glasse of Christes Passion

Translators,” Aevum
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remained mostly a nebulous footnote in passing among Ignatius’s wide 
Spiritual Exercises 

and Ignatian spirituality.

Ludolph’s importance in the development of late medieval and 
early modern devotion, however, is neither marginal nor minimal, and 
contemporary scholarship is well-positioned to illuminate his vitality. 

volumes of the Vita Christi into English for 
-

istence, a feat that will prove vital for schol-
ars not only of Jesuit studies, but also of late 
medieval and early modern hermeneutics, 

-
tions, and the various divergent movements that took inspiration from 
his work.6 The timing of this edition is particularly opportune here at 
the quincentennial of Ignatius’s conversion. Beyond the growing inter-
est in Jesuit studies, humanities scholars outside of theology have been 
probing the history of the emotions and its religious implications in “the 
religious turn” in new historicist research. Furthermore, as scholars are 

historical periodizations, a fresh edition of a benchmark text for late 

new religious order of the early modern period is poised for impact. 
The records show that Ludolph was inarguably important in the pivotal 
centuries that link the medieval and early modern periods, and scholars 

the Vita
 Indebted to prior scholarship, 

6 Ludolph of Saxony: The 
Life of Jesus Christ
All quotations from the Vita are from this edition, cited parenthetically in the body 
of the article as VC
number. At the present moment the next two volumes are in various editorial stages, 
and I am deeply indebted to Fr. Walsh for sharing drafts of those editions with me.

emotions did not become prevalent until 

Vita.
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my premise and use the Vita as an interpretive lens for understand-
ing Ignatius’s own approach to human passions. This premise hard-
ly needs defense. Whether the Vita directly inspired Ignatius’s con-
version, as Gonçalves narrates, supported his conversion, as Diego 

-
ed by the freshly converted convalescent, as Juan Alfonso de Polanco 

Vita 
was crucial for Ignatius’s nascent formation.

Loyola. Ignatius’s initial plans upon recovery were to take a pilgrimage 
to Jerusalem, doubtless inspired by Ludolph’s evocative descriptions of 

Vita as 
a spiritual tour guide, and afterward to follow Ludolph as a Carthusian.  
As Bodenstedt demonstrates with documented historical evidence, Ig-
natius’s relationship with the Carthusians continued throughout his 

Vita among the twenty-nine 
books “which are in accord with our Institute” to be given to novices.10 

the nineteenth century, and early modern writers tended to use the terms passions and 
 almost interchangeably for internal feelings. Though I often follow Dixon’s 

-
on, From Passions to Emotions: The Creation of a Secular Psychological Category (Cambridge: 

The First Biographies of St. Ignatius Loyola, ed. 

Auto -
ing to think about these places, but it would be even more delightful to visit them in 
person, there to ponder in our hearts how the Lord labored for our salvation in each 

travel from site to site, and with burning zeal kiss the ground and embrace the places 

groaning, and sighing by turns, they express outwardly in their bodies the devotion 
they doubtless feel in their hearts, and their emotion moves many to tears, even among 
the Saracens” (VC
Jesus’s footprints that remain in a marble slab of the church built on that location, which 
Ignatius made a special point to visit during his pilgrimage (VC Auto.

10
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Shore and Walsh both show many ways in which they are indeed in 
accord: the innovative methodology of the prologue, the hermeneutical 
approach to scripture, the emphasis on intimacy with Christ, the chival-
ric hero, the three-part method of meditation, the application of senses 
and imagination, and the theme of pilgrimage. Even the name “Jesuit” 
has its earliest recorded occurrence in the Vita.11 While Ignatius had no 
way of foreseeing the earthquake of change that his era of church histo-

Ninety-Five Theses 

to the inner workings of the heart and intimacy of prayer at a decisive 

and this sensitivity doubtless contributed to the Society’s rapid spread 
and resonance.12

study uses the Vita -
ituality. In a sense, then, this approach describes how Ludolph would 
have understood Ignatius—how the teacher would have interpreted his 
gifted though unconventional student a century-and-a-half later.

Using the Vita as an interpretive lens for the Exercises’s treatment 
of the passions highlights a spirituality built on a foundation of love in 

 is 

in 1543 and later received a manuscript copy of the Exercises
the General Chapter of the Carthusians declared an association between the orders. 

The Vita Christi of Ludolphus the 
Carthusian
De Guibert, SJ, The Jesuits: Their Spiritual Doctrine and Practice, tr. William J. Young, 

11

Ignace de Loyola,” Revue d’ascétique et de mystique
12

-

Southwell,” in Precarious Identities: Studies in the Work of Fulke Greville and Robert South-
well
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linked to . After some preliminary history of Ludolph and the in-
Vita on religious culture, my argument will focus on meth-

od, mechanics, material, and motive of meditation, all with particular 

how the Vita builds its spirituality on a foundation of love, which Ignati-
us incorporates into his theoretical framework and organization. First, I 
focus on Ludolph’s prologue, which articulates a sacramental approach 
to meditation that baptizes the sens-
es and the entire material world 
with the incarnate life of Christ. 
This premise resonates in particular 
with Ignatius’s concluding Contem-

(Contemplatio
application of that meditation to the 
whole Exercises rather than only to the Fourth Week. With love as the 
premise rather than the climax, my next section focuses on mechanics, 

-
out the Exercises
meditation. While early Jesuits made clear that spiritual consolations 
were not an end in themselves, Ludolph directed the young Ignatius 

-
ate love for the magnanimous Lord, and the Exercises are a training 
ground for the spiritual chivalric hero.13

methodology into what is for both Ludolph and Ignatius the climax of 
Vita 

is most valuable for interpreting the Exercises: while the passion and 

of the Third and Fourth Weeks, the Exercises is notably sparse in de-
scriptions of these meditations and their purpose. Part of the reason for 

13

that “perceptible consolation is not be sought,” unless it would “help promote the great-

“On Consolation,” The Way

Vita
the 
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assume some familiarity from his readers, especially since Christ’s pas-
sion is the foundation for a theological valorization of human passion. 
Ludolph, however, could never be accused of being overly succinct, 
and in addition to his lengthy meditations he provides two introduc-
tions and two epilogues within the sequence of meditations comprising 
the Triduum, which in turn help elucidate Ignatius’s implicit goals for 
the second half of the Exercises. As Ludolph lays out, the purpose of 
meditating on the passion (passio
(compassio -
es, Ignatius directs the exercitant to move beyond the second degree of 

to share all things with the beloved. 

Finally, the concluding section demonstrates that for the contem-
plative Ludolph, and even more so for Ignatius, compassion leads to 

-
cludes with the apostles being sent into a life united to the resurrected 
Christ in imitation (imitatio Christi

Ludolph wrote from the cloister of the contemplative life, he insisted 

century-and-a-half later, Ignatius would pioneer that path.

Practically speaking, using the Vita as an interpretive lens for 
the Exercises -
suit scholarship. It not only corrects a modern misconception that Ig-
natius invented his spirituality from scratch, but it also reveals several 
interpretive and practical assumptions that Ignatius could expect from 
his sixteenth-century readers. Importantly, because of the close links 
to Ludolph’s prologue, this reading allows the director to use the Con-
templatio at any point of the retreat. When the Contemplatio undergirds 
the whole of the Exercises, Christ’s incarnational love becomes every-
where evident where it was otherwise implicit. Crucially, this is vital 

surface disturbingly utilitarian, as well as for directors who paraphrase 

implicit. On the contrary, if the Contemplatio undergirds the Exercises, 
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then Christ’s incarnate love is in fact explicit. Similarly, this establishes 
love at the heart of the First Week with historical authenticity, saving di-
rectors from bending over backwards to explain away the emphasis on 
sin in order to rightly avoid a dangerously self-destructive scrupulosity. 
In other words, an encounter with any part of the retreat, even personal 
sin, is an encounter with Christ’s love, full stop. 

Furthermore, this approach has implications for the entire meth-

not any interior movements that bring the soul closer to Christ, which 

pleasant, and Ignatius boldly directs the exercitant to seek them ac-
tively and not simply to receive them if they happen to come. The 
purpose of the Third Week, which modern practice often diminishes 
by shortening and merging with the Fourth, is then the climactic inti-
macy in which love shares all things with its object. As the exercitant 
crucially progresses to the third degree of humility, the desire to share 

Contemplatio’s exhortation to love with action. The Fourth Week then 

consolations of the Exercises into service. As such, emotions cannot be 

end, and even for that end itself. Though Ludolph’s own vocation was 
that of a contemplative, his incarnational aesthetic trained Ignatius in 
a method of prayer in which contemplation and action, pathos and 
praxis, and mysticism and service are united.
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I. The Vita Christi  

T Vita Christi “a medieval 
bestseller,” its author was more obscure.14 Ludolph, presumably 
from the province of Saxony, entered the Carthusian monastery 

that he had been a Dominican friar for thirty years before that. The 
best documented evidence to support that assertion is that after be-

a qualm of conscience, which many project is because the chapter of 
-

terward, he spent the next thirty years in contemplative seclusion in the 
15 

In those thirty years he wrote at least two major works, both the Vita 
Christi and his Expositio in Psalterium Davidis

-
Imitatio Christi.16

on the life of Christ is the work for which he is most celebrated, and 

 The manuscript record supports 

14 Cartujano was essentially 
a metonym for Ludolph’s Vita -
sive account of manuscripts, editions, and translations of the Vita in English-language 
scholarship, consolidating information from a wide variety of bibliographic histories in 

Untersuchungen zu 
den Passionsbetrachtungen in der Vita Christi des Ludolf von Sachsen, Analecta Cartusiana, 44, 

15 Vita Christi Ludolph of Sax-
ony: The Life of Jesus Christ

16 Sentenc-
es of Peter Lombard, the that anthologized excerpts from 
various ascetics and mystics, a -
bus celebrare volentibus, an exposition on the Cantica ferialia, and even the highly popular 
Speculum humanae salvationis. Bodenstedt, Vita Christi

Horologium Sapentiae, Thomas 
Meditationes de vita Christia De imitatione 

Christi Vita were 
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-
ry.

in Flemish, French, Italian, Spanish, and Portuguese.

thirteenth and fourteenth century spirituality.”20 By 1521, when Ignati-
us encountered it, the Vita had long been a hit.

The Vita was as popular as it was not because it was original, 
but for precisely the opposite reason. Ludolph was both a man of his 

the fourteenth century, and a man of sacramental time, in conversa-
tion with a wide range of patristic and early medieval Church Fathers 

-
ing a “mosaic” of sources.21

and unify,” though not for the purpose “of knowledge but of love 
union [sic] with the divine,” a kind of lectio divina of patristic and 
medieval commentaries.22 Walsh lists 135 works that Ludolph uses, 

23 In characteristic medieval style, indeed 

used more widely than those in the Imitatio Christi Loyola und die 
deutsche Mystik, Berichte über die Verhandlungen der sächsischen Akademie der Wis-

-

Vita Christi

later study.
20

Analecta Cartusiana 106 (Salzburg: Institut 

21 Vita Christi, 24.
22

23
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not for originality but for dialogue with the old.

new life into the old in a way that was distinctive for his time. Among 
his near contemporaries, Ludolph shows familiarity with a number of 
lives of Christ and relied heavily on the pseudo-Bonaventure’s Meditatio-
nes vitae Christi, a roughly contemporaneous Franciscan text even more 

popular than the Vita, the entire 
prologue of which Ludolph ap-
propriated in an adapted form.24 
Both the Vita and the Meditationes 
were part of a broader enthusi-
asm that spread across Europe for 

meditation that put oneself in scenes from the life of Christ, especially 
the passion, in order to encounter Christ personally and to be drawn 

passio
compassio

love not only as a passion but also as the highest theological virtue. Ul-
timately, as love seeks union with its object, the will becomes united 

Ladder of Perfection, for ex-

ultimately to a third stage of union that involves “both . . . knowing and 

image of Jesus.”25

ultimately leads to imitation—a theme that was emphasized especially 
as the Vita devotio moderna.

24 Vita Christi, 25. Walsh gives credence to the theory that the Medi-
tationes

-
-

Namer, “The Origins of the Meditationes vitae Christi,” Speculum
25 The Scale (or Ladder) of Perfection -

The Vita
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When the devotio moderna picked up the Vita, the Devout spread 
-

the fourteenth century, and spread from Deventer across the Nether-
-

and Italy.26 It was a movement of lay semi-monastic communities who 
lived together in poverty, chastity, prayer, and service without formal 
vows but with a simple devotion to the person of Jesus Christ, empha-
sizing self-examination, conversion, and interiority. -
tion led to imitation, for Christ was not only a teacher but also a doer, 

than scholastic inquiry.  On this note, the Imitatio Christi, which arose 

asserts that “I would rather feel deep sorrow [i.e. contrition] than be 
 Feeling is central.

the sixteenth century had become so widespread that it becomes hard to 
trace. Some see it as a forerunner to modern Dutch Protestantism, typi-

-
ing of emotions, used positively for the acquisition of virtue, and even 

26 The Christian Renaissance: A His-
tory of the “Devotio Moderna,” 
to The Following of Christ: The Spiritual Diary of Gerard Groote (1340–1384) -

-

Sisters and Brothers of the Common Life: The Devotio Moderna and 
the World of the Later Middle Ages

Medieval Monasticism: Forms of Religious Life in Western Eu-
rope in the Middle Ages The Power of Im-
ages: Studies in the History and Theory of Response (Chicago: University of Chicago Press, 

The Imitation of Christ
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performative emotions.30

whole-hearted devotion that the Devout espoused. Erasmus’s early 
formation was at their most famous school in Deventer, and while he 
was critical of their rigid strictness he remained sympathetic to their 

his philosophia Christi and interiority.31 Likewise, after his exposure to 
-
-

grimage after his conversion, emphasizing among other things men-
tal prayer, the general confession, and frequent communion.32 Farther 

-

Anabaptism.33 If these arguments have merit, then the fourteenth-cen-
tury Ludolph is in some way connected to all of the major ecclesial 

its way into devotional practices of competing spiritualities. As such, 
Ignatius was one of many to appropriate it.

30

Low Countries Historical Review
31  (Nieuwkoop, Neth-

The Modern Devotion: Confrontation 
with Reformation and Humanism

Oberman, Masters of the Reformation: The Emergence of a New Intellectual Climate in Europe, 

32 Saints or Devils Incarnate?: Studies in Jesuit History (Leiden: 

as “you know from experience that daily, fervent reception increases your love and does 
not lessen your reverence” (VC

33 Dutch Review of Church 
History The Fountain of Life: John Calvin, the Devotio Moder-
na and Metaphorical Theology of Trinity, Word, and Sacrament

Anabaptism and Asceticism: A Study in Intellectual 
Origins
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Vita and 
Ignatius’s Contemplatio

LVita Christi

-
tion is the Incarnation, which continues to the present day in human 

all the capacities of the human soul.

-
34

heartfelt contrition, which connects to the First Week of Ignatius’s Spir-
itual Exercises
to draw closer to Christ, which connects to the Second Week. From the 
beginning he describes this process of transformative meditation as one 

-
ly” way of life with “abundant pleasures,” “consolation,” “joy, comfort, 
and solace” that is “so agreeable and delicious that once a loving heart 

saints loving, solicitous, and disposed kindly to those who invoke them 
because of the joy we share with them” (VC 
process of converting or as a fresh convert, Ignatius read in these words 

-
solations that come from uniting one’s soul to a loving Lord who in turn 
commissions his saints with a mission of love.

-
carnational presence to the human senses. This kind of meditation can 
be considered sacramental with a small s -

34 Spiritual Exercises 1, hereafter abbreviated SpEx The Spiritual Exercises of Saint 
Ignatius: A Translation and Commentary

SpEx are from this edition and are cited parenthet-
ically from here on with reference only to the paragraph number.
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ities present to the senses—a kind of baptism of the imagination that 

which had been corrupted by sin” (VC
his discussion of Jesus’s baptism.

While it is true that this sickness has its origin in the consent 
of reason, the point where the disease gains entrance is the 
doorways of our senses. If the remedy is to correspond to the 
illness, therefore, it cannot be simply spiritual but must also 
include signs perceptible to the senses. (VC 

-
dition to the three powers of the soul (SpEx 
to the imagination, the senses corrupted by sin become healed, and the 
proceeding understanding and will are likewise opened to redemption. 

incarnate Christ is present to our bodily senses, to our spiritual under-

-
carnational presence in the material world. Just as the Incarnation mys-

creation into that act of divine revelation. Walsh describes the Vita as “a 
course in training of our senses and imagination to enable everything to 
remind us of Christ, so that in time our meditation on him embraces all 
things.”35

Also, the light shines in the darkness of this world because the 
Creator appears in his creatures. In our heavenly homeland 
God is the mirror of his creatures: they all shine out in him, and 
we will see in him everything that brings us joy. In this life, on 
the other hand, creatures are the mirror of the Creator, and we 
see him in them. (VC 

35
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This sacramental understanding of the world is the theological foun-
dation for imaginative meditation, based on the principle that creation 

Christ’s life are redemptive to the senses but also that the very ground 
that his incarnate feet walked 

urges the reader to “Put past 
deeds before your eyes as if 
they were present” in order that 
“you will experience them more 

even explains the value of imag-

and which he illuminated by his preaching and consecrated by his pre-
cious blood” (VC

presence as much as are our senses that perceive it.

Furthermore, imaginative meditation triggers a response of 
the will, which in medieval terms is connected through the affec-
tions to both the senses and intellect. The Latin for will (voluntas
shares its roots with volo, to want, which can denote, as in English, 
both desire and cognitive choice. Traditionally, desire itself was un-
derstood as among the fundamental human passions, and thus the 
will serves as a link between the sensual and intellective parts of the 
human soul. The movement of the will is both an emotional and a 
rational movement toward or away from the good.36 

In Ludolph’s prologue, the stirring of the will takes on the pa-

from images of the ideal lady to the ideal companions at arms to 

36 BCE

Tuscan Dis-
putations City of God, ed. D. 

Summa Theologi-
ae: Latin Text and English Translation, Introductions, Notes, Appendices, and Glossaries, ed. 

memoria
intellectus voluntas).
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the ideal lord. As he has it, the Blessed Virgin will surely favor the 
reader “when she sees you take her son—whom she loves above 
all—into your arms and hold him close to your breast, and this not 
just once a day, but frequently.” So too with the saints, for whom 
the reader’s devotion “turns their clients into their companions,” 
as well as with “the apostles, his intimate companions, who per-
severed faithfully with him.” In addition to these friendships, the 
reader is ultimately invited to abide continually with Christ and to 
reign with him through service. “Do not abandon him,” he exhorts, 
“for to serve him is to reign” (VC
magnanimous love that the heroic martyrs demonstrate when they 
“leap for joy and triumph even as their bodies are being mangled 

from them not merely bravely, but joyfully.” Ludolph explains that 
such a miraculous feat can only happen when the will has already 
cultivated the fires of affections, for “[l]ack of feeling does not do 

but scorned” (VC 
cultivate a love that is heroically expressed.

A chivalric response thus involves all the capacities of the 
soul. Ludolph urges his reader to “throw yourself upon him like 
a child in its mother’s lap” in times of heaviness and to “imagine 
yourself reclining with John on Jesus’ breast” when laying down 
at night, even so far as to “nurse at that breast.” But all the while 
this intimacy is for the purpose of “striving to imitate him more 
closely or love him more deeply” and to “change your behavior 
to resemble his as you go about your business” (VC
By the end of the prologue, Ludolph lays out the purpose of his 
meditations in the familiar terms of imagination, understanding, 
and will (for Ignatius, memoria, intellectus, and voluntas
carefully Christ’s example: from his life, you will see that you 
can
know how
you will desire to live rightly [will].” The same meditations work 
through each capacity of the soul.

This holistic approach to meditation reaches its crescendo in the 
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calls on capacities of observing, pondering, feeling, and following, 
-

geous resolve.

So rouse yourself, O soul devoted to Christ! Be alert, Chris-
-

pulously every detail in the life of Jesus Christ, and follow 
in your Lord’s footsteps. For your sake he came down to 

-

the world is harsh, know that he endured all its pains for you. 
Arise and walk! Do not drag your feet on the path, lest you 
forfeit your place in your homeland. (VC

In this way, Ludolph establishes fundamental principles for affec-
tive meditation in his prologue: Christ’s incarnate presence in the 
human person and the material world calls forth an affective re-
sponse with all the powers of the soul.

in all things” is familiar turf. But interpreting the Exercises through 

of understanding the foundational Jesuit text. Indeed, while God’s 
life-giving and sustaining presence in the material world and the hu-
man person is fundamental in Ignatian spirituality, in the Exercises it 
is most clearly articulated toward the end, in the Contemplatio that is 
sometimes interpreted as pertaining to the Fourth Week that it imme-
diately follows.  But the Contemplatio harkens strongly to the theo-
logical foundation Ludolph provides in his introductory material in 
a way that none of the Ignatius’s introductory Annotations do, not 
even the somewhat utilitarian Principle and Foundation (SpEx 
and it is reasonable to surmise that this meditation allows the exerci-
tant at any stage of the retreat to practice the fundamental principles 

Love,” The Way Supplement -
The 

Way
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and foundation of the meditative process.

Each of these fundamental elements that we have discussed in 
Ludolph’s prologue are within the Contemplatio. First, Ignatius begins 
with the call to magnanimous service—“Love ought to manifest itself 
more by deeds than by words” (SpEx Susci-
pe to the dedication of the three capacities of the soul—“Take, Lord, 
and receive all my liberty, my memory, my understanding, and all my 
will” (SpEx 
the Creator in creation, both the material world and within the human 

life, sensation, and intelligence” (SpEx 
-

nal outcome of meditation but the premise, the reason that senses and 

“your truth through knowledge, your virtue through deed, and your 

and the thoughts of the soul” (VC

Vita 

Seen this way, the Spiritual Exercises is a systematization of the af-
fective method Ignatius encountered in the Vita, and the choices 

train the spiritual chivalric hero. Purportedly, after his transformative 
reading of the Vita, the convalescent followed the Carthusian’s advice 
and wrote down in condensed form some of the events he found most 
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unfortunately lost to history.  We can reasonably project that the med-
itations he selected in that exercise have some corollary to the ones that 
eventually made their way into the Exercises, especially since the lat-
ter include extrabiblical details found in the Vita. Ignatius’s selections 
are extremely condensed, emphasizing the Incarnation, the disciples’ 
pilgrimage of love and knowledge of their Lord, and Christ’s passion 

-

most part the disciples are the main witnesses.  It is the life of Christ 
through the eyes of his faithful companions.

The descriptions within Ignatius’s meditations are universally 
sparse, and only rarely does he add, embellish, or provide a particular 
interpretation of the biblical narrative. With few exceptions, these em-
bellishments come from Ludolph, and for those who need assistance 
to meditate on extrabiblical stories, the Vita is a feast for the imagina-
tion.40 Both authors begin with a meditation on the Trinity’s decision 
for the Incarnation (VC SpEx
accounts such that Peter and Andrew receive three distinct callings.41 

Auto. 

St. Cecilia, who “always carried a copy of the gospels close to her heart” such that her 

(VC

40

nativity. While both authors add the traditional donkey to the scene, Ignatius also adds 
a maidservant, whereas Ludolph cites Chrysostom as specifying that the holy couple 
“had neither servants nor maids” (VC SpEx
divergence Ignatius makes from Ludolph involves Judas. Ludolph goes with the order-

(VC
(SpEx 

41
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Both identify the location of the agony in the garden as the Valley of 
VC SpEx 

be piously believed despite lack of scriptural evidence.42 Both include 
a full meditation on Christ’s intimate 
appearance to Peter alone in the tomb, 
which could be inferred when the men 
on the road to Emmaus return to learn 
the Lord had appeared to Simon (VC 

SpEx -
ly extrabiblical appearances to Joseph 
of Arimathea, James the Lesser (1 Cor 

VC SpEx
The selections Ignatius maintains indicate his early fascination with a 
drama of a divine Lord who responds personally to the generous ser-
vice of his companions with overwhelming, gratuitous magnanimity.

Beyond the overall structure of the Exercises, the Vita assisted 
Ignatius in systemizing the mechanics of meditation in his preludes 

and to gain some familiarity with Jesus. Luke describes the second call: then they began 
to follow him in spirit and to learn something of his doctrine, but they returned to their 

with him continuously, imitating his perfection” (VC

Lord forever” (SpEx 
42

SpEx 

more than anyone else during his passion, and so looked forward more eagerly to his 
resurrection. Although the gospels say nothing about this event, it may certainly be 
piously believed” (VC
details from the scene.
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and colloquies. Each of Ignatius’s meditations begins with a standard 

This prefatory prayer is another subtle appropriation from Ludolph’s 
prologue. Ludolph concludes his overall introduction with a prayer as 
an entry into the Vita as a whole, acknowledging himself as a poor and 

Christ in order that he may imitate him to the best of his ability, ask-

“to direct all my thoughts, words, and deeds according to your law 

be saved by you here and for all eternity” (VC 
great stretch to see Ignatius’s preparatory prayer before each exercise 
as an adaptation of that, as he “ask[s] God our Lord for the grace that 
all my intentions, actions, and operations may be ordered purely to 

SpEx 
Ludolph a prayer to begin the massive four-volume endeavor becomes 
for Ignatius a prayer to begin each individual exercise, to open with a 
posture of whole-hearted generosity and to dedicate each capacity of 

Immediately following the prefatory prayer, each exercise con-
tinues with one of the most familiar traits of Ignatian meditation: the 
composition of place (compositio loci praeludi-
um
scene and evokes bodily senses (SpEx 43 The method of inserting 
oneself into scenes from the life of Christ is fundamental for Ludolph, 
and his prologue describes it in detail. The entire incarnate life of Christ 
is in the present tense as Ludolph directs his reader to “[d]raw near 
to him who descends from the Father into the Virgin’s womb” and to 
“[c]ome forward with pure faith as another witness with the angel to 
his holy conception.”44 As the prologue progresses, the exhortations 

43

Hipogrifo

44 Spiritual 
Exercises in which Ignatius explicitly directs the retreatant to imagine him/herself as a 
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that follow continue to assume an imaginative, present-tense entry 

“stand[],” and “Sit” (VC 
physical description of Jesus to aid his readers in the imagination (VC 

said “as if you could see God, the Blessed Virgin, and all the angels 
and saints before you with your bodily eyes” (VC
importance of imagination, the bulk of the meditations are devoted to 
the following step of meditation using the understanding with all of the 

imagination is given to the reader whom he constantly exhorts to be sen-
sually present.45 Nevertheless, both authors are keen to emphasize the 

that saturates Ludolph’s prologue a formal part of each meditation in 
the Exercises. While this is not one of Ludolph’s explicit steps, its bold-
ness harkens to his directive from his meditation on the Sermon on the 

molesti importune
(violenti improbi VC 46 After 

scene, each of Ignatius’s exercises continues with another prelude, a di-
rective “to ask God our Lord for what I want and desire” (id quod volo

-

slave, gazing at them, contemplating them, and serving them in their needs, just as if I 
were there” (SpEx 

45

Exégèse médiévale: Les quatre sens de l’écriture, 4 vol. (Paris: Aubier, 
The Four Senses of Scripture

46 Vita Christi
SpEx 

later exercises he desires “growing and intense sorrow and tears for my sins” (SpEx 
SpEx 
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Explicitly, this is a request for spiritual consolations, which he de-

Lord,” which could be tears of love for Christ (contrition or compas-

to heavenly things, or tranquility and peace (SpEx  Such a request 
does not oblige God to respond, of course, and like Ludolph Ignatius 

a soul might be left in desolation through no fault of its own, includ-
ing testing and self-knowledge (SpEx 
that if desolations are united to God’s will, “the more intense your inner 

be loved by his Father. This is in fact the way the most valiant soldiers in 
Christ’s army are tested” (VC -
tablishes a system of naming the desired consolations and seeking them, 
which alarmed some of his contemporaries with its resemblance to il-
luminism.

I may not be deaf to his call, but ready and diligent” (SpEx 
Our Lord . . . that I may love him more intensely and follow him more closely” (SpEx 

forth” (SpEx -
ty” (SpEx SpEx 

SpEx 
(SpEx 

in all things” (SpEx 

in the Exercises
Studies 50, no. 4 

including that spiritual consolations properly understood are feelings rather than vo-

peaceful feelings, not simply any feeling that draws one closer to Christ. On tears in 

of them consolations: tears of devotion, tears of visitation, and tears of union. See “The 
Spiritual Diary,” in The Spiri-

tual Diary of St. Ignatius: Linguistic Analysis and Mystical Theology

-
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both Ignatius and Ludolph an active exercise in cultivating the ground 

While Ludolph does not begin each prose meditation with 

that express sorrow for sin or overwhelming love with great pathos.50 
Like Ignatius after him, he ends meditation with an act of the will, 

that potentially shows some early roots of Ignatian discernment of 
spirits.51 Ludolph’s prayers are individual to each meditation, but he 

-

in your mind’s eye something the Lord Jesus said or did, and 
simply talk with him so that you might become more familiar 
with him. For it seems that greater sweetness and more devo-
tion is to be had in this way. (VC

With this “sweetness of devotion,” the concluding prayers through-
out the Vita are wide-ranging, but always have a sense of intima-

Ludolph asks Christ, “may your grace eagerly descend upon me, 
your unworthy servant, so that I may yearn for you and conceive 
you within me by love” (VC
for intimacy throughout: “Come to me, sweetest Jesus, and in your 
mercy give yourself to me, who longs for you with such great desire” 

defending Ignatius, Nadal does not “minimize the importance that the Exercises place 

“Jerome Nadal’s Apology for the Spiritual Exercises: A Study in Balanced Spirituality,” 
Studies
Spirituality of St. Ignatius Loyola: The Censura y parecer contra el Instituto de los Padres 
Jesuitas,” Journal of Jesuit Studies

50 -
Meditationes de pas-

sione Christi
51 How to See the Holy Spirit, Angels, and Demons: Ig-

natius of Loyola on the Gift of Discerning of Spirits
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(VC
VC 

52 The meditations are designed to be acted on, and the 

Likewise, each Ignatian meditation ends with a colloquy that is 
in some way a movement of the will: to love, to gratitude, to com-
mitment. In the meditation proper, 
after using the imagination to create 
the scene and the understanding to 
reason about it, he arouses himself 
“to deeper emotions [ ] 
by means of my will” (SpEx -
fore a concluding prayer. The general principle Ignatius gives in the 

guidance about prayer from the prologue: “A colloquy is made, prop-
erly speaking in the way one friend speaks to another, or a servant to 
one in authority” (SpEx 
when a lengthy meditation on sin leads to Ignatius directing the exer-
citant to imagine Christ on the cross and speak to him in this familiar 
manner. This directive initially may seem jarring, but since it is built 
on the foundation of love it establishes even meditations on sin as an 
encounter with divine love and an invitation to respond.

The invitation to respond is, importantly, a continued movement 
of love. Ignatius’s suggested prayer for that meditation might again 
sound more utilitarian to modern readers, as he invites the exercitant to 

ought I do for Christ” (SpEx -

52

of your charity, my insipid soul by the savor of your sweetness, my wavering and un-
steady soul by the constancy of your virtue and grace” (VC
what I now meditate on according to my powers I may embrace with the arms of my 
soul and kiss” (VC
command what you will” (VC -

(VC
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VC 
-

leeway. Indeed, he anticipates an exercitant who is growing in familiari-

who desires to respond with devotion. After all, with the cultivation of 
love as its premise, the entire organization of the Exercises and mechan-
ics of the prayers have been training this chivalric response.

in Exemplum Vita 

B -
tire experience of the Vita and the Exercises, the passion of Christ 
holds a prominent place in both, and it is where Ludolph becomes 

most valuable to scholars of Ignatius. Awkwardly for modern readers, 

especially if the Contemplatio is applied broadly across the whole retreat, 

53 
Consequently in modern practice these weeks can get short shrift, and 
even the early directories are nebulous about their purpose.54 Because 
Ignatius assumes his readers’ familiarity with a wide array of experien-

no stone unturned in discussion is especially illuminating for interpre-
tation of these weeks. The Vita includes an additional introduction to 

53 Vita gives more space to Christ’s ministry, the second half still 

Ludolph begins part two by pointing this out: “Part One of this book made no explicit 

part, and indeed will be described in its entirety, along with all that followed it” (VC 

54 The 
Way Supplement 

Supper to the Garden,” The Way
Directory for the Second and Third Weeks: Contemplating Christ’s Earthly Life,” The 
Way Supplement
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the Last Supper and passion (VC VC 
VC

VC
-

imitatio Christi. In Ignatian 

in the Second Week, the Third Week invites the retreatant into the third. 
When the retreat as a whole is understood as a cultivation of love for 
Christ in all things, the passion is the climax of that intimacy in the third 

Second and Third Weeks, describe the growing maturity in love taking 
place throughout the thirty-day retreat.55 -
mility is the basic Christian duty to strive to avoid mortal sin (SpEx 
While this is an assumed trait of those who enter in the Exercises and is 
strengthened in the First Week, in the Second Week the exercitant learns 
to hear and respond generously to the call of the king, potentially dis-
cerning a life-altering decision. Thus becomes crucial the second degree 
of humility, wherein the soul desires the greater glory of God so much 

SpEx 

the passion, which is an invitation to the third degree, the desire “to im-

that one actually hopes that the greater glory of God will be served by 

Christ laden with it rather than honors” (SpEx 

Without the foundation of the Contemplatio, this would seem to be 

foundation that “[l]ove consists in a mutual communication between the 

55

-

not to vaunt yourself over your equals. It is greater humility to submit yourself to your 
equals and not prefer yourself to your inferiors. Perfect humility is to submit to your 

VC
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two persons” (SpEx 

the sharing not only of goods but also 
of ills—or rather, it is a sharing that 
makes ills into goods. For Ludolph, 
this is the foundation of meditation 

to the passion exhorts his reader to 
“strive to unite yourself to him with 
fervent love” and promises that “the 
more deeply you love him the more 

enkindled. In this way love and compassion mutually increase until 
you reach perfection” (VC
to desire and to ask for experiences of sadness, the Third Week of the 
Exercises is the training ground for cultivating compassion, under-

loves, Ludolph points to the same aid that has assisted the reader 
through the whole Vita

imitatio hominis. In this way, Christ unites the 

incarnate God who chose to be not only mortal and material but also 
sensual and emotional. In his meditation on the raising of Lazarus, one 
of the few miracles from Christ’s public ministry that Ignatius includes 
in the Exercises, Ludolph makes the point that when Jesus “groaned in 
the spirit and troubled himself,” it was an act of the will, a deliber-

VC
The debate about whether or not Christ experienced human passions 
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into the early modern period, when Ignatius encountered the Vita. 56 
For both Ludolph and Ignatius, Christ does experience human pas-
sions, as Christ’s reason and will were united to his passion. For ex-
ample, Ludolph insists in Gethsemane that “nothing was coerced in 

was at the same time voluntary and rational” (VC  Likewise, 
Ignatius introduces the passion of Christ as something that Christ not 

SpEx 

-
comes “the original text, the exemplar from which we copy and correct 
the manuscript of our lives” (VC
functions as a training ground for human passion through compassion 

kindle are consolations, not unpleasant experiences used redemptively. 

love, and consolations—and consequently a new state of sweetness that 

that the meditating soul experiences is thus felt as sweet—a loving in-
timacy with the Christ whom the soul desires above all—the treasure 

56

within it, see Paul Gondreau, The Passions of Christ’s Soul in the Theology of St. Thom-
as Aquinas

sweating like drops of blood in the garden indicated a human fear of death. Erasmus 
said yes, identifying “the frailty of our nature that he had accepted,” while Colet argued 
that such a fear would be contrary to his love for humanity. Their mutual friend Thomas 

devotio moderna
was connected to the Carthusian charterhouse in London, so both could have encoun-
tered the Vita. See Desiderius Erasmus, A Short Debate Concerning the Distress, Alarm, 
and Sorrow of Jesus, in Collected Works of Erasmus

De Tristitia Christi The 
Complete Works of St. Thomas More

Summa Theologiae III, q. 15, a. 4.
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this may sound to a modern reader like masochism, Ludolph is clear 
-

lation that the loving soul actively desires as “a veritable storehouse of 
spiritual riches,” including glory, hope, joy, and delight. Furthermore, 

which means that, rather than being de-
pressing, these meditations actually can 
serve as a treatment for depression (VC 

Contemplatio asserts, “Love consists in 
a mutual communication between the 
two persons” (SpEx 

SpEx 
of love. For this, Ludolph even goes so far as to use the term consumma-
tion to characterize the mutual sharing of the passion by which the read-
er is led to the marriage-bed of the cross. In every way, the meditative 
journey that kindled love for the incarnate Christ from the beginning 
now reaches its climax.

As Ludolph continues through the passion, he emphasizes the 
redemptive function of this mutual compassion. Ignatius’s project of 

SpEx 
the story to Christ’s disciples as much as to those who enter the nar-
rative through the imagination. For example, in his meditation on 
John 13, Ludolph interprets the washing of the disciples’ feet as a 

approach you, the fountain of purity, with my two feet of love for 
VC

Likewise, Peter’s tears after his third denial, when the Lord looked 
at him with “a glance of mercy and grace,” demonstrate that “the 
tears of devotion are so sweet that they can be thought of as food, 
as the psalmist says” (VC
describes Christ’s outstretched arms on the cross as being “ready to 
receive us into his loving embrace.” As such, his Christ did not pas-

-
claims, “how willingly he ascended the cross . . . and how much joy 



      33

that obedience gave to his Father!” which leads Ludolph to muse, “O 
wonder and abyss of pity, O furnace of charity, O marvelous conde-
scension of compassion for us, O unfathomable love!” In this spir-
it, he prays to Jesus that “the wood of your cross” may “become a 

“any feelings of pity, of charity, or of compassion” that may “stir in 
the depths of your heart” (VC
and cultivates in his followers, through his voluntary act of passion, 
ideal human passion.

Furthermore, Christ’s passion continues to cultivate compas-
sion even after his death. In the outpouring of blood and water from 
Christ’s side, Ludolph writes that “Christ was pierced with a wound 
of love so that by reciprocal love we should enter his heart through 

-
pears to be a fourteenth-century iteration of the devotion to the Sacred 

his reader to enter into the pierced heart.

To conform yourself to this mystery, call to mind the ex-
ceeding love Christ showed to us in the opening of his side, 
by which he provided a spacious entrance to his heart. 

unite it to divine love.

Ludolph follows this intimate description with a meditation on 
Christ’s wounds that uses some jarringly carnal imagery, saying that 

suck honey out of the rock and oil out of 
the hardest stone taste and see that the Lord is sweet 

fruitful because “[a]ccess to the secrets of his heart is gained through 
the wounds in his body, access to the great mystery of compassion” 
(VC
body so that “by his bruises we might be completely healed.” This in-

thus Christ chose “to be wounded in the feet to heal our impure and 
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boastful and harmful thoughts” (VC -
tation and imitation, the soul thus has been united to Christ in his suf-
fering to such an extent that, in the epilogue to the passion, Ludolph 
exhorts his soul to “examine the marriage-bed of your Spouse” (VC 

mutual sharing of goods, feels his passion in compassion.

Vita and Ig-

U -
tive journey that used the powers of the soul to meditate on 
the passion and unite the soul to Christ in compassion—in 

-
tion—in the cloister. But the unitive way that he eventually would 

-
thusian teacher, and his Ludolphian catechesis combined with his ac-
tive vocation have led to a wide range of interpretations of the Fourth 
Week.  After the “marriage-bed” of the passion, Ludolph moves his 

-
guage from the Song of Songs, while Ignatius’s Fourth Week is the 
shortest of all and sparing in its descriptions, even as it is exhaustive 
in its list of resurrection apparitions.

“Locating the Grace of the Fourth Week: A Theological Inquiry,” Studies -

Lady’ and the Graces of the Fourth Week,” The Way Supplement

winter is now past, the rain 
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For the contemplative Ludolph, that transformation has the 
poetic beauty of mystic union as “our hearts will be poured out into 
Christ,” “our whole being melts into our Lord Jesus Christ,” “I am tru-

The more I abandon myself because of this love and devo-

love mutually increase in me until, entirely fainting away, I 
am drawn into the furnace of the Beloved’s passion. Then the 
Beloved, with his bride resting in my arms, cries out, I adjure 
you, O daughters of Jerusalem, that you stir not up nor awake my 
love till she pleases VC

“perfect transformation into [Christ].” For the Jesuit who ultimately 
went on to form what Jer -
templatives in action,” this transformation is not spiritual but incar-

service”—the union not only of spiritual faculties but also of “more 
material capacities, capacities for doing things, remembering, imagin-
ing—capacities which, in themselves and intrinsically, are thus tend-
ing not just towards union but also towards service.”60 The Fourth 
Week is thus for Ignatius a “joy with Christ in joy” that commissions 
the apostles to labor with Christ laboring in the world where he is still 
incarnationally present. In this way, compassion leads to commission.

-

contemplation. Etymologically, , as what moves within a per-
son, is linked to , as what moves out from a person. Ludolph 
himself puns on this connection in his meditation on Jesus’s resur-

sepulcher and was rewarded with both reunion and mission as the 

VC
60 The Jesuits, 55. For a critique of this position, see Philip Endean, “The Concept 

The Way Supplement
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holy woman’s disposition [ ] so that we can reach her position 
[ ]” (VC 61 Contemplation and action are interdependent.

Thus, even for the contemplative, action pervades this bridal 
chamber as various resurrection apparitions depict a Christ who is 
materially present in the world, both accompanying and commis-
sioning those who love him. For example, the story of the road to 
Emmaus reveals the risen Jesus as “a kind and devoted companion” 
whose “fervent love could not bear to have his own people so mis-

his disciples, consoled them with his words, and restored them by 
leading them to belief” (VC

the disciples as companion, Lord, and teacher.

to mission. When Christ eventually appears to the majority of the 
disciples in the locked room, Ludolph describes him in language 
that is both mystical and apostolic:

Christ stood in the midst of the disciples: like the sun among 

could unite himself with each of them.

61

-

inspiration for a highly popular prose meditation. We see here a sustained connection 

Marie Magdalens Funer-
all Teare v.
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Christ is the light that illumines, the blossom that adorns, and the heart 
that enlivens, and he is also the leader, teacher, father, and friend who 
rallies, instructs, and unites. Ludolph explains this commission again in 
incarnational terms, for “the Father sent his Son when he appointed him 
to become incarnate, and the Son sent the apostles when he commis-
sioned them to proclaim this same incarnation throughout the whole 
world” (VC
is in the midst of all his disciples, 
the language of contemplation 
and action are intermingled.

Later in the narrative, Peter 

action. In the reinstating of Peter, 
the penitent denier is invited into love linked with service, to “[s]how 
in practice the fervent love you have always professed, and the life you 
promised to lay down for me, lay down now for my sheep.” Peter’s 
laying down his life is a form of union, Ludolph explains, “for to follow 
the Lord is to imitate him” (VC
reveals his presence everywhere in the world, as Ludolph’s epilogue on 

VC

the Last Supper discourse describes, “Love is shown by deeds” (VC 
62

devotion commissions the contemplative to action.

two distinct but complementary paths, and Ignatius’s active vocation 
traces the inverse path from his contemplative teacher. The contem-
plative led his student through an incarnational aesthetic that took 

-
tions along the way, reaching its climax in the intimacy of sharing even 

and the Beloved Disciple in John 21, who for Ludolph are symbolic of 

62

Last Supper: he “loves us gratuitously” in that “he anticipated us in love,” he “loves us 

VC
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active and contemplative vocations. As he explains, “The goal of each 
way is God, and both strive to reach him.” The Carthusian asserts that 
“God loves the contemplative way more” because it continues into the 
eschaton, but the active way reciprocates that love more fully in this 

-
tive” and is “shaped and perfected by the example of Christ’s pas-

(VC
Ludolph’s resurrection meditations because his active mysticism, per-

at the end, the Contemplatio that undergirds the whole of the Exercises 

than by words” (SpEx 
is the highest form of loving him in this life, and Ignatius charts a jour-
ney that expresses love as “a mutual communication between the two 
persons” (SpEx 

Tseedbed of meditations from which the fruit of the most abun-
dant divine love may sprout and grow” (VC

Ignatius used this seedbed for his overall theoretical framework, 
methodology of prayer, imitation of Christ as the model for human 

the importance of Ludolph for understanding Ignatius, this reading 

the Contemplatio anchors the whole retreat as its premise, and spiri-
tual directors may use it at any point when it might be needed. With 

surfaces in all the places in which we might not otherwise identify it, 
from the otherwise utilitarian Principle and Foundation, to the vul-
nerable encounter with a loving Christ in the First Week, to the cli-
mactic intimacy of the Third Week, to the active love in the compan-

Second, because of the foundational importance of love anchor-
ing the retreat, this reading highlights the fundamental link between 
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to seek consolations throughout the retreat, even during the otherwise 
gruesome Third Week, because love propels the lover into action. In-
deed, Christ’s Incarnation means that he is present to each faculty of 
the soul in the meditative process as much as he is in the world into 
which the exercitant is sent. The Exercises is a systematizing of the gen-
erous response we hear in the Suscipe: “Take, Lord, and receive all my 
liberty, my memory, my understanding, and all my will” (SpEx 
or perhaps in Ludolph’s words, “I beseech your mercy to enlighten my 
soul, fashion my mind, regulate my thoughts, control my senses, and 
direct my words and actions” (VC

-
al aesthetic, baptizing the human senses with Christ’s presence, ulti-

On this note, five hundred years ago, in Ignatius’s convales-
cence, the Vita directed him to stir his affections to love and his will 
to action. In Ludolph’s concluding prayer from the conversion of 

was challenged to pray words of affective interior conversion that 
lead to effective exterior response:

Lord Jesus Christ, you call and admonish me in many ways 
to follow you. Enkindle my heart with your divine inspira-

-
ing separate me from your love. Grant that I may serve 
you with holy thoughts, feelings, and affections, with good 
deeds and virtues. Allow me to provide you with a ban-
quet of great delight and devotion of spirit. You who desire 
mercy rather than sacrifice and have come to call sinners 
and not the just, graciously grant that this poor sinner may 
deserve to experience your mercy. Amen. (VC

Ignatius certainly read this prayer, potentially prayed it, and magnani-
mously responded.
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