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concepts of the ancient classics, the Chinese were not able to understand the 
newness of the concepts brought from the West. Concerning the introduction 
of Western theology, he argues that, by using classical terms instead of Latin 
neologisms, Ricci and the Jesuits were responsible “for creating a certain 
bias and unnecessary controversies.” In brief, the author advocates for the 
universal use of the Latin alphabet to transliterate the vernacular languages 
of China, Japan, and Korea, and he gives the example of Vietnam as a success. 
In fact, the author has developed the idea of substituting Chinese characters 
for Latin romanization, or pinyin, for many years. I have always been struck 
by his boldness. I noticed that most Chinese listen to his speech very politely 
but do not agree. The author’s position is one-sided, mentioning only the 
advantages of romanization but never how this would constitute a cultural 
impoverishment for China and the world.

In writing so many short biographies, the author relies necessarily on 
second-hand materials that are not always correct and updated. Despite some 
inaccuracies and less-than-perfect editing by the publisher, the work will be of 
great interest to the historians of Japan and China.
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Over five hundred years since Ignatius conceived them, the Spiritual Exercises 
still respond to the inmost religious longings of people in and outside the 
Christian tradition. Adaptations of them to the different contexts of contem-
porary faith, culture, and society have gathered pace worldwide, bearing abun-
dant fruits. The essays in this fine volume provide an insight into the reason 
why and the way in which the Ignatian text has been, or can be, adapted. At the 
same time, they illustrate and remain faithful to the essential qualities and tra-
ditions of the Ignatian Christian life. The essays also reflect the atmosphere of 
communal prayer and meditation shared by experts of twenty-seven national-
ities who took part in the symposium from which the volume originates. Held 
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at Manresa in 2022 to celebrate the fifth centenary of Ignatius’s conversion, 
the forum explored the mystagogy of the Spiritual Exercises in the train of 
Ignatius’s personal spiritual experience in Manresa in 1522, when everything 
appeared to him in a new light, and he began recording his spiritual journey.

The volume is divided into four separate but coherently related sections. 
James Hanvey, S.J., sets the tone for the first section. His hermeneutical and 
theological discussion of what makes some texts, the Spiritual Exercises 
included, long-lasting and relevant through the centuries, centers around 
their characteristically “generative” nature. In the Exercises, this “generative” 
nature is brought about, in Hanvey’s view, by Ignatius’s trust in the “immediate 
communication of the Creator with the creature, and of the creature with its 
Creator,” as expressed in annotation 15, and also by the fact that the Exercises 
have been continually experienced, vivified, interpreted and transmitted 
within and by the Society of Jesus (28). Because Ignatius’s text is to be 
experienced and applied to life, it also opens up the possibility of multiple 
encounters: the exercitant’s encounter with God and with the director, as 
well as the director’s own encounter with God and with the exercitant. It can 
and does, therefore, work at different levels. Hanvey identifies “four texts,” 
as it were, in one: the performative, the dramatic, the transformational, and 
the unfinished texts (30). The essays that follow in this first section take into 
account the relational and “generative” nature of the Exercises and show the 
need for the spiritual director to adapt them so as to address issues that the 
original text may pose, for example, issues of gender when giving the exercises 
to women, theological issues when accompanying Protestant Christians and 
challenges in the practice of spiritual direction when guiding a large group of 
people along a communal spiritual journey. Here, the authors, all experienced 
spiritual directors, agree that the process of attentive listening and discerning 
is necessary when administering the spiritual exercises, which bring about 
an increased understanding of the text and a deepening of the faith in both 
exercitant and spiritual guides.

An inspiring essay by Dan Harnett, S.J., opens the second section of the 
volume. The standpoint is different. Leaving the theoretical perspective 
behind, Harnett reads and interprets the Ignatian text in the light of his own 
experience of giving the Exercises to people marginalized because of class, race, 
or gender. What changes, he asks, when we give the Exercises in the midst of 
social suffering? Two things. First, the Exercises help the marginalized endure 
their lives as people who have been excluded and forgotten. By existentially 
identifying with Christ and understanding the experience of the cross, they are 
able to feel somehow included and reconciled. Second, their spiritual directors 
are themselves moved and changed by the way in which those who suffer at 
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the margins of society respond more easily to the importance of silence and 
freedom and the reality of sin, hell and joy. From this standpoint the reader 
is then led to consider case studies related to a group of Jesuits in Ruanda, 
migrants in South America, and refugees in Australia.

The third section focuses on the mystical element. In his excellent and 
insightful introductory essay, Javier Melloni, S.J., considers the Exercises as 
part of the initiatory journey that is common to all spiritual traditions. He 
concentrates on the mystagogy of the Ignatian journey, highlighting parallels 
and analogies with that of the theo-cosmic, Islamic sufi and the oriental or 
oceanic traditions. If the mystagogy of the Exercises is christagogic, an entry, 
that is, into the mystery of Christ, it is also true, however, that the mystery 
of Christ intimates, in Melloni’s words, “the union of the divine, the human 
and the cosmic” (191), itself the “Origin and source of Reality” (178). Here lies 
the reason, I believe, why the text of the Exercises endures. It culminates in a 
universal call, through the Contemplatio ad amorem, to full participation in 
Christ. “We are,” Melloni writes, “in the unitive stage of the Christian mystical 
tradition” (192). This perspective is shared by the authors of the essays of this 
section, who compare the mystical element of the Exercises with the initiatory 
journeys of African traditions and Mayan culture. In line with Melloni’s 
approach, this section ends with a study of Franz Jalics’s contemplative 
exercises, inviting us to enter a reality that exists beyond thoughts and action.

The unitive life begins for the exercitant with the Contemplatio ad amorem 
and the awareness that God lives in his creatures, intervenes in our life, and is 
the source of all good. The last section of the volume suggests that remaining in 
this contemplation of God’s love allows for creativity and courage in adapting 
the exercises to new cultural contexts, whether using the new languages of the 
internet, relying on ecological consciousness or the practice of pilgrimage. All 
provide occasions to help others delve deeper into the mystery of God.

The volume emphasises the responsibility of those who give the Exercises. 
They are the ones called to discern how to recreate them, trusting what 
is Christlike in them and in the people they are ministering to. At the same 
time it also presents possible adaptations within a theoretical, experiential or 
contemplative framework. The different voices that we hear are part of the 
great mystery “about which,” concludes Melloni, “we know hardly anything 
and which leaves us stammering: ‘Everything is yours: we return it to you, Lord; 
Give us your love and grace, this is enough for us (Ex 234)’” (298). Ignatius 
wrote that the Exercises were all that was best in what he was able to think, 
feel, and comprehend in this life (letter to Manuel Miona, November 11, 1536). 
They are indeed the fruit of his total surrender to God’s love. And after five 
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Jaska Kainulainen, Early Jesuits and the Rhetorical Tradition, 1540–1650. Routledge 
Research in Early Modern History, 86. London: Routledge, 2024. Pp. 268. Hb, £125.00.

The main argument of the book is that the Jesuits, in placing rhetoric at the 
heart of their educational system, were following in the footsteps of Ciceronian 
humanism, as explained in the introduction (1–19). To break with medieval 
Scholasticism, the humanists devised a teaching program centered on gram-
mar, poetry, history, moral philosophy, and rhetoric. In the wake of Isocrates 
and Cicero, the Jesuits set themselves the goal of training informed citizens, 
involved in civic life (vita civilis) and capable, through their intellectual and 
moral training, of working for the common good (commune bonum). This pre-
supposes a certain conception of rhetoric associated with wisdom: in adopting 
this program, the Jesuits reconciled the definitions given by Cicero (the art of 
persuasion) and Quintilian (the art of speaking well).

The following chapters are of unequal length. Tracing the origins of ancient 
rhetoric and the beginnings of humanism, Chapter 2 (20–55) shows that the 
Society of Jesus, by adopting the humanist educational model of the studia 
humanitatis and the modus parisiensis of the University of Paris, helped 
Italian humanism to flourish beyond the sixteenth century, especially within 
the Roman College, founded in 1551. The dual tradition of antiquity and 
Christianity, inherited from the first centuries of the church, is characteristic 
of the Renaissance. Latin appears to be the key to all learning in the colleges, 
as shown in Chapter 3 (56–69), which describes the pedagogy implemented in 
grammar classes prior to the teaching of the humanities and rhetoric. Chapter 
4 (70–120) delves into other aspects of Jesuit education, dealing with the role 
of manners and politeness, then the common good and the democratization 
of education, culminating in a more general reflection on the humanist—
and therefore Jesuit—association between education and virtue. Finally, 
the implementation of the teaching of rhetoric (pedagogical principles and 

hundred years, they are, as Harnett puts it, “a source of grace for us, for the 
Society of Jesus and for all the Ignatian family” (128).
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