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Quote
As kingfishers catch fire, dragonflies draw flame;
As tumbled over rim in roundy wells
Stones ring; like each tucked string tells, each hung bell's
Bow swung finds tongue to fling out broad its name;
Each mortal thing does one thing and the same:
Deals out that being indoors each one dwells;

Selves - goes itself; myself it speaks and spells,
Crying What I do is me: for that I came.
- Gerard Manley Hopkins

Introduction
"Seven Spanish Devils" entered Italy after the year 1530. Thus wrote the English historian and litterateur John Addington
Symonds in The Catholic Reaction, published a little over a century ago. Among Symonds's devils was "Jesuistry, with its
1

sham learning, shameless lying, and casuistical economy of sins." That particular devil in fact arrived in Italy at Venice
in 1535 in the person of Ignatius of Loyola. Ignatius was soon joined by nine other men, not all of them Spaniards, who
had known each other at the University of Paris and banded together to become the nucleus of the future Society of Jesus.
In 1622, less than a century after the arrival of the group in Italy, Pope Gregory XV canonized two of them - Ignatius and
Francis Xavier - and thereby held them up for emulation as models of piety and probity. By simple association the
remaining eight somewhat shared the same glory, and one of them, Pierre Favre, was in fact declared a "blessed" by Pope
Pius IX in 1872. Also canonized as saints from the first generation of Jesuits were Francisco de Borja (or Borgia, 1671)
and Peter Canisius (1925).
Reviled as devils, revered as saints - the Jesuits have evoked these extremes of characterization throughout the 450 years
the Society of Jesus has existed. In the course of the centuries more balanced appreciations of the Society have sometimes
appeared, but always conditioned by the national, cultural, and religious assumptions of those evaluating it. The story of
the Jesuits is, of course, inseparable from the so-called Counter Reformation, and the Jesuits have often been regarded as
emblematic of all that was bad or all that was good in that phenomenon.
The past several decades have seen a renewed interest in sixteenth-century Catholicism, inspired in part by the massive
scholarship of Hubert Jedin and his disciples on all aspects of the Council of Trent and in part by the quite different
approach of practitioners from the Annales school of the Ecole Pratique des Hautes Etudes. Grounded in better methods
of research and less animated by unexamined prejudices than previous scholars, these and other historians are gradually
helping us see with new eyes the complexity of the Catholic situation in that religiously troubled era. Accompanying the
mass of new information presented in these studies have been reinterpretations of old information and even complete
turnarounds in evaluating it. {2} Our understanding of the Reformation has likewise changed, as scholarship has moved
from major figures such as Luther and Calvin to the impact they and their movements had as they were interpreted and
put into action at the grass roots. {3}
Where do the Jesuits fit into this new configuration? We still await an adequate answer. Most popular writing on the
Society of Jesus, whether favorable or unfavorable, has been woefully inadequate. Scholarly articles and monographs of
reliable quality appear each year, although perhaps not in the quantity one might expect. {4} Until relatively recently
practically all the scholarship came from Jesuits. Generally characterized by technical accuracy, it tended to take up
familiar and even familial issues and was relatively unaffected by the new historiography. Even today this scholarship is
not always free of hagiographical vestiges, especially when dealing with Ignatius, for whom we still await a biography
that satisfies sophisticated canons of scholarship. {5}
There are many exceptions to these generalizations, as for instance Mario Scaduto's two-volume study of the Jesuits in
Italy during the generalate of Diego Lainez, early companion of Ignatius and his successor as head of the Society. {6} The
standards of scholarship in the Archivum Historicum Societatis Iesu, the journal of the Jesuits' Historical Institute in
Rome, are high, as are those of the monographs published by the same Institute. No book exists in any language, however,

that treats the ministries and culture of the first Jesuits in the comprehensive way that I attempt here.
The difficulties of such an undertaking daunt all but the most foolhardy. The amount of documentation is overwhelming.
By 1565 the Society numbered about thirty-five hundred members, who were exhorted or obliged to maintain regular
correspondence with each other and especially with the Jesuit leadership in Rome. A large number of these letters have
survived and been edited in the more than 125 volumes of the Monumenta Historica Societatis Iesu and elsewhere. The
letters of Saint Ignatius alone fill 12 volumes in the Monumenta, constituting the largest correspondence extant of any sixteenth-century figure, none excepted. {7} To all this correspondence must be added the numerous other documents,
official and unofficial, that the early Jesuits produced to use as instruments of ministry, to guide them in their way, and to
explain to friends and enemies what they were about. The responses of both friends and enemies are many, scattered in
various sources.
A second difficulty comes from the great range of activities in which the early Jesuits engaged. They dealt with kings and
paupers, with the devout and with public sinners, with popes and prelates, with lowly pastors and with convents of nuns.
They excluded no category of the laity from their ministry. By 1565 they were active in many countries of Western
Europe, but also in Brazil, India, Japan, and elsewhere. They preached, taught catechism, proposed new sacramental
practices, and sought to help orphans, prostitutes, and prisoners in jail. They developed patterns of piety that were
peculiarly their own, no matter how traditional the elements upon which they drew. They appropriated both scholastic and
humanistic learning and tried to relate these two cultures to one another. They wrote plays and were present at the Council
of Trent. They engaged in polemics with Protestants and, to their dismay, found themselves caught in controversies
among Catholics. They supported various Inquisitions, yet sometimes found themselves the object of inquisitorial scrutiny
and censures. They taught in universities. Within seven or eight years of their papal approval, they founded and operated
schools.
Every one of the areas of activity treated in this book has led me into technical and often controversial areas of
scholarship. Moreover, the way the Jesuits engaged in even the same activities differed from place to place - Brazil was
not Germany, Italy was not France. In such a predicament both author and reader must be guided by clear aims and have
secure points of reference.
My first aim in this book is to understand the early Jesuits as they understood themselves. This is pursued by studying
what they said about themselves to each other and to outsiders and especially by looking at how they translated that
understanding into action in their many ministries and in the style of life they adopted. Exposition of the consistencies and
inconsistencies in that translation fall under the same aim.
I also try to discover the origins of the Jesuits' self-understanding and to take account of the contexts into which they
inserted themselves that furthered their process of self-definition. That is my second aim. The Jesuits did not think, feel,
or act in a vacuum or in the timeless arena of eternal verities. In a panoramic study like this one, it is impossible to
develop these points with the amplitude they deserve. Once a reliable overview is achieved, however, such development
can be left to other scholars.
By taking account of so many contexts, the book accomplishes a task that falls outside my formally stated aims. It acts as
a series of windows through which we catch glimpses of almost every conceivable aspect of Roman Catholicism in the
mid-sixteenth century. These glances are perforce fleeting and originate from a special perspective, but they are richly
instructive.
This book spans the first quarter century of the existence of the Society of Jesus, officially founded in 1540 with Pope
Paul Ill's bull Regimini militantis ecclesiae. The terminal date of 1565 is somewhat arbitrary. It carries us to the death of
Diego Lainez, the second superior general and the only one of Ignatius's companions from the early days to hold that
office. It also takes us beyond the end of the Council of Trent in 1563, as well as beyond the death of Calvin in 1564.
Concluding with the death of Ignatius in 1556 would have been easier, but the longer viewpoint makes clearer the

directions the Society was taking. Although the Society would face many challenges after 1565 and undergo further
changes, some of them significant, its design had by that time been set and the most fundamental elements of its "way of
proceeding" established.
Among the basic points of reference to hold us on course are, as might be expected, five documents that came exclusively
or in large measure from Ignatius. The importance traditionally ascribed to the Spiritual Exercises, which he began to
compose at Manresa shortly after his conversion in 1521 and which were published in their practically final form in Rome
in 1548, emerges from the following pages fully vindicated. The Exercises will be discussed at some length under two
different aspects in chapters i and 3.
That document encapsulated the essence of Ignatius's own spiritual turnaround and presented it in a form meant to guide
others to analogous changes of vision and motivation. Ignatius used the Exercises as the primary means of motivating his
first disciples and prescribed it as an experience for all who later entered the Society. Although at no point intended
exclusively for Jesuits, the Exercises remained the document that told Jesuits on the most profound level what they were
and what they were supposed to be. Furthermore, the Exercises set the pattern and goals of all the ministries in which the
Society engaged, even though it was not always explicitly recognized as doing so. There is no understanding the Jesuits
without reference to that book.
The second document is much less well known and, hence, requires more description. It is generally referred to as the
Formula of the Institute and was the result of deliberations in Rome in 1539 by the original companions and a few others.
The object of the deliberations was to construct for papal approval the basic elements of the new association they by then
hoped to found. At this stage the Formula consisted of "Five Chapters" (Quinque Capitula), each of which was not much
more than a paragraph long. After some changes, the chapters were incorporated into Regimini militantis eccle-siae of the
next year. They were meant to be and have remained the fundamental charter of the order, of which all subsequent official
documents were elaborations and to which they had to conform. The Formula is to the Jesuits what the Rule is to other
religious orders. {8} It was composed by a committee, but Ignatius's role in its articulation was of course pivotal.
In the light of experience, the Formula was somewhat revised in 1550 and incorporated into a second bull, Exposcit
debitum, which was issued by Pope Julius III and served to confirm the Society. Further changes were considered after
the death of Ignatius, but none were ever made. {9} Most variations in the second version were clarifications or
specifications of the earlier one, or they took account of changes in actual practice introduced since 1540. For instance,
the Formula of 1540 indicated the purpose of the Society as "the propagation of the faith and the progress of souls in
Christian life and doctrine." In the version of 1550, the first phrase was significantly expanded to read "the defense and
propagation of the faith."
With some discrepancy in wording, both versions listed the ministries by which this purpose was to be accomplished. The
latter version was more complete:
public preaching, lectures, and any other ministrations whatsoever of the Word of God, and further by
means of the Spiritual Exercises, the education of children and unlettered persons in Christianity, and the
spiritual consolation of Christ's faithful through hearing confessions and administering the other
sacraments. Moreover, the Society should show itself no less useful in reconciling the estranged, in holily
assisting and serving those who are found in prisons and hospitals, and indeed in performing any other
works of charity, according to what will seem expedient for the glory of God and the common good. {10}
Unexceptional though this list might seem upon first reading, it gave the first generation of Jesuits a sense that in their
ministries they were different from diocesan priests and from members of religious orders already in existence. They
often referred to this list - to these "customary ministries" (consueta ministeria) of the Society - and commented upon it.
The list provides the outline for the first part of this book. We need to note that schools were not mentioned in either
version. Besides the ministries, the Formula also listed the categories of persons to whom the ministries were to be

addressed: "the Turks or any other infidels, even those who live in the region called the Indies, or ... any heretics
whatever, or schismatics, or any of the faithful." {11}
Moreover, the Formula established that, unlike other religious orders, the Society did not oblige its members to recite or
chant in common the liturgical Hours such as matins, lauds, or vespers. Circumstances often forced the early Jesuits to
defend this feature of their life, and they did so vigorously, for they saw it as emblematic of what was distinctive in them
and their ministry. Related to this provision was another stipulating that they were to pronounce a special vow to God that
would bind them to be on journey anywhere in the world to do ministry, when so ordered by the pope. They believed that
these two provisions in their charter helped distinguish them from their predecessors in the mendicant orders of the
Middle Ages, which they otherwise so closely resembled. Like them the Jesuits were to pronounce, for instance, the usual
three vows of poverty, chastity, and obedience, but with special provisions concerning particularly how poverty was to be
observed.
The Society was to have no obligatory penances or fasts, and in regard to food, clothing, and similar matters the members
were to conform to the style of reputable priests in the regions where they found themselves. The Society could admit
novices and provide for the training of its younger members. The second version of the Formula provided for graduated
degrees of final membership in the Society by allowing the admission of "coadjutors," either priests or laymen who would
not attain to the full incorporation reserved for the solemnly professed members. Both versions provided that, with the
consultation of his confreres, the superior to be elected by the members would have the authority to construct
constitutions that would make specific these more general provisions of the Formula.
The third document is the Jesuit Constitutions. Within about six months after the ratification of the original Formula by its
substantial incorporation into Regimini militantis ecclesiae, Ignatius was elected superior, with none dissenting but
himself. Among his many tasks few were more important than the construction of the constitutions that the papal bull
enjoined. Despite the importance of this work, Ignatius did not set about it in a systematic way until about 1547, after he
had secured the capable assistance of Juan Alfonso de Polanco as his secretary.
Polanco's role was crucial. Although the traditional interpretation that Ignatius himself was the principal inspiration
behind the Constitutions and related documents still stands, much of the wording and arrangement and many of the details
must be attributed to the secretary. In the long process of composition, Polanco made suggestions, raised questions,
undertook research to help answer them, and drafted responses. {12} Everything was submitted to Ignatius for approval
and revision, but, as in any case of such close collaboration, the problem of authorship cannot be solved by facilely
attributing the contents to Ignatius and the form to Polanco. Polanco was also almost single-handedly responsible for the
official Latin translation from the Spanish autograph.
A preliminary version was ready for promulgation by 1552, an office Ignatius entrusted to another highly capable
assistant, a Majorcan named Jeronimo Nadal. Ignatius continued to modify the Constitutions until he died. The First
General Congregation of the Society, convened to elect his successor, approved the text after minor changes and
committed it to print in its Latin version for the first time in 1558-59. Its style and organization unmistakably
distinguished it from earlier documents of the same genre, both religious and secular.
The Constitutions articulated the broad principles according to which the Society was to achieve its goals and reduced the
generalities of the Formula to concrete structures and procedures. They did this first and foremost, however, by focusing
on the quality of person essential for the successful functioning of such a voluntary association. They move, therefore, in
a loosely chronological fashion, following the Jesuit from the moment he applied to be a member of the Society, through
his training, up to the ministries in which he would engage, and they conclude with considerations concerning the
qualities of the superior general and of the body of the Society as a whole. They are thus structured to a large extent on
developmental principles - on the idea that the Jesuit would grow spiritually and that different provisions would therefore
be appropriate at different times and stages.

Following this basic design, the Constitutions are divided into ten parts. In their structure and language, as well as in some
of the basic insights that underlie them, one can detect the influence of both the scholastic and humanistic cultures that
from the beginning helped form the outlook of these first Jesuits. More basic, however, would be the religious and
pastoral experiences that the Jesuits themselves had undergone and that they postulated for every member of the order.
The term Constitutions refers first and foremost to this body of legislation and ideals, but is generally extended to include
the General Examen, a conspectus composed by Ignatius, probably about 1546, to give somebody contemplating entrance
into the Society essential information about the organization he was considering joining. {13}
The Jesuits sometimes spoke of their "Institute," by which they meant the way they lived and worked, and they thus
included in the term all the official documents of the order, but especially the Formula and the Constitutions. Their
favorite, most inclusive, and pregnant expression for their style of life and ministry, however, was "our way of
proceeding" (noster modus procedendi, nuestra modo de proceder). According to Nadal, the expression originated with
Ignatius. {14} While it of course indicated official documentation, it transcended it by suggesting more spontaneous and
actualized ideals and attitudes that distinguished Jesuit life and ministry from that of others.
Another document from Ignatius particularly relevant to those ideals and attitudes is his Autobiography, dictated in three
relatively short periods of time to Luis Gon9alves da Camara in Rome in 1553 and 1555- {15} In it Ignatius succinctly
narrated the story of his life up to 1538, the eve of the decision of the companions to bind themselves together in a
permanent association. Polanco and Nadal importuned the narration from him as a kind of "testament" that would show
his followers how and to what God had called him. It remains our most reliable source for the essential facts of the early
life of Ignatius, sometimes called "the pilgrim years" because he consistently referred to himself in the Autobiography as
"the pilgrim."
The Autobiography abounds, nonetheless, with critical problems. The text as we have it begins abruptly in 1521 at the
great turning point in Ignatius's life, when he was wounded in the battle of Pamplona, which led to the long convalescence
that was the beginning of his religious conversion. We know, however, that Ignatius began his story with his earliest
years, when he was given over to "the vanities of the world," yet no trace has ever been found of that part, probably
because da Camara never communicated it. {16} Ignatius's account of his many mystical experiences raises problems of
interpretation particular to such phenomena.
Moreover, as Ignatius narrated in Spanish to his Portuguese confidant, da Camara listened attentively, but only afterward
in his room did he jot down some notes about what he had heard. Sometime later he elaborated upon them and in turn
dictated them to a Spanish scribe, who recorded his words verbatim. That was the procedure for the narration done in the
first two periods. We know that for the third period a month elapsed between the narration and the time da Camara found
to dictate his notes, in this case to an Italian scribe. In the original document, therefore, the first two parts of the text are in
Spanish, the last in Italian. Even granted that da Camara had the superb memory with which his contemporaries credited
him, the text we possess had filtered through several minds and languages before it reached the written page.
Other critical problems are endemic to any such personal memoir. Autobiography, especially such a brief one as this,
includes and excludes according to motivations of which even the author is often unaware. Retrospective distortion is
inevitable. The genre is at its best when the author's candor breaks through some of its conventions. Unlike Luther, to
whom he is often considered the Catholic counterpart, Ignatius had few gifts in this regard; the person behind the stylized
narrative is never fully revealed.
Nonetheless, the Autobiography is important because Nadal had clearly in mind that through it Ignatius would provide an
incarnation of the meaning of the Society that could be held up for emulation and appropriation. Nadal in fact later
utilized Ignatius's story in this way. "Our way of proceeding" could be no better exemplified. But Nadal also attributed a
quasi-mystical force to what he called "the grace of the founder." {17} For our purposes, therefore, the Autobiography
assumes an importance beyond simply supplying information about Ignatius's physical and spiritual journeys during his

"pilgrim years."
The final Ignatian document of major importance is, of course, the correspondence. {18} It contains theory and ideals but
interprets them against daily reality. Of the almost 7000 letters that survive, all but about 175 date from after Polanco's
appointment as secretary, and a large number were explicitly written by him "on commission" from Ignatius. Much of the
correspondence has, therefore, the same problems of attribution as the Constitutions. Certainly important for the aims of
this book are the writings of the nine companions who bonded together at Paris, principally under Ignatius's inspiration,
between 1528 and 1536 - Xavier, Lainez, Favre, Alfonso Salmeron, Simao Rodrigues, Nicolas Bobadilla, Claude Jay,
Paschase Broet, and Jean Codure. Xavier of course went to India in 1540, spent two years in Japan, and died on the
outskirts of Imperial China in 1552. He was the only one of the original band to leave Europe and thus provides a special
perspective. Among the remaining eight, Lainez was the most accomplished and, ultimately, the most influential because
of his election to the generalship in 1558. Besides their correspondence published in the Monumenta, these men produced
a number of other texts that have come down to us. {19}
The same is true of others who joined after 1540, such as Peter Canisius, "the apostle of Germany," {20} and Francisco de
Borja, the duke of Gandia and great-grandson of Pope Alexander VI. {21} Borja succeeded Lainez as general in 1565.
The writings of less well known figures, such as Caspar de Loarte, Cristoforo de Madrid, and Diego de Ledesma, provide
further data. For our purposes, however, two among these latter recruits - Polanco and Nadal - eclipse by far all others.
They understood and presented themselves as mere transmitters and promulgators of "our way of proceeding." But, given
the important offices Polanco and Nadal held and the way they fulfilled them, none of their counterparts had a wider,
more immediate, or more profound impact on their generation of Jesuits and on the future. Along with Ignatius, therefore,
they are the major figures guiding this book.
Polanco was born of a rich and influential family in Burgos in i5i6. {22} Some of his forebears were probably "New
Christians," that is, Jews converted to Catholicism, but this has never been proved. At age thirteen Juan began to study the
humanities and philosophy at the University of Paris, where his uncle would later be rector. He remained at Paris for eight
years. By 1541 he was employed as a scriptor apostolicus in the papal curia in Rome. That year he made the Spiritual
Exercises under the guidance of Lainez and entered the Society. Ignatius sent him almost immediately to study theology
for four years at the University of Padua. Soon thereafter he summoned him to Rome as secretary to the general of the
order, a post Polanco held until a few years before his death in 1576. Far more than an amanuensis, he was a trusted
consultant and guide not only to Ignatius but also to the other generals - Lainez and Borja - whom he served from 1547
until 1572.
Besides his role in writing the Constitutions and much of the generals' correspondence, Polanco drafted and composed
many other official or semiofficial documents on a wide variety of topics, including education. {23} In 1553-54) in
consultation with other Jesuits, he compiled and published at Ignatius's behest a short work on confessors and penitents,
one of the first books in print by a Jesuit. {24} In 1575 he published for the use of Jesuits a short treatise on ministry to
the dying. {25}
As secretary of the Society he soon began the practice of writing a circular letter to all the members several times a year,
in which he summarized the more important activities of Jesuits around the world as these were reported in the huge
correspondence received from them in Rome. Although meant to edify, Polanco's circular letters are filled with concrete
details about what the Jesuits were doing, how they were received, how they dealt with problems they faced. More
important, they powerfully conveyed to all who read or heard them - and we must assume that was most members of the
Society - what it meant to be a Jesuit and how "our way of proceeding" was put into practice around the globe. The impact
had to be great.
By far the longest work to come from Polanco and the one most extensively utilized in this book follows the same plan as
the circular letter - his Chronicon Societatis Jesu, dictated to one or more scribes at the end of his life, 1573-74. {26}
Filling six huge volumes of the Monumenta, the work is what the title indicates, a detailed chronicle of the activities of

members of the Society, house by house, province by province, country by country, year by year, from 1537 until the
death of Ignatius in 1556. It was undertaken at the request of Everard Mercurian, the new general elected in 1572, to
guide him in his governance. In the chronicle Polanco told, when he could, the number of Jesuits in any given house, their
successes and failures in their ministries, and their relationships with high and low in society. He seasoned his account
with anecdotes that reveal much about the mentality of both author and audience and that give life to the flat format of the
chronicle.
The Chronicon destroys the stereotype of a religious order under strict military discipline, with each member a pawn
acting only under orders from his superior. It replaces this image with a picture of a vast network of enterprising
individuals who, while keeping in close communication with those in authority and receiving guidance and "consolation"
from them, adapted to local needs and tried to seize opportunities as they presented themselves. The Chronicon provides
the data from this period for answering the question about the degree to which the Jesuits had a clearly formulated
strategy for their ministry in any given area.
Polanco ransacked the archives of the incoming correspondence for his information, which he knew better than anyone
else. The Chronicon contains the imperfections of all such documents. Moreover, it favors victories over defeats. It often
fails to deliver behind-the-scenes information that we would love to know. For such information, when it survives, we
must have recourse to the correspondence itself and other documentation. Nonetheless, Polanco is a sober, frank, and
even-handed reporter, never suppressing bad news simply because it is bad.
Whereas Polanco practically never left Rome after he became secretary, Jer6nimo Nadal's life as a Jesuit was marked by
long and frequent journeys throughout Europe on official business of the order. {27} During his travels he almost singlehandedly negotiated the financial foundations for twenty Jesuit schools. In the intervals between his great trips, he held
important offices in Rome.
The frequency and character of Nadal's travels meant that practically all the Jesuits in Europe met him and heard him
speak, and many would have spent an hour or so with him privately at least once in their lives. Nadal thus knew and
influenced more members of the Society more immediately than even Ignatius - and for a longer period of time. He
continued to be engaged in these journeys under the next two generals until 1572, eight years before his death in 1580.
More than any other individual, he instilled in the first two generations their esprit de corps and taught them what it meant
to be a Jesuit.
Born of a prosperous family at Palma de Majorca in 1507, Nadal studied for about five years at the University of Alcala.
He then went to Paris, where at the university he knew Ignatius and his companions, but rejected their invitations to join
them. In 1538 at Avignon he was ordained a priest and received a doctorate in theology from the university. Some years
later in his native Majorca, after an intense spiritual conversion and after reading a letter then circulating of Xavier from
India, he began to reconsider and traveled to Rome, principally to examine the new Society firsthand. There, in 1545, he
was urged by Ignatius and others to make the Exercises for a month, which he did with the help of Jeronimo Domenech.
In the course of this retreat Nadal was able, after much difficulty, to resolve his hesitations, and he decided to join the
order. From that time onward his conviction that God had called him to the Society never seems to have wavered.
From the first Ignatius recognized his talents. Nadal just three years later was elected superior for the nine other Jesuits
who founded in Messina, Sicily, what was in effect the first school of the Society of Jesus. Ignatius's confidence in Nadal
continued to grow and led him in 1552 to send him back to Sicily and the next year to Spain and Portugal for the first
promulgation of the Constitutions. On the latter occasion Polanco wrote of him: "He knows our father, Master Ignatius,
well because he has had many dealings with him, and he seems to have understood his spirit and comprehended our
Institute as well as anyone I know in the Society." {28} Ignatius himself at about the same time established Nadal's
authority for the promulgation by writing that "he altogether knows my mind and enjoys [for this task] the same authority
as myself." {29}

The journey to Spain and Portugal, emblematic of the many that followed, lasted two years. Nadal visited each
community, stayed with it for weeks or longer depending on its size, delivered exhortations and commentaries on the
Institute, and tried to meet privately with each Jesuit he encountered, including the novices. He then left behind
recommendations and prescriptions, often in the form of "rules," about what needed to be done to adapt the Institute to
local circumstances.
Besides promulgating and explaining the Constitutions, seeing to the establishment of schools, and tending to other
important tasks, Nadal had to help restore peace and order in the wake of the first major crisis in the Society, which had
just occurred in the province of Portugal. He acquitted himself well on this occasion and on similar ones thereafter, even
though his dealings with Borja, Lainez, Rodrigues, and especially Bobadilla, as well as with others, sometimes ruffled
their sensibilities. Nadal, with characteristic self-effacement, attributed these skirmishes to his own brusque and
sometimes impetuous manner. No doubt he felt deeply and expressed himself strongly, but he was, in fact, not always the
principal culprit.
In any case, he mediated the ideals of the Society to all those in Europe who had never met Ignatius, many of whom
entertained confused and even erroneous ideas about the organization they had joined. Until the printing of the
Constitutions in 1558-59, the only true Jesuit document they could easily obtain was (after 1548) the Spiritual Exercises,
by definition an instrument directed to all serious Christians, not only to members of the Society. Of the inner circle of
first Jesuits, Nadal was the most profoundly influenced by the humanist movement, and his importance for the
foundations of the Jesuit tradition of education can hardly be overestimated. Gifted with organizational abilities and with
a fine eye for detail (too fine, in the opinion of some), he was also a thinker and a rhetorician, able to conceive and project
a broad vision of the role and mission of the new Society. His understanding of Bonaventure, Aquinas, and other
medieval thinkers enabled him to provide a more explicitly theological base for some of Ignatius's ideas. {30} Like others
among these early Jesuits, Nadal was an indefatigable writer, and he committed his ideas to paper in the form of
exhortations, commentaries, instructions, meditations, dialogues, apologies, "rules," and letters, as well as in personal
reflections intended only for himself. Many of these documents circulated in manuscript among his contemporaries and
have been published in modern editions. {31} With only a few exceptions, they were intended for a Jesuit audience.
Modern studies vindicate for Nadal the reputation he enjoyed in his own lifetime as a faithful interpreter of Ignatius and
the Institute. {32} He was, however, an interpreter. This means that there are features in his writings that we do not find
elsewhere, even if they are nothing more than developments of ideas stated more succinctly in other sources. Here, as
always, style and content are inextricably intertwined. Nadal's style is fuller, less reserved, and more rhetorically effective
than Ignatius's. These qualities are especially verified in his exhortations. His only works with literary pretensions are the
two long dialogues, or colloquies, he composed between 1562 and 1565 that purport to be a three-way conversation
among a Lutheran, a disciple of the Jesuits, and another Catholic suspicious of them. {33} He was also capable of sober
and technical commentary, as in his scholia on the Constitutions. {34}
Up to this point I have tried to present my aims, describe the most important sources, and introduce the two Jesuits
besides Ignatius most important for the formation of the Society of Jesus. There are, however, some other considerations
that will be helpful for understanding what follows. The book falls into two somewhat overlapping parts. The first part
(chapters 2 through 6) deals with the Jesuits' ministries. The second (chapters 6 through 9) deals with their culture. The
Jesuits' "way of proceeding" is a theme that runs through the entire book.
I chose this topical format because, unlike narrative, it allows treatment in some depth of the technical issues with which
the book often must be concerned. Throughout the book and in many particulars, however, I have attempted to indicate
chronological developments, for one of my theses is that the Society in 1565 was different in important respects from
what it was in 1540. This is hardly a surprising thesis, but we need to know what it meant in the concrete. The Society
conformed to the inevitable laws of sociology affecting any group that grows rapidly from an informal bonding among
friends to a worldwide organization numbering its members in the thousands. I take that for granted and try to illustrate,
especially in the last chapter, how it happened - through deliberate choices and through influences over which nobody had

much control. The Jesuits of this generation left behind the documentation to provide a superb case study of transition to
institution from charismatic fellowship.
But the contexts into which the Society was born account in an intensified degree for some important changes that
otherwise would surely not have occurred and that marked the Society so deeply as to become in the minds of many
people almost definitions of it. With hindsight we can see that the potential for these changes was present from the
beginning, but they would not have been actualized had the situation been different.
The humanist movement, for instance, had a palpable effect on the Society after it was founded. Even the members of the
original band of ten had in varying degrees experienced its influence well before they entered Italy in 1537. Although they
and many of their first recruits were more deeply imbued with the scholastic tradition of the Middle Ages, they had all
learned how to speak and write Latin in a humanist style and were not unaffected by humanist criticism of scholastic
theology and its practitioners. Deeper influences or congruences can be detected in the rhetorical or "accommodating"
style that marked their ministries.
From an institutional viewpoint, however, the relatively belated decision that gained virtually irresistible momentum by
about 1550 to undertake the founding and staffing of schools according to the humanist model challenged many features
of an earlier vision. At the beginning the members conceived of themselves primarily as "pilgrims," as "apostles" who,
like Paul, moved from place to place under the urgency of spreading the Gospel. They were primarily itinerant preachers,
like Jesus and his disciples, and they were engaged in a holiness ministry.
They soon began to see the advantages of labors sustained in the same place over a longer period of time. Indeed, from
the very beginning the Jesuits intended to establish some permanent residences, supported only by alms. Nonetheless,
they assumed that for the most part their members would not reside for very long in what came to be called "professed
houses," but would have to be ready at a moment's notice to move to other places and even to spend most of their lives in
journeyings or pilgrimages of ministry, living on the voluntary offerings that might come their way. This ideal remained
central in the Jesuit heritage, {35} but it now had to be reconciled with the maintenance of permanent institutions and, just
as important, with the necessity of continuity in their personnel.
The schools brought about other important changes in the Society - in its relationship to culture, in a pattern of living off
endowment rather than alms, and to some extent even in the classes of society to whom the Jesuits would minister.
Although the Jesuits' most official documents never baldly stated it, the schools became a part of the Jesuits' selfdefinition. They symbolized and powerfully helped effect changes that set off from the first eight or twelve years of Jesuit
history all that followed. The chapter that deals with the schools indicates, therefore, a chronological as well as cultural
landmark. It belongs to the first part of the book because it deals with one of the Jesuits' ministries. It belongs to the
second part, as well, because the schools so significantly influenced the Jesuits' culture.
The Jesuits were the first religious order in the Catholic Church to undertake formal education as a major ministry. They
became a "teaching order." The boldness of the decision for its day is difficult for us to recapture. Its importance for the
culture of early modern Catholicism was incalculable. By the time the Society was suppressed by papal edict in 1773, it
was operating more than eight hundred universities, seminaries, and especially secondary schools almost around the
globe. The world had never seen before nor has it seen since such an immense network of educational institutions
operating on an international basis. The schools were often at the center of the culture of the towns and cities where they
were located. They might produce several plays or even ballets per year, and some maintained important astronomical
observatories.
At about the same time that the schools began to be founded the Jesuits became engaged more aggressively and in greater
numbers with the Reformation in Germany. There is no need to insist that the Reformation influenced the image of the
Society of Jesus, which in fact is often described as having been founded precisely in order to oppose Protestantism. That
description of course misses the mark. In Paris the companions witnessed the incursions of "Lutheranism" into the French

capital, and they had no use for what they understood to be the tenets of the new movement. Aware as they were of the
Reformation, however, it played no palpable role in the future they then designed for themselves, and they make few
references to it when they describe their years in Paris. When, in 1534, they took a vow to spend some time in ministry in
a distant place, they set their eyes on Jerusalem, not Wittenberg.
Jerusalem dominated their imagination until the impracticability of passage forced upon them the alternative of going to
Rome to find guidance from the wider vision of pastoral need that the pope presumably entertained. With that alternative
came the likelihood, almost the inevitability, of enlisting in the battle against Protestantism. Favre was already in
Germany in late 1540, but not because of Jesuit initiative. By 1550, however, "defense of the faith" had moved to its
privileged place in the Formula, for the Jesuits had come to realize that the Reformation indicated for them a pastoral
obligation of the highest urgency.
They in fact tended to understand the Reformation as primarily a pastoral problem. They saw its fundamental causes and
cures as related not so much to doctrinal issues as to the spiritual condition of the persons concerned, and they helped
perpetuate this interpretation, which correlated with their own understanding of what was most important in life. Some
Jesuits began to read their own origins retrospectively as a providential response to the Reformation. As we today look
back at those origins, we may be struck almost as much by the similarities between these two phenomena as by their
admittedly profound differences.
In any case, although the Society of Jesus would have had a much different history, it would have come into being even if
the Reformation had not happened, and it cannot be defined primarily in relationship to it. In many parts of the world, the
direct impact of the Reformation on the Jesuits ranged from minimal to non-existent.
The indirect impact is another question altogether and much more complex. This brings us to the phenomenon sometimes
designated the Counter Reformation or, more generally acceptable today, the Catholic Reform. Whatever term or
combination of terms one adopts in this regard, one must face the thesis that measures taken to counter the Reformation
effected or promoted some across-the-board changes in the "old church," operative even when and where Protestantism as
such was unknown and even in institutions of long establishment. {36}
The truth of that thesis cannot, in my opinion, be denied. It of course has immense implications for the Society of Jesus,
whose birth coincided with the beginnings of those changes. As we follow the evolution of the Society of Jesus during its
first decades, we perforce follow the beginnings of significant shifts in religious mood and sensibilities within
Catholicism. The changes in assumptions and procedures in catechesis are a case in point, as we shall see. To take a more
palpable example - though the most extreme aspects of Pope Paul IV's efforts to enforce a rigid ecclesiastical discipline
were repudiated soon after his death in 1559, they nonetheless signified a new alacrity in repression and confessional
single-mindedness. Moreover, the implementation of the Council of Trent (1545-1563) began just as the period covered
by this book comes to a close.
To apply this thesis to the Society of Jesus requires a careful examination of just how those changes operated in this
particular case. Therefore, I look at how the Jesuits related to Roman Catholic institutions, including the papacy and the
Council of Trent. Not all the characteristics we associate with "Tridentine Catholicism" find verification in the Society of
Jesus. More specifically, despite the involvement of a few leading Jesuits in the Council of Trent and the unquestioned
support of the Council by the Society, the Jesuits as a body had significantly different ways of meeting the generically
common goals they shared with the Council. In other words, we must not take the decrees of Trent and their direct
implementation as indicative of all that happened in Catholicism, nor, for all the impact the Council had on the Society,
must we view the Jesuits primarily as agents of the agenda of the Council. They had an agenda of their own. What was
that agenda? Was it not "reform of the church"? That is, after all, the agenda commonly attributed to them in both popular
and scholarly literature. One of the surprising features of early Jesuit sources, however, is how rarely that expression
occurs; it is virtually never used to describe the agenda of the Society itself. It does not, in fact, capture what they thought
they were about. {37}

When the simple term "reform" (reformatio) appears in Jesuit documentation, as it often does, it sometimes refers to the
reform of specific institutions like a monastery or a convent. It more usually and characteristically refers to an individual
and is the equivalent of conversion. That brings us much closer to the main item of the Jesuit agenda.
The Society was founded for "the defense and propagation of the faith" and for "the progress of souls in Christian life and
doctrine." It was founded "for the greater glory of God" - ad majorem Dei gloriam, a phrase or idea found over a hundred
times in the Constitutions and in time unofficially adopted by the Jesuits as their motto. They saw themselves as teachers
of "Christianity" (Christianitas or Christianismum), that is, of basic beliefs and practices.
But of such expressions none occurs more frequently in Jesuit documentation - on practically every page - than "to help
souls." In the Autobiography, Constitutions, and his correspondence, Ignatius used it again and again to describe what
motivated him and was to motivate the Society. His disciples seized upon it and tirelessly repeated it as the best and most
succinct description of what they were trying to do.
They helped souls through their ministries, and that is why the ministries of the Society play such a large role in this book.
Their ministries and how they went about them were quintessential to the Jesuits' self-definition. This book has fewer
theses that run through it more consistently. What the Jesuits did will tell us what they were.
This thesis needs to be stressed because, for the Jesuits as well as for other religious groups and institutions in the
sixteenth century, scholars have directed their investigations to other issues - to politics, organization, doctrine and
theology, ethics, spiritual teachings, social composition and setting. Important though these issues are, they are not
ministry, the activity by which the Jesuits largely defined themselves.
"To help souls." By "soul" Jesuits meant the whole person. Thus they could help souls in a number of ways, for instance,
by providing food for the body or learning for the mind. That is why their list of ministries was so long, why at first
glance it seems to be without limits. No doubt, however, the Jesuits primarily wanted to help the person achieve an ever
better relationship with God. They sought to be mediators of an immediate experience of God that would lead to an inner
change of heart or a deepening of religious sensibilities already present. With varying degrees of clarity, that purpose
shines through all they wrote and said as the ultimate goal they had in mind when they spoke of helping souls, whether
through the simple Christianitas of their catechesis or through something more profound.
The religious and cultural framework in which the Jesuits lived meant that they believed that acceptance of the basic
Christian dogmas was a necessary precondition for such an experience to be complete and fully genuine. They therefore
studied that dogma and inculcated it, but not always in ways we might expect. Moreover, they hoped and intended to help
others beyond an intellectual assent to orthodox truths to an acceptance of the lived reality of God's action in their lives.
The necessity and desirability of this acceptance was their basic premise. Their paradigm for the turning of one's life and
will over to the care of God was the conversion of Ignatius and, more closely, the change of heart that they themselves
had presumably undergone through the Spiritual Exercises.
A sign that one was living open to God's action was "consolation," a word that appears prominently in the section of the
Formula listing the ministries of the Society and then recurs insistently in other Jesuit documents. The Jesuits to a large
extent conceived of themselves as engaging in a ministry of consolation. The word had for them a fairly precise meaning
that was not the easy equivalent of feeling good. Ignatius described it several times in the Exercises, recognizing that it
had different manifestations depending upon the spiritual state of the person experiencing it. It brought peace but might at
the same time entail sorrow and grief:
By consolation I mean what occurs when some interior motion is caused within the soul through which it comes to be
inflamed with love of its Creator and Lord. As a result it can love no created thing on the face of the earth in itself, but
only in the Creator of them all. Similarly, this consolation is experienced when the soul sheds tears that move it to love for

its Lord - whether they are tears of grief for its own sins, or about the Passion of our Lord, or about other matters directly
ordered to his service and praise. Finally, under the word consolation I include every increase in faith, hope and charity,
and every interior joy that calls and attracts one to heavenly things and to the salvation of one's soul, by bringing it
tranquility and peace in its Creator and Lord. {38}
Ignatius was later in life reported by Pedro de Ribadeneira as having described it in a more generic way when he said that
he believed he could not live "without consolation, that is, without finding within himself something that neither was nor
could be from himself but came purely from God." {39} Other Jesuits used different words to indicate and describe the
same reality, often paraphrasing the Exercises. "Devotion" was one such synonym. But the Jesuits always meant a
movement of the heart that came from God and brought one closer to God.
Some recent studies examining the religious feeling of the sixteenth century have continued to document the thesis that it
was characterized by guilt and anxiety, and they have more than suggested that this state of disquiet continued and was
even intensified in Catholicism as it tried to come to terms with the Reformation. Not everybody agrees with this thesis.
{40} Nonetheless, scholars advancing it often attribute the guilt and anxiety directly to the practice and teaching
surrounding the sacrament of Penance, a sacrament that in some ways is the centerpiece of Jesuit ministry. Hence, Jesuit
insistence on the consolatory aspect of that sacrament and of the Christian life in general assumes particular significance.
The way the Jesuits approached the sacrament of Penance and their insistence on its consolatory features are symptomatic
of the way they dealt with many traditional institutions. The Jesuits were, on the one hand, quite conventional, and they
accepted the institutions and much of the practice surrounding them. On the other hand, they employed and interpreted
them within a framework that to some extent refashioned them, even when they were not fully aware that they were doing
so. Whether this refashioning was in every instance sufficient to overcome the problems inherent in the institutions that
they so unquestionably accepted is quite another matter.
They accepted, for instance, the various ecclesiastical tribunals known as Inquisitions. Mostly because of the Reformation
these tribunals took on a new vigor and a new agenda by the middle of the sixteenth century and were operating in a
different mode. {41} This development meant that the anxiety of which scholars speak was not confined to the private
realm of one's conscience but found expression in the institutions of society at large.
In certain sectors, Catholicism in the early modern period was beset and bedeviled from within. Ugly suspicions of fellow
Catholics and public vituperation and persecution of them were the order of the day. While Catholics rejoiced over the
internecine feuds among Protestants, they often were guilty of the same. {42}
In other sectors a quite different reality appears. The Jesuits often touched a religious enthusiasm in those among whom
they lived that was innocent of the great battles raging around them. When the Jesuits worked with confraternities, when
they taught children to teach along with them in their cate-chesis, and when they looked for benefactors for their schools
and other works, they reveal to us a prior engagement with religion by the Catholic population that was not the product of
fear, hatred, or elitist campaigns.
The first Jesuits manifest their age because they were part of it. They soon came to be recognized also as among its
leaders. They were, however, leaders who belonged to a voluntary association that had no direct power, ecclesiastical or
civil, to coerce. They were sometimes able to force their ministrations upon the reluctant and recalcitrant by having
powerful friends apply pressure. But, generally speaking, whatever authority they enjoyed derived from their own ability
to persuade others and to present to their "clientele" options more attractive than the alternatives. By definition they had to
rise above some of the conventions of the various situations in which they found themselves, dedicated though they were
to promoting only what they believed was secure and tested by time. Especially as the years moved on, for instance, they
accepted many of the accoutrements of the older religious orders, yet they, with considerable justification, thought of
themselves all along as constituting a considerable change in the tradition of such orders. From the very beginning,
therefore, we note a certain cumulative character in how the Jesuits established their way of proceeding. Their vocation as

itinerant preachers suffered the overlay of resident schoolmasters. Their ministry of internal consolation suffered the
overlay of defense of a confessional orthodoxy. Their insistence on the direct action of God on the human person had to
adjust to the concern for order and discipline that marks every institution. Their desire to do ministry without recompense
soon accommodated itself to the necessity of reliable sources of income for the lasting institutions they hoped to establish.
They wanted to be independent in their ministries, yet to accomplish their goals they found themselves beholden to
benefactors and dependent upon the good will of prelates and lay magnates.
Their story is thus not without its ironies. We find in the origins of the Society of Jesus features that seem inconsistent or
compromised. This helps account for some of the widely diverging reactions the Jesuits evoked in their earliest years and
continued to evoke through subsequent centuries. What features like these really represent must be determined in each
instance, but they point at least to polarities; they point also to paradoxes, some of which are almost endemic to the
Christian religion.
The polarities and paradoxes as found in the story of the Society of Jesus may be simply indications of the richness of the
tradition and of a vibrant and responsive organization, or in other instances expressions of a cultural and religious logic
almost impossible for us to fathom, so different is it from our own. In any case, along with polarities and paradoxes
existed certain assumptions about God, the world, human beings, and the interrelationship among them that were about as
constant as anybody might hope to find in a sprawling and complex institution. These assumptions were the more
important aspect of the Society of Jesus. They manifested themselves in a number of ways, but perhaps nowhere more
clearly than in the Jesuits' ministries, in their attempts to "help souls." It is therefore with their ministries, after the miseen-scene of the following chapter, that this book begins.

1 - Foundations before the Founding
The story of the first Jesuits does not begin, properly speaking, until the Society of Jesus officially came into existence
with the papal bull of 27 September 1540. The history of the order is unintelligible, however, when viewed apart from the
life of Ignatius up to that point and apart from the Spiritual Exercises, substantially completed by him years earlier.
Ignatius and the First Companions
Inigo Lopez de Loyola was born, the last of his father's many children, most probably in 1491 at the castle of Loyola in
the Basque territory of northern Spain, near Azpetia in the province of Guipuzcoa. {1} He received the chivalric and
academically sparse education of his class. When he was about thirteen, he was sent by his father to the household at
Arevalo of Juan Velazquez de Cuellar, chief treasurer of King Ferdinand of Aragon, where he was trained in the manners
and the skills appropriate for a courtier. He remained at Arevalo for a number of years. In a visit to Loyola in 1515, Inigo
was cited in court for brawling; at that time he claimed he had been tonsured and hence had benefit of clergy. This
incident and his admission much later in life that he had been indiscreet in his relationships with women - "satis liber in
mulierum amore" - indicate that his clerical status, acquired we know not when, functioned for him only as a legal
convenience. {2}
When Velazquez died in 1517, Inigo entered military service under Don Antonio Marique de Lara, duke of Najera and
viceroy of Navarre. In 1521 King Francis I of France opened the first phase of his long contest with the newly elected
emperor, Charles of Habsburg, who since 1516 had also been king of Spain. When French troops entered Spain and
advanced on Pamplona, Inigo was there to defend it, and on 20 May he suffered a blow from a cannonball that shattered
his right leg and badly wounded his left. Despite several painful operations, the doctors were unable to save him from a
lifelong limp.
While recuperating at the castle of Loyola, he found none of the tales of chivalry that he loved to read. In some

desperation he turned to the only literature at hand - the lives of the saints in The Golden Legend by Jacopo da Voragine
and the Life of Christ by Ludolph of Saxony, both translated into Castilian. The former led him to speculate about the
possibility of fashioning his own life after the saints and of imitating their deeds, cast by him into the mode of the
chivalric heroes with whom he was so familiar. It was thus that Inigo's conversion began.
In his imagination, however, he debated for a long time the alternatives of continuing according to his former path, even
with his limp, or of turning completely from it to the patterns exemplified especially by Saint Francis of Assisi and Saint
Dominic. He found that when he entertained the first alternative he was afterward left dry and agitated in spirit, whereas
the second brought him serenity and comfort. By thus consulting his inner experience, he gradually came to the
conviction that God was speaking to him through it, and he resolved to begin an entirely new life. This process by which
he arrived at his decision became a distinctive feature of the way he would continue to govern himself and became a
paradigm of what he would teach others.
Once his physical strength was sufficiently restored, he set out from Loyola for the Benedictine monastery of Montserrat
in Catalonia, which he planned as the first step in a pilgrimage to Jerusalem. At Montserrat, after spending an entire night
in vigil before the famous statue there of the Black Madonna, he laid down his sword and dagger and took up in their
stead a pilgrim's staff and beggar's clothing. Early in the century Abbot Garcia Jimenez de Cisneros had reformed the
monastery and introduced, among other things, the practice of having the novices, prior to their investiture with the
Benedictine habit, spend ten or more days preparing for a confession of their sins up to that time. {3} Inigo, under the
direction of the master of novices, followed a modified version of that practice by taking three days to write down his own
sins before making a similar confession. These actions at Montserrat ritualized the definitive closing of the door on his
past.
The precise direction that his new life would take, however, remained unclear, except that for the moment Jerusalem was
his goal. When he left Montserrat, he planned to spend a few days at the small town of Manresa, near Barcelona, in order
to reflect upon his experience up to that point. For various reasons, including originally an outbreak of the plague, he
prolonged his sojourn there to almost a year. According to Pedro de Ribadeneira, he later designated this period his
"primitive church," probably meaning to suggest the simplicity and evangelical authenticity that the term had connoted to
reformers since the eleventh century. {4}
At Manresa, Inigo meditated on the life of Christ and discovered The Imitation of Christ, a book to which he remained
devoted all his life. At the same time he gave himself up to a regimen of prayer, fasting, self-flagellation, and other
austerities that were extreme even for the sixteenth century. He surrendered all care for his appearance and, in defiance of
convention, let his hair and fingernails grow. Shortly after his arrival at Manresa, moreover, he began to experience an
excruciating aridity of soul, obsessive doubts about the integrity of his sacramental confessions, and even temptations of
suicide. He sought remedy for these afflictions by consulting priests whom he knew, but to no avail.
By attending once again to his inner inspiration, he began to find guidance. He greatly tempered his austerities, resolved
his doubts about his confessions, and gradually experienced a return of serenity along with some great internal
enlightenments, which sometimes took the form of visions that he believed were from God. He later described one of
these enlightenments as being so powerful that he would believe what it contained "even if there were no Scriptures" that
taught the same thing. {5} This description indicates his own conviction, as he forcefully expressed it, that he was directly
"taught by God." {6}
During this time he began to use his religious experiences to help others, and he made notes with that end in view. After a
certain point, scholars are now agreed, the essential elements of the Spiritual Exercises emerged and began to take form.
{7} The book was a kind of simplified distillation of his own experience framed in such a way as to be useful to others.
Although Inigo continued to revise the book over the next twenty years, he had much of it fundamentally in hand when he
left Manresa to complete his pilgrimage to Jerusalem.

After many frustrations he finally arrived there from Venice in the autumn of 1523. He enjoyed a fortnight visiting the
places revered by Christians, where he began to hope to spend the rest of his days. Given the situation with their Turkish
overlords, the Franciscans who looked after pilgrims in the Holy Land knew that they could not underwrite such a plan,
and their superior told Inigo that he would have to leave. His reluctance was so great that the Franciscan threatened to
levy an excommunication against him unless he obeyed promptly, which he did.

Posthumous portrait of Ignatius of Loyola, by Jacopino del Conte, 1556. The painting is in the Curia Generalizia of the
Society of Jesus, Borgo Santo Spirito 5, Rome.
Inigo did not reveal to the Franciscans that one of his reasons for wanting to stay in the Holy Land was to "help souls,"
whatever that meant to him at the time. Once he realized that his plan was at least for the moment not attainable and that
he had to return to Europe, he tells us that he "felt inclined toward spending some time in studies" as a means to that same
end. {8} Just how he came to see a relationship between learning and the ministry in which he now hoped to engage he
does not tell, nor does he say here or elsewhere in his Autobiography that he saw these studies as leading to ordination to
the priesthood, but the decision to study would in any case determine his future course.
By the autumn of 1524 he found himself in classes at Barcelona, trying to learn Latin grammar with children less than
half his age. In the meantime he begged for his food and then in the evenings shared what he had acquired with vagrants
he sought out on the streets. After two years he felt himself sufficiently grounded to venture into the lecture halls of the
recently founded University of Alcala, where the program of studies was strongly influenced by both the University of
Paris and certain aspects of the humanist movement of Renaissance Italy. At this time Alcala was also a center in Spain of
enthusiasm for the writings of Erasmus, and Inigo was befriended there by Miguel de Eguia, printer of the original Latin
of Erasmus's Handbook of the Christian Soldier (1525) and of its translation into Castilian (1526).
Still wearing his pilgrim's garb, Inigo attended, without much guidance or plan, lectures on dialectics, Aristotle's Physics,

and Peter Lombard's Sentences. In his free hours he continued to beg for his sustenance and also began to guide a few
people with the Exercises and to teach catechism to "the great number of people" who assembled, presumably in the
streets, to hear him. {9} He was joined by several other men who dressed similarly and followed the same style of life,
which included the suspect practice of receiving Communion every week.
Rumors soon spread that these "sack wearers" were in fact alumbrados. The "enlightened ones," adherents to a movement
especially widespread in Castile that extolled the seeking of spiritual perfection through internal illumination, were
pursued by fearful authorities as pseudo-mystics who belittled more traditional expressions of piety. {10} The rumors
about Inigo and his friends thus brought them several times to the attention of the Inquisition of Toledo, which eventually
led to Inigo's spending forty-two days in prison while he awaited a verdict. Although they were found innocent, he and his
companions were admonished to dress like the other students and not to speak in public on religious matters until they had
completed four more years of study.
The verdict on Inigo was correct, for he was not an alumbrado. He had friendly relationships, however, with persons
associated with the movement, and in a few important respects his teaching resembled theirs. {11} He and the early
Jesuits had to spend much time and effort trying to clarify how they differed from the alumbrados, especially when
"Lutherans," "Erasmians," and "enlightened ones" were sometimes thought to be simply different names for the same
contemptible group.
Somewhat bewildered as to where the restrictions on his pastoral activities left him, Inigo was soon confirmed by the
friendly counsel of Alfonso de Fonseca y Acebedo, archbishop of Toledo, in his inclination to discontinue his studies in
Alcala and go to the most distinguished of the older Spanish universities, Salamanca. He and four companions had hardly
arrived there in midsummer of 1527, however, when they fell under the suspicion of the Dominicans at the prestigious
convent of San Esteban, at least some of whom saw the world as filled with the errors of Erasmus and misbelievers.
Within two weeks Inigo was again in prison. This time four judges interrogated him, all of whom had examined a
manuscript copy of the Spiritual Exercises and paid special attention to the part dealing with "discernment of spirits," in
which the movements in the soul of consolation and desolation and their role in finding and following the will of God are
discussed.
The judges again acquitted him, this time allowing him to continue teaching catechism, but with the stricture that in so
doing he not discuss the difference between mortal and venial sins until he had completed more years of study. Despite
Inigo's acquittal, the experience convinced him that he should not stay in Salamanca. He determined to pursue in Paris the
studies that now seemed imperative, even though friends warned him that the political and military designs of the French
king made the city dangerous for subjects of Charles of Habsburg. After a journey of almost seven hundred miles, on 2
February 1528 he arrived alone in Paris, where he was destined to stay, with brief interruptions, for seven years - until
April 1535.
The brevity of the account of the Parisian years in his Autobiography belies their importance for the future Society of
Jesus, and those few pages are remarkable more for what they do not recount than for what they do. They for the most
part deal with Inigo's attempts to beg for his living in Paris and elsewhere, which carried him for short visits to Flanders
and England; they also provide some details about his communication with his former companions in Spain and give only
the barest hints about the program of studies that led to his Master of Arts degree in 1535. They do not tell us, for
instance, that while in Paris he attended lectures on Aquinas by the Dominicans at the convent of Saint-Jacques, or that he
also probably studied under the Franciscans nearby. They say nothing about the tense political situation concerning which
his friends had warned him and, more surprising, they do not mention a word about Lutheranism in Paris, even though in
1533-34 the university and the kingdom were thrown into a panic both by the Lutheranizing sermon of Nicolas Cop,
rector of the university, on which Calvin almost certainly collaborated, and by the subsequent affair of the Placards on the
night of 17 October 1534, which revealed the frightful extent of Lutheran infiltration into Paris and other places.
The Autobiography does indicate that while in Paris Inigo curtailed his ministries in the interest of better pursuing his

course at the university, but that he nonetheless continued to engage in devout conversation with others who felt the
inclination for it. Toward the end, the book almost casually informs us that Inigo and a new set of companions made the
decision to go to Jerusalem to "spend their lives there helping souls" or, if that plan should fail, to go to Rome to offer
themselves to the pope for whatever he would judge to be "for the greater glory of God and the good of souls." {12} Only
two of the companions are mentioned by name - Francis Xavier and Pierre Favre. Practically everything else that we
know or conjecture about these years is based on other sources.
Enrolled for his first year at the College de Montaigu, where earlier both Erasmus and John Calvin had been students,
Inigo strove to improve his still uncertain command of Latin. {13} He then joined the College Sainte-Barbe and began to
refer to himself as Ignacio as well as Inigo because he mistakenly thought the former was a variant of the latter. {14} At
Sainte-Barbe Ignatius, as I shall henceforth call him, first met and shared quarters with two other students much younger
than he - Favre and Xavier, a Basque cleric and nobleman like himself. They were his first permanent recruits for what
would become the Society of Jesus.
Of the two, Favre fell more easily under Ignatius's influence. {15} Despite his humble origins as a shepherd boy in a
small village of Savoy, he had had good training in the Latin and Greek classics under a tutor named Pierre Velliard, as
had a friend of his, Claude Jay. Quite early in life Favre made a vow of chastity and decided to become a priest. When he
arrived in Paris at the age of nineteen, however, he felt doubts about his future course and was tortured by religious
scruples. The Spiritual Exercises made under Ignatius's guidance put these troubles to rest.
Between 1540 and his death in 1546 at the age of forty, Favre spent most of his time in Germany on two pastoral missions
from Paul III. He was present at the famous Diet of Regensburg, 1541, the last and most promising of the efforts at
reconciliation between Lutherans and Catholics before the Council of Trent. From Germany Favre alerted his brethren in
Rome about the successes of the Lutherans, but he had minimal personal contact with them and seems to have read little,
if anything, that they wrote. He more emphatically reported from his firsthand experience the shocking conditions in
which he found Catholics, especially the clergy.
During these years Favre intermittently composed for his own use his Memoriale, a spiritual journal cast in the form of a
conversation with himself and with God, vaguely reminiscent of Augustine's Confessions. {16} The document reveals
Favre's eclectic theological formation, not untouched by Occamism and other Franciscan influences and much indebted to
Rheno-Flemish mystics such as Tauler and Herp; it also reveals his conviction that inner conversion along the lines
delineated in the Exercises was the only ultimately efficacious remedy for the troubles that afflicted the German church.
This conviction helps account for the small interest he showed in strictly doctrinal issues and programs for institutional
reform. Favre's most lasting contribution to German Catholicism was the decision made in 1543 by the young Dutch
student of theology Peter Canisius to join the Society after making the Exercises under Favre's direction.
Xavier, a more robust and dashing personality than Favre, at first resisted Ignatius's importunities to examine his life and
motivations. By early 1533, however, he had done so, with a resulting conversion as firm as Favre's but more dramatic
because his life to that point had shown signs of more worldly ambitions. {17} Missioned to India in 1540 by Ignatius,
who was acting upon a request from King John III of Portugal, Xavier sent letters back to Europe that electrified his
brethren and everyone else who read them with the extent of his travels and news of the strange places in which he
labored. This gave rise to a popular image of him as the prototypical missioner, zealous and unreflective - an image that
was belied by his growing awareness of the problems facing Europeans who wanted to introduce Christianity into nonWestern cultures, especially into one as proud and ancient as that of the Japanese. Xavier was the leader, inspiration, and
official superior of the forty or so Jesuits who by the time of his death found themselves in "the Indies."
In the same year, 1533, Ignatius encountered on the streets of Paris two young Spaniards who had just entered the capital Diego Lainez and Alfonso Salmeron, ages twenty and seventeen respectively. The pair latched onto him immediately
because they knew no French and surely also because, like Ignatius, they had studied at Alcala, although they arrived
there just after Ignatius had left. At Alcala, where they remained for five years before departing for Paris, they became

lifelong friends. Lainez had heard about Ignatius Loyola and wanted to meet him, which must have invested the chance
encounter in Paris with a special significance. In the winter of 1534 both Lainez and Salmeron made the Spiritual
Exercises under the direction of Ignatius and therewith saw their lives take a radical turn.
Among these early companions in Paris, Lainez would enjoy the most respect for his grasp of scholastic philosophy and
theology, as his academic success at Alcala and Paris early indicated and his later assignments would testify. {18} He
came from a wealthy family of Castile, still considered "New Christians" even though it was Lainez's great-grandfather
who had converted from Judaism to Christianity. His easy election in 1558 to succeed Ignatius as superior of the Society,
complicated though it was by the difficult relations with Pope Paul IV, manifested that his colleagues recognized his
leadership qualities.
Salmeron remains less clearly defined, because he was overshadowed by his more gifted friend. {19} Since little is known
of his family except that his parents came from small villages near Toledo, we infer that his origins were relatively
humble. Despite his great interest in Scripture and his early exposure to the humanist tradition at Alcala and Paris, he had
almost unlimited confidence in the powers of scholastic learning. Once he had arrived in Italy as still a very young man,
he showed himself particularly zealous in detecting and denouncing what he believed was Lutheranism, no matter in what
quarter - a zeal that sometimes caused him and Ignatius embarrassment and that he later seems to have tempered.
Although he never held positions of higher responsibility in the central government of the Society, he acquitted himself
more than satisfactorily in other posts and in the con-sueta ministeria almost until his death in 1585. His sixteen volumes
of commentary on the New Testament, published posthumously, are the single most extensive literary monument
produced by Jesuits of this first hour. {20} Sometime early in 1534 these five were joined by two other students - Nicolas
de Bobadilla, who, after receiving a degree in philosophy at Alcala and then teaching logic and studying theology at
Valladolid, arrived in Paris in 1533, and a Portuguese who had studied in Paris since 1527, Simao Rodri-gues. With
temperaments more volatile than those of the others, they figure most prominently in the early story of the Society not so
much because of their accomplishments, which for Rodrigues were considerable, but because first he and then Bobadilla
stood at the center of the two major crises that shook the new order between 1552 and 1557.
Rodrigues was held responsible for the dangerous disarray of the Jesuit province of Portugal, a judgment he bore ill. {21}
Bobadilla provoked the crisis between the Society and Pope Paul IV that followed the death of Ignatius, a crisis which set
Nadal into a veritable rage against him and brought him under a cloud that subsequent historiography is only beginning to
dispel. {22} Of course these later problems appeared nowhere on the horizon in the spring and summer of 1534, when the
seven students spent their free hours together in devout conversation and in trying to imagine where their futures might
lead. At this time they were simply "friends in the Lord."
Favre was ordained a priest in July, and by this time the others had decided to follow that same path. Surely under the
leadership of Ignatius, they made the decision about going to Jerusalem and about offering themselves to the pope to be
employed in whatever ministries he thought best. On the feast of the Assumption of Mary, 15 August 1534, they bound
themselves by vow to this course of action, as well as to a life of poverty. The intention to live in celibate chastity was
implicit in becoming priests. Despite these vows and the decision regarding ordination, they all insisted in later accounts
of this crucial turning point in their lives that they had no intention of founding a new religious order. For Ignatius,
however, a later letter to his brother indicates that at this time or shortly thereafter an idea along this line had already
germinated. {23}
Hindsight surely allows us to see in the event of that August day the cornerstone of the future Society of Jesus. Those who
laid it came from different nations and different social classes, and their ages ranged from nineteen to about forty-three.
They were bound together by the leadership of Ignatius, by bonds of friendship that in some instances were of only a
fragile few months, by their study at the same alma mater, and most deeply by the religious experience of the Exercises,
in which each of them had been guided for a month or so by their author.
In the spring of 1535 Ignatius left Paris to make, as it turned out, his final visit to his homeland, after which he would join

the others in Venice, where they would try to secure passage to Jerusalem. Before those six themselves departed from
Paris about a year and a half later, they were joined in the same resolve by three Frenchmen - Claude Jay (the boyhood
friend of Favre, from Savoy), Paschase Broet (from Picardy), and Jean Codure (from Provence), all of whom, like their
new confreres, held the Master of Arts degree from the university. {24} Favre recruited these three new colleagues and
guided them through the Exercises.
On their long and precarious journey on foot to Venice, the nine companions wore the dress of university students and,
besides some clothing, carried with them in their leather rucksacks only their Bibles and personal papers. On 8 January
1537 they arrived in Venice, where Ignatius had been awaiting them for just over a year. He had spent his time there
studying theology privately, having another brush with the Inquisition and a first and fateful brush with Cardinal
Giampietro Carafa (the future Pope Paul IV), guiding some people through the Exercises, and, as a result, attracting to the
group another recruit, an Andalusian priest named Diego Hoces, who died unexpectedly less than two years later.
Since ships did not sail to Palestine in the winter months, the companions divided themselves into two groups of five in
order to work gratis in the Ospedale degli Incurabili, principally with victims of syphilis, and in the Ospedale Santi
Giovanni e Paolo. They nursed patients, scrubbed floors, emptied slop pails, dug graves, and prepared corpses for burial
and buried them. From Rodrigues's later account, they often felt half-dead themselves from hunger, fatigue, revulsion, and
dread of contagion. {25} The two priests - Favre and Hoces - heard the confessions of the sick.
They interrupted this regimen in the spring for a visit to Rome to obtain Pope Paul Ill's blessing for their trip. Ignatius, the
only one who had not worked in the hospitals, remained behind because he feared an unpleasant reception for himself
from two figures influential at the papal court - Cardinal Carafa and Doctor Pedro Ortiz, who had denounced him in Paris
to the Inquisitors for possible heresy. To the companions' surprise, Ortiz, now Catherine of Aragon's counsel at the Holy
See for the defense of her marriage, had in the meantime formed an altogether favorable opinion of them that led to an
invitation to conduct a theological disputation for the pleasure of the pope. On this occasion Paul III blessed their
expedition, provided them with some unsolicited funds to help them buy passage, and gave them permission to be
ordained by any bishop of their choice.
When they returned to Venice, they resumed their old employment, and on 24 June 1537, six of them, including Ignatius,
were ordained to the priesthood. They soon thereafter left Venice and dispersed in groups of twos and threes to Verona,
Vicenza, Monselice, Bassano, and Treviso, where they first spent forty days in seclusion and prayer and then engaged
principally in street preaching, all the time living on alms they begged and lodging wherever a free room was offered. As
winter approached and the political situation precluded any possibility of the trip to Palestine, the companions
reassembled at Vicenza, whence they once again eventually dispersed to other cities.
Before they did so, however, they determined that to anyone asking them who they were they would reply that they were
of the "Company of Jesus" (Compagnia di Gesu), since they had no other superior but him. {26} The Italian word
compagnia in such a context meant nothing more than an association and was in widespread use in Italy at the time to
designate various kinds of religious confraternities or brotherhoods. Its Latin equivalent was Societas - thus, "Society of
Jesus." There is no reason to believe that for the companions at this time compagnia had any of the military connotations
that even otherwise well informed interpreters such as Nadal and Polanco sometimes attached to it. {27} It was chosen as
perhaps not much more than a term of convenience, for they surely were not ready to designate themselves members of a
religious order.
In dispersing from Vicenza the companions looked especially to cities where there might be hope of finding university
students who wanted to join the compagnia - Padua, Siena, Bologna, and Ferrara. In this last city Vittoria Colonna, the
reform-minded friend of Michelangelo, Reginald Pole, and Gasparo Contarini, eventually took in Jay and Rodrigues to
rescue them from the shrew at the hospice where they were staying, who insisted on inspecting them stark naked for
vermin before they got into bed at night. {28} This contact with Vittoria Colonna was the companions' first with the
group known as Italian Evangelicals, or spirituali. It was also their first contact with the ruler of Ferrara, Duke Ercole

d'Este, upon whom they made a favorable impression that would later stand them in good stead.
Ignatius, Favre, and Lainez, however, headed for Rome in order to offer their services to Paul III. The now ten
companions had therefore decided to go with the alternative to the trip to Jerusalem, at least as a temporary measure.
Their determining on a name for themselves and their concern to seek out others who might want to join them also
indicate that they were by this time entertaining the possibility of some more lasting form of association.
At the little hamlet of La Storia on the outskirts of Rome, Ignatius experienced in prayer one of his best-known
illuminations. Versions of the event differ in details, but in essence it was a vision of Jesus carrying the cross with God
the Father at his side. "I wish you to serve us," said Jesus. The Father added, "I will be propitious to you in Rome," and
Ignatius was placed by Jesus' side. What this meant Ignatius did not know, but he conjectured that he and his companions
might suffer a virtual crucifixion in Rome. He also took the visitation as a confirmation of the name of Jesus upon which
they had earlier decided, a point on which he would never yield, despite objections that the name seemed haughty or that
all Christians were by definition members of the society of Jesus.
The three travelers entered Rome at the end of November and experienced another gracious reception from Ortiz, who
soon made the Exercises for forty days under Ignatius's direction at the monastery of Monte Casino, south of Rome. He
also gained them access once again to Paul III, who unexpectedly appointed Lainez and Favre lecturers of theology at the
University of Rome and showed the trio other favors. Ignatius continued guiding persons through the Exercises. Among
those guided, probably by Ignatius, was Cardinal Gasparo Contarini, who just a short while later would be the key figure
in winning approval of the nascent Society of Jesus from the pope. They all began to preach and teach catechism in
Spanish or in their faulty Italian and soon were joined by their confreres in these and other ministries as they drifted into
Rome, without recruits, from the other cities where they had been preaching.
Rumors again spread among the powerful Spanish community in Rome that Ignatius and the others were alumbrados or
Lutherans in disguise, but in late 1538 Ignatius obtained from the governor of the city a declaration of innocence. It is
approximately at this point that he ends his Autobiography with the words "And Master Nadal can tell you the rest."
Ignatius's pilgrim years had indeed ended, for he would spend the rest of his days in Rome. Even into 1539, however, the
members of the Compagnia di Gesu still nursed the hope of gaining passage to Jerusalem. According to a much later
account by Bobadilla, Paul III, during a theological disputation some of the companions were holding for him, reproached
them for this wish by saying that they could just as well help souls where they were - Rome could be their Jerusalem.
{29} In any case, the matter of their future was once again becoming pivotal and led to a series of meetings among
themselves that stretched from the middle of March until 24 June and issued in the "Five Chapters," that is, the substantial
draft of the Formula of the Institute.
Through Contarini, Ignatius conveyed the document to Paul III. Although strong objections were raised in the papal curia
concerning matters such as the abolition of choir and the precise meaning of the vow to obey the pope "concerning
missions," as well as objections that the church already had too many religious orders and new ones had been forbidden as
long ago as the Fourth Lateran Council (1215), Contarini defended the integrity of the "Chapters." Ignatius and his
brethren took to prayer, but also enlisted in their cause some of the powerful friends they had by this time made in central
Italy. Fifteen months after the "Chapters" had first been submitted to him, Paul III confirmed them by making them the
substance of Regimini militantis ecclesiae, 27 September 1540.
Even before the deliberations in 1539 that produced the "Chapters," the Compagnia had added new members and would
continue to do so throughout the subsequent months until the publication of the papal bull. At first these new members
were mostly expatriate Iberians who for various reasons found themselves in Rome. Among them was Antonio de Araoz,
a relative of Ignatius by marriage. Gifted and headstrong, he became in 1547 the first provincial of the Spanish province
of the Society, which by then had approximately forty members. Diego and Esteban de Eguia, brothers of the printer,
joined about this time. Diego, who had known and become friends with Ignatius in Alcala and now soon his confessor,
was a priest, Esteban a widower.

Jeronimo Domenech, a wealthy twenty-three-year-old canon from Valencia who was in Rome on family business at the
papal court, had studied at Paris, where he knew some of the companions. Influenced especially by Xavier, he made the
Exercises under Lainez in September 1539 and, despite great objections from his family, cast his lot with the Compagnia,
in which he would hold a number of important offices until his death in 1592.
Pedro de Ribadeneira, a page in the service of Cardinal Alessandro Farnese, one day played truant from his duties and,
afraid to return, sought refuge at the house where the companions were staying. He liked what he saw, and in August
1540 Ignatius received him into the Society. Ribadeneira was fourteen years old. Of lively disposition and intelligence, he
had an especially close relationship with Ignatius and wrote his first biography, 1572.
About this time a few Italians began to join. One of them was Pietro Codacio, chamberlain at the papal court, who helped
effect the transfer to the Compagnia of the church of Santa Maria della Strada, the first church ever held by the Jesuits and
the site of the future Gesu in the center of Rome. The church was small and uncomfortable, but the location was ideal for
men whose commitment to preaching and other ministries led them consistently to place their churches and houses as near
as possible to the hub of the cities in which they found themselves. {30}
Only the ten companions of Paris were mentioned in the papal bull, and only they had the prerogative of voting in 1541
for their first superior. But even before the bull was published, the Society had grown substantially beyond them and
already numbered twenty members or more - international in their origins, varied in their social backgrounds, but drawn
almost exclusively from an academic elite. This profile of membership presaged the future.
After 1540 few further changes were made in the Exercises before their printing, with papal approval, in 1548. {31} They
were already, along with the Formula, the foundational document of the new order. Following their full course would be
prescribed for all novices who joined the order. They would help the individual tap his inner resources for the motivation
that lifelong commitment entailed, and they provided clear yet flexible principles for his own spiritual journey and the
journey of those he wanted "to help." No previous religious order had a document like it.
One of the world's most famous books, the Exercises are in that category one of the least read and least well understood.
{3} * Reasons for this reality are not difficult to find. In the first place, the Exercises were never meant to be read, as
somebody might read Luther's "Freedom of the Christian" or Erasmus's Handbook of the Christian Soldier. They were by
and large not meant even to be in the hands of the person engaged in following their course, although the text itself often
suggests so. They were, instead, a set of materials, directives, and suggestions for the person helping another through that
course. They are in that regard more like a teacher's manual than a student's textbook.
There is another reason the book fails to entice. It consists of interspersed pieces from different literary genres - directives,
meditations, prayers, declarations, procedures, sage observations, and rules. Although even a casual perusal reveals that
all these elements are somehow meant to relate to a central structure of four "Weeks," the very diversity of genres at first
glance suggests a scissors-and-paste composition. The book is not laid out in continuous discourse and lacks literary
grace. Points critical for understanding it sometimes appear in what seem to be subordinate or supplementary sections.
These qualities are surely due in part to limitations of the author and to the conditions in which the Exercises came into
being, but are also due to the kind of book they are and what they hope to accomplish.
The Exercises' purpose is stated in the opening paragraph as "preparing and disposing our soul to rid itself of all its
disordered affections and then, after their removal, of seeking and finding God's will in the ordering of our life for the
salvation of our soul." {33} This statement requires two immediate comments. First, the wording in itself can sound
Pelagian or semi-Pelagian, as if one sought and found God's will on one's own, apart from the action of grace. Some early
commentaries on the Exercises by Polanco and others, though they generally insist on the necessity of grace in every
stage of the process, at times sound the same way. {34} However, the most basic premises of the book taken in its
entirety, other writings in the Ignatian corpus, as well as other commentaries on the Exercises, especially those by Nadal,

indicate an orthodox meaning. Indeed, the fundamental premise of the Exercises is the continuous action of God in the
whole process, or "retreat," as the practice of the Exercises came to be known. {35}
Second, although the statement of purpose seems generic and applicable at any moment in a person's life, subsequent
parts of the book make clear that Ignatius had in mind in the first instance somebody in a position to make a determinative
choice about the future, for example, to marry, to choose a certain profession, or to live henceforth in a notably different
style. The Exercises were designed to enable one to make that choice with objectivity and freedom of spirit and under the
most immediate inspiration of God. The process leading up to the choice comes to a climax at the end of the Second
Week in a long series of considerations that generally concern this "election." {36} It is obvious from the text that the
decision, or election, lies at the heart of the Exercises when they are made in their full integrity, which was foreseen as
taking approximately a month in a situation in which one could devote oneself exclusively to the purpose at hand,
removed from usual occupations.
The text allows, however, that not everybody would, for various reasons, be capable of that long course or be in a position
to make a radical change in the external circumstances of his life, yet it indicates that much of what the Exercises hoped to
accomplish could be of use to such persons. It provides, therefore, that only certain parts, especially those pertaining to
the First Week, be presented to some people and in general that they "be adapted to the disposition of the persons who
desire to make them, that is, to their age, education, and ability." {37} For those who could not disengage themselves
from their affairs to devote an entire week or month exclusively to the Exercises, the text also provides for simply setting
aside an hour and a half daily for a number of days or weeks. {38} The range of persons and situations the Exercises
could accommodate was wide.
A glance at the Exercises shows, however, that they presuppose both good will on the part of persons entering upon them
and that these persons are believing Catholics. Their flexibility surely cannot compromise, it would seem, on either of
these points. Nonetheless, in 1553 Nadal in his Apologia for them against their detractors advanced his "personal" opinion
that at least up to a certain point they could be adapted to heretics and even to pagans. His ultimate justification for this
viewpoint was that the Exercises essentially taught nothing more than that human beings were "to love God above all
things, with all their heart, all their mind, all their soul, and all their strength." {39} In the early days of the Society, a few
Protestants did in fact make the Exercises. {40}
Among the many stumbling blocks that would deter heretics, infidels, and pagans from entering upon the full Exercises,
the sacramental confession of the sins of one's past life, recommended for the end of the First Week, looms especially
large. The "Principle and Foundation" before that Week presents considerations about the ultimate purpose of life and
about the created universe as ordered to the praise, reverence, and service of God. {41} The First Week follows with
considerations about the heinousness of sin and the havoc it wreaks in the individual and in society, about God's constant
love, and about the necessity and sweetness of turning from one's old ways and attitudes to gratitude and love. The word
"conversion" does not appear in the Exercises, yet it is a dynamic that underlies the First Week - meaning a turning from a
sinful life or, probably more often, a turning to a more devout life.
Hence the significance of the "general" confession. The Exercises do not propose it as a ritual obligation required in order
to be shriven from one's sins, for they presuppose that at least in most cases that has already been done, perhaps many
times. This confession is something different. It is the climax of the program of the First Week, which has consisted of
essentially two parts: first, a review, or moral inventory, of one's life up to that point and, second, a deepening awareness
of the mercy and love of God, operative at every moment along the way, despite one's sins and failings. In this special
context the confession is a dramatized statement to oneself, to God, and to another human being who here represents God
that an important change in one's past patterns of thinking, feeling, and behaving is now desired with all one's heart and is
in fact under way.
Obviously, such a statement does not in itself require a Catholic sacrament to achieve its end, but the sacrament was the
mode Ignatius had learned and himself practiced at Montserrat and here transmitted to others. No evidence indicates,

however, that it was particularly at Montserrat that he appropriated the other components of the First Week, most
certainly not in the form in which he presented them.
Ignatius believed and inculcated that the Exercises could be expanded and contracted according to the situation and needs
of various individuals to the extent that they might not be much more than an intensified form of late-medieval catechesis.
{42} But he did not envision the possibility of omitting the basic elements of the First Week for anybody who wanted to
continue beyond it. If the purpose of that Week was successfully achieved, the individuals had found a new and happier
orientation at the very core of their being and were thus set more firmly than before on the path to salvation. When, for
whatever reason, an individual could not continue with the rest of the Exercises, the better ordering of his life with which
the Exercises were concerned had been essentially set in motion. To assure continuation of the movement, certain
practices, including daily examination of conscience, are proposed and explained.
That continuing movement in fact constitutes the precondition for engaging in the next three Weeks. Those Weeks were
constructed with a view to confirming the First, while moving the person along to further issues. Was some other change,
especially in the external framework of one's life or the kind of future one envisioned for oneself, possible, desirable, and
now to be made? Such a change would not only deepen the original experience but would make one's life even more
conformable to the life and teachings of Jesus, accepted by Ignatius without question as the best to which human beings
could aspire. More simply put, these Weeks were designed especially for a consideration of one's "vocation," or station in
life, and for making an election concerning it by those who were still free to do so. Polanco and others echoed the
Exercises when they pointed out, however, that the election could conceivably deal with any issue of great moment in
one's life. {43}
The structure of the last three Weeks conforms basically to the story of Jesus in the New Testament. The Second Week,
accordingly, presents contemplations on the life of Jesus until the Last Supper. It is preceded by a more synoptic
contemplation on "The Kingdom of Christ," {44} which later in the same Week is complemented by a similar meditation
on "The Two Standards," or two banners, namely, those of Christ and of Satan. {45} This Week presumably would be the
longest of the three - for the designation "Week" was actually an indeterminate period to be expanded or contracted
according to the needs of the individual and the matter under consideration, so long as in their entirety the four Weeks did
not exceed about thirty days. {46}
The Third Week begins with the Last Supper and ends with Jesus' death and burial. The Fourth, presumably the shortest
Week, proposes for prayer Jesus' resurrection and everything thereafter. The Exercises end with the presentation of a
"Contemplation to Attain the Love of God." {47}
Supplementary materials follow the "Contemplation." Some of these materials, such as the "Rules for the Ministry of
Distributing Alms" and "Notes toward Perceiving and Understanding Scruples," relate only indirectly to the substance of
the text. {48} They develop issues that experience had taught Ignatius sometimes arose during the course of the Exercises,
but they are peripheral to the essence of the book. The same cannot be said of the two sets of "Rules" about "discerning
spirits." {49} As reflective codifications of how Ignatius believed his own conversion had happened at the castle of
Loyola and continued at Manresa, and of his pastoral experience since then, they are at the very core of the Spiritual
Exercises. {50}
These "Rules" deal with the inner movements of consolation and desolation that might be felt at different moments in the
retreat, especially as the individual faced the challenge of the new beginning of the First Week and of the election in the
Second. In a few pages they come as close as anything does to revealing the most basic assumptions Ignatius entertained
about the dynamics of an individual's relationship to God, heightened in the individual's awareness and intensity during
this period of seclusion, review, contemplation, and, if all went well, profound changes.
The description of the Exercises up to this point has dealt with their formal aspects, which might generate the impression
that they are, within the context of a religious faith, a combination or series of passionless, almost stoic, techniques for

taking oneself in hand. The "Rules for Discernment," however, unmistakably indicate that Ignatius thought God and the
Devil were active in the whole process. Perhaps just as important, they reveal how seriously feelings like sadness,
confusion, happiness, and serenity are to be taken. These rules are a critical introduction to the meaning of the whole book.
Indeed, as the text of the Exercises is scrutinized with that clue in mind, it manifests that the engaging of powerful
emotions like grief, fear, horror, compunction, compassion, contentment, admiration, gratitude, wonder, joy, and
especially love is the final and foreseen outcome of its various meditations and contemplations, especially the more
climactic ones. The individual should feel bestirred "by great feeling" {51} - and at appropriate moments moved even to
tears. {52}
The "Rules for Discernment" inculcate, as the term suggests, that impulsive acting on feelings is inappropriate, just as the
"Rules for Scruples" inculcate the inappropriateness of acting on the compulsive feelings denoted by that term. It is true,
moreover, that especially in the First Week the individual engages in a dialogical reasoning process with the inner self.
Questions are posed for which answers are expected. These answers are often, however, not so much to be confirmed by
one's affective reactions to them as affective responses are to be reviewed and tested by more objective criteria. The
reasons of the heart have primacy.
The clearest and most important instance in the text of this confidence in affective response, under the right conditions,
occurs when the Exercises describe three ways in which one arrives at a good election. {53} The first two are not by a
reasoning process but by a special and peremptory inspiration or by attending to one's feelings of consolation or
desolation when confronted with the alternatives of a choice. The third way, which consists to a large extent in weighing
the pros and cons of one's alternatives, is to be used in conjunction with the second or when the second has not led to a
clear choice.
Polanco later made explicit what is clearly implied in the text itself when he observed that the second way, that of
consolation and desolation, is superior to the third, for in it the person is guided "by a better light than human
reason." {54} That light of course is the direct action of God upon the individual, registered especially by appropriate
feelings and desires. For a good decision even according to the third way (pondering pros and cons), serenity and
composure are the preconditions. Attending to one's feelings is, then, crucial for the conversion of heart that is central to
the Exercises - one completes the Exercises with "heart changed," as Polanco observed. {55}
Although it is of course important to examine the text of the Exercises to understand the presuppositions that undergird it,
in itself it was not meant to convey any special theological viewpoint. Its origins lay not in a scholar's study, an academic
disputation, an inquisitorial courtroom, or an ecclesiastical council. It was not a counterstatement to Luther, Erasmus, or
the alum-brados. It originated in religious experience, first the author's and then others'. Its basic elements were well in
place before the author had any theological education. It is not, therefore, a book of dogma, but a dogmatic book - that is,
it assumes that its basic message is the common Christian heritage and that that message, therefore, need not be argued.
What was needed was personal appropriation, a clinging to the message with all one's heart and then a translation of it
with all one's heart into one's life.
Underlying the "Discernment of Spirits" is the basic assumption that a battle for the heart is being waged by forces of
good and evil - by God and the Devil, who is "the enemy of human nature." {56} The heart registers the battle in its
experience of consolation and desolation, and one's task is to discern in any given situation the origins of the movements
the heart feels by trying to see where those movements are leading. The purpose of the Exercises and the precondition for
their successful outcome at every stage is to find oneself under the inspiration of God, the "good spirit." The process of
"discerning" within oneself various movements of consolation and desolation affected the way some of the first Jesuits
interpreted their lives; its impact is clearly manifested in the few portions of the spiritual journal of Ignatius that survive,
1544-45, and in two longer but similar documents from disciples - Favre's Memoriale and Nadal's Orationis
observationes. {57}

As was Ignatius himself at Manresa, the person making the retreat was to be "taught by God." It was surely for this reason
that the individual was to have at hand only a few books, such as the Gospels, The Imitation of Christ, and the lives of the
saints, and even those not until after the First Week. {58} Ignatius makes this crucial point more explicitly, but once again
in an unprepossessing place, in number fifteen of the "Introductory Explanations." In it he warns the person guiding
another in the Exercises that at the time of the election he should not try to influence the outcome one way or another, for
"it is more appropriate and far better that the Creator and Lord himself communicate himself to the devout soul,
embracing it with love, inciting it to praise of himself, and disposing it for the way that will most enable the soul to serve
him in the future." He should "allow the Creator to deal immediately with the creature, and the creature with its Creator
and Lord." {59} This immediate action of God on the individual is the fundamental premise of the Exercises.
The preceding "Explanation," number fourteen, is related in that it warns against allowing the individual in the rarefied
atmosphere of the retreat to make any hasty promises or vows, especially a vow to enter a religious order. {60} The
critical importance of these two "Explanations" is highlighted by the eagerness with which enemies attacked them and
even friends questioned them once the Exercises began to be known.
The Dominican theologian Tomas de Pedroche, who in 1553 was urged on to the attack by the archbishop of Toledo, Juan
Martinez Guijeno (known as Siliceo), linked the "Explanations" to the second way of making an election, that is,
according to motions of consolation and desolation. For him these parts of the Exercises were "scandalous and heretical,"
the teaching of the alumbrados. At Trent as early as 1546-47, Cardinal Marcello Cervini, one of the three papal legates to
the Council, had heard complaints about the teaching on election and interviewed Lainez and Salmeron about it. Others
raised similar issues in friendly or unfriendly manner, with the specter of the alumbrados generally hovering on the
horizon. {61}
The objections of the critics can be reduced to two points. The first was reliance, or too exclusive reliance, upon inner
inspiration - just like the alumbrados. In the Exercises Ignatius in fact provided remedies for excesses in this regard, and,
paradoxically, the fourteenth "Explanation" was one of them. The second point was the refusal to urge a life of poverty,
chastity, and obedience as obviously a better election. Critics said that one should not hold oneself "indifferent," as the
Exercises indicated, for that denied that poverty, chastity, and obedience were spiritually better choices. This objection
echoed bitter controversies in which, besides Luther and other Reformers, the storm center was Erasmus, whose teaching
on the matter, unlike that of the Reformers, was in its substance, although not in its emphasis and context, similar to that
of Ignatius. {62}
In any case, the reasons Ignatius forbade the person directing the retreat to urge one way of life over another are
fundamental in understanding the Exercises, and it should be obvious by now why he did so. As Polanco later stated in
this regard, "Leave to God the whole matter of calling the one making the election to this or that state of life, in which
God is the only one who can sustain the individual and provide the necessary help along the way." {63} Nonetheless, at
many points the Exercises explicitly propose that a life of poverty is in some objective way the better course, for it more
closely conforms to how Ignatius imagined that Jesus lived. The meditations on the "Kingdom of Christ" and the "Two
Standards" evince this persuasion clearly.
In the "Kingdom of Christ," the individual imagines Christ to be a king calling disciples to follow him in labor, suffering,
and poverty, and in the "Two Standards" he imagines him to be "the sovereign and true Commander" inviting disciples to
enlist under his banner in order to be sent "throughout the whole world to spread his doctrine among people of every state
or condition." {64} The emphasis is on poverty, which Ignatius himself practiced "in the world" for years before the
Society was founded. He elsewhere stated clearly that one need not enter a religious order to lead one's life in poverty - or
in chastity, or even in obedience. {65} Nonetheless, like his contemporaries, Ignatius saw joining an order as an
especially commendable way to lead such a life. The attractive presentation of worldwide evangelization in the "Two
Standards," furthermore, obviously favors a life devoted to ministry over a more contemplative one.
The Exercises helped Ignatius recruit the first members of the Compagnia, and his disciples would see them as a way of

attracting more members to it. Despite the many warnings about respecting the freedom of the person making the election,
the temptation to interfere with the process must have been great. Ignatius later especially denounced any manipulation
toward entrance into the Society "because it is against the rule in the Exercises and against the purity of spirit of the
Society, which does not seek members except those who come to it freely and according to the guidance and good
pleasure of God." {66}
Nadal saw in the meditations on the "Kingdom" and the "Two Standards" special images of the Jesuit vocation. {67} He
said in an exhortation to the Jesuits at Alcala in 1576: "I want to know my Institute and to see what the Society is. In our
Exercises there are two meditations from which much consolation and strength can be drawn, because they help us
understand what the Society is - the 'Kingdom' and the 'Two Standards.' " {68}
Because these meditations employ military imagery they have helped advance the interpretation that the Society of Jesus
was conceived along the lines of an army. In that same exhortation, as well as in other places, Nadal provided support for
such a viewpoint when he asked, for instance, "Do you not see that we are at war, we are on campaign?" {69} He did so
even more emphatically when he called the Society a "squadron." {70} In other Jesuit documents such imagery recurred
and even had a certain prominence. It does not, however, dominate them as a leitmotif.
The Formula opens by describing a member of the Society "as a soldier of God beneath the banner of the cross"-"militare Deo sub vexillo crucis." Militare Deo was a medieval synonym for a member of a religious order. {71} Such
imagery was thus common heritage, as the title of Erasmus's Handbook of the Christian Soldier also indicates. Some
scholars have even tried to show that Ignatius was dependent upon the Handbook for that imagery in the Exercises. Their
efforts were unsuccessful, but they pointed out striking parallels. The Jesuits more generally made use of other metaphors
to describe what they were about, and, although they often thought of themselves as doing battle (and in a more
intensified way than perhaps most other "Christian soldiers"), their references to the Society as a squadron or an army are
exceedingly rare. Contrary to another popular misapprehension, the superior in Rome is "general" only in the sense of the
adjective, that is, he is the "overall" superior. Praepositus generalis is the technical Latin term.
Despite the correlation between certain aspects of the Exercises and certain aspects of the Society of Jesus, as in the two
meditations just discussed, the Exercises were always intended for a broader audience. The contemplation most
emblematic of that reality is perhaps the final one, "The Contemplation to Attain Divine Love." {72} The basic idea of the
meditation is that God is active in all life's circumstances, which are expressions of his love and care. The appropriate
response is to commit oneself utterly to that love and care, expressed in the prayer included in the meditation. It is with
this sentiment that the person ends the Exercises. Implicitly contained in the meditation is the ideal of "finding God in all
things," as the correlative section of the Constitutions enjoined members of the Society. {73} This ideal surely had to be
one of the inspirations for Nadal's repeated and bold statement that for him and his Jesuit confreres "the world is our
house." {74}
The foregoing description of the Exercises indicates their essential elements. Whence did these elements derive? Some
early Jesuits attributed the Exercises to divine inspiration. {75} We need not subscribe to that interpretation to agree with
the modern consensus that they in some sense represent the "quintessence of the process of Ignatius's own conversion and
purposeful change of life." {76}
It is possible to move beyond that generalization, but not very far. Ludolph of Saxony's Vita Jesu Christi had an extensive
impact on the structure of the Exercises, on the style and content of methods of prayer, such as the contemplations and the
"application of the senses," and on a number of particulars. Of the identifiable sources influencing the Exercises, Ludolph
was without doubt the most important. {77} Ludolph was himself so dependent on the Meditationes vitae Christi that it is
sometimes difficult to distinguish this text from his own. The Meditationes, once attributed to Saint Bonaventure and
surely influenced by him, were composed by an Italian Franciscan in the late thirteenth or early fourteenth century and
were the principal vehicle through which Franciscan piety first entered the Jesuit tradition. {78}

Alonso de Madrid's Arte para servir a Dios, published in 1521, may have influenced the formulation of the "Principle and
Foundation." {79} Jean Gerson's Monotessaron possibly did the same for the meditation on the "Kingdom of
Christ." {80} The Exercises, including their very title, were probably influenced by Abbot Cisneros's Ejercitatorio de la
vida espiritual, which Ignatius may have seen in compendium form during his stay at Montserrat or Manresa, but the two
books are very different. {81}
In fact, the very commonplace nature of the ideas in the Exercises has rendered frustrating the search for their sources.
{82} Moreover, although the Exercises derived from medieval piety, they modified and in many ways transcended it.
While they provided meditations on the suffering and death of Jesus, for instance, they did not dwell on them or make
them the center of the Christian's prayer. {83}
What made the Exercises special was not particular themes or their mode of articulation. It was, rather, the coordination
of the parts into an integral and novel totality. Although the practice of spending a period of time alone in contemplation
is older than Christianity itself, no effective codification of a way of doing so existed until the Exercises - surely, none
that had such clear design and movement. The book in effect created the institution known as the "retreat," and in that
creation lay its primary originality. {84} Besides its many other influences on the first Jesuits, it handed them an
instrument of ministry that was new and peculiar to them. It was thereby a keystone of their pastoral identity - in ways, as
we shall see, that extended far beyond retreats. In an age of books, moreover, the Jesuits had a book of their own.
On a more pedestrian level, the Exercises recommended particular practices that the first Jesuits adopted, adapted, and
promoted in a manner that would set them off from other ministers and that would have great impact. One of the most
innovative features of the Exercises was the role played by the person who helped another engage in them. {85} If such
guidance was helpful during the retreat, it might be helpful throughout one's life, either in confession or outside it. This
kind of consultation of course antedates the Exercises, but, in great part because of Ignatius's book, "spiritual direction,"
or counseling, began to emerge with a new prominence in Catholicism as a formal and continuing relationship between
the two persons involved. {86}
The practice of the "general" confession, daily examination of conscience, and other particulars of Jesuit ministry found
their earliest expression among Jesuit documents in the book of the Exercises. Even when the promotion of some of these
practices was not exactly new, the emphasis, the definition of purpose, and the way they figured in a general design for an
individual's religious life often imbued them with special characteristics. Among these, the practice of prayer in the form
of meditation or contemplation, as distinct from the recitation of set formulas, would be especially significant.
No doubt, the influence of the Devotio Moderna and other late-medieval traditions on Ignatius's teaching about prayer is
palpable, but he gathered, reformulated, and transmitted that heritage in a way and to a degree that others did not. Despite
many similarities between him and Erasmus concerning how the Christian message was to be lived, the latter has nothing
to say about this kind of prayer even in his De modo Orandi Deum. It was so central to the Exercises, however, that Nadal
sometimes described their purpose simply as a response to the plea of Jesus' disciples "Lord, teach us how to pray" (Lk. n:
i). {87}
Teaching people how to pray played a large role in early Jesuit ministry not only because of its presumed perennial value
but because it responded to what the Jesuits believed their age particularly required. When Nadal in his Apologia for the
Exercises reviewed the "calamities" at present afflicting "the Christian world," he numbered ignorance of how to pray
among the chief adversities. He affirmed that God called the Society into being to renew this "ancient and perpetual
grace," which Catholics neglected and of which the heretics thought they had no need because of their doctrine of faith
alone. The Jesuits had first to appropriate this grace themselves and then to be the occasion for renewing it for
"everybody," because "God shows no partiality" (Gal. 2:6). {88}
For Nadal, every novice who entered the Society had to follow the full course of the Exercises precisely in order to learn
"our way of proceeding" in prayer. {89} The Exercises have a special appendix on "Three Methods of Prayer," {90} often

taken as the substance of their teaching on the matter even though the body of the text provides many other ways of going
about it, including the use of set formulas. The Exercises presume to introduce to meditation and contemplation those who
previously seldom practiced it. As Domenech correctly observed in 1569, in the Exercises no single method is prescribed
- different methods helped different people. {91}
Ignatius's most fundamental teaching was that individuals had to find the way that suited them best, but he and the other
first Jesuits saw that all methods should lead to "familiar conversation" with God. {92} The conversation was to be
intimate, conducted in the "language of the heart." {93} As we shall see, not all their Catholic contemporaries believed
this an unsuspect teaching.
The general movement of the Exercises from the abjuration of sin and one's old ways in the First Week, through the
contemplations on the life, death, and resurrection of Christ, to the culmination in the "Contemplation" at the end led
almost immediately to understanding that movement as corresponding to the "three ways," or stages, in spiritual growth purgative, illuminative, and unitive - that entered the Christian tradition through Dionysius the Pseudo-Areopagite in the
sixth century. The text of the Exercises itself suggests this correlation. {94} Almost all the early Jesuits accepted the
traditional belief that "Dionysius" was the person he claimed to be, that is, the person to whom Paul preached in Athens
on the Areopagus (Acts 17:34), and they rejected the impious (but correct) speculations of their contemporaries that he
was of much later vintage.
Nadal believed that Dionysius drew his threefold design from the Gospel {95} and affirmed as well that "the order and
plan of development in the Exercises is purgation, illumination, union." {96} The correlation of the Exercises with the
"ways" of Dionysius served, therefore, two purposes: it further validated the evangelical origins of the Exercises, and it
broadened their scope beyond the month of retreat to a more general design for a person's spiritual journey throughout life.
For persons otherwise unfamiliar with the Exercises, the most famous section in them is among the supplementary
materials found toward the end of the book, the "Rules for Thinking with the Church." {97} They were surely not
composed until toward the end of Ignatius's student days in Paris, about 1534-35, and some of them probably not until
shortly after his arrival in Rome. {98} They are thus the last part of any substance to be added to the book. This fact
corroborates the impression that they correlate only indirectly with what preceded them in the text. They are not for that
reason unimportant; they remind us of the general framework of Catholic belief and practice in which one engaged in the
Exercises, and they place that belief and practice firmly in the context of the sixteenth century. They are among the few
indications that the religious situation in Paris made an impression on Ignatius.
These rules are in their essence statements of attitudes that bear on both pastoral practice and interiorized appropriation of
some religious values. Their specific origins, like those of so much of the text of the Exercises, are obscure. In certain
details they bear a resemblance to some of the decrees of the Council of Sens, held in 1528, just after Ignatius had arrived
in Paris." Some of them are to be interpreted, in any case, as countering dangerous ideas then circulating, whereas others
simply lay down a course of action that Ignatius considered prudent.
Against precisely whom they are directed is not clear, although "the Lutherans" are among them. Some of the earlier rules
in the list clearly take positions contrary to ideas held by the alumbrados or attributed to them. With their emphasis on the
more institutionalized aspects of religion, the rules can be interpreted as balancing the rest of the text, where these aspects
are taken so little into account. They are thus a manifesto of Ignatius's own orthodoxy, frequently impugned precisely on
this score. Polanco and others, however, saw them as an "antidote" to the heretics of the day, and that is what the wording
of some of them most obviously suggests. {100}
Although that wording sometimes seems particularly emphatic, the doctrinal implications they contain do not differ from
those to which Catholics of the sixteenth century would have subscribed. Even the thirteenth rule about believing what
seems to me white to be in fact black, if so defined by the church, is no exception. Definitions of the church, in the
technical sense in which we must assume Ignatius used it, were conceded by all to contradict in certain cases the evidence

of the senses, as when the real body and blood of Christ are defined as present in the Eucharist in what appear to be bread
and wine. No Catholic in the sixteenth century attacked or criticized this rule, which in fact does not run counter to a
statement by Erasmus using similar wording with which it has often been contrasted. {101}
The only rule dealing with doctrinal matters that aroused controversy in the sixteenth century was rule fourteen, which
advised caution in preaching about predestination. The Latin translation, done at Ignatius's behest by Andre des Freux,
unwittingly seemed to favor an interpretation of predestination proposed by Ambrogio Politi (Catarino), a contemporary
Dominican theologian with whom many of his Dominican confreres disagreed. {102} Sixteenth-century Catholics had
more to criticize in the rules regarding religious practice, especially the advocacy in the second rule of weekly reception
of the Eucharist.
Nonetheless, the relatively little comment and controversy aroused in the sixteenth century by the "Rules for Thinking
with the Church" indicate that they should not be invested with the exaggerated orthodoxy they were often later made to
represent. Moreover, important though they are in many ways, they were not seen to be integral to the Exercises. Polanco
equivalently stated this in his "Directory" for the Exercises (1573-75) when he lumped them with three other sets of
"Rules" - those for almsgiving, scruples, and use of food: "About these four the following can be said in general. They
should be proposed not to everybody, but only to persons who seem to need them and for whom it is worth the
effort." {103} The other commentators said practically the same thing. {104} The official Directory, not published until
1599, repeated this in only slightly stronger terms. {105} These "Rules" are not, therefore, the culmination or raison d'etre
of the Exercises, as if everything else was aimed at firing up the individual to accept them. They are, in fact, quite the
opposite - among the few parts that under certain circumstances could be omitted even by somebody following the full
thirty days.
Because many of the "Rules" dealt directly with pastoral practice, Jesuits themselves were surely expected to know them
and, of course, abide by them. Sometime around 1562 Nadal composed a brief instruction that was, in effect, a loose
commentary on how they bore on such practice. {106} But neither the "Rules" nor Nadal's instruction resolved or even
attempted to resolve on a theoretical level any of the great doctrinal controversies of the day. The "Rules" for the most
part simply urged a circumspect approach to what one said, preached, and did in ministry. Within that cautious
framework, Jesuit pastoral practice often showed considerable creativity.

2 - Taking Shape for Ministry
Before examining Jesuit ministries in detail in the next four chapters, I need to provide an overview of their general
contours and of the broader norms and ideals that were supposed to guide them. The Exercises and the experience of
Ignatius and his companions up to 1540 adumbrated what was to come. The Formula succinctly codified some norms and
ideals, which the Constitutions later developed in detail and the Autobiography held up for emulation. Experience
meanwhile led to new decisions and directions, which sometimes rendered aspects of these documents inadequate or
anachronistic even as they were being formulated. Behind the patterns of ministry, however, lay more general patterns of
organization, membership, and self-definition that are crucial for understanding the Jesuits' pastoral vision and enterprise.
The Theatines, an order founded in 1524 and similar in some ways to the Jesuits, had by mid-century about thirty
members, all of whom lived in Italy. The Barnabites and Somascans, two other orders founded at roughly the same time,
also had comparably small membership and were located also in Italy. By 1565 the Society of Jesus had well over three
thousand members, dispersed in many countries of Western Europe as well as in India, Japan, Brazil, and other exotic
places. Guiding this process were Ignatius and then Lainez, assisted by their confreres but primarily responsible for
assuring that the original inspiration be safeguarded and promoted. In the heat of trial and experience they hoped to
channel that inspiration into forms that would render stable the ever-expanding, increasingly complex, and geographically
sprawling organization that was taking shape before their eyes.

Within the first decade, provinces had developed as the basic administrative unit of the Society, a pattern borrowed from
the Dominicans, Franciscans, and other orders. Three were in operation by 1550 - Portugal, Spain, and India. Each had its
own superior, or "provincial," responsible directly to Ignatius - Simao Rodrigues, Antonio de Araoz, and Francis Xavier
respectively. Ignatius directly governed everywhere else (Italy, Sicily, Germany, and France). On the local scene the
houses established by the Society had a superior, or rector, who answered to the provincial or, if a provincial were
lacking, to the general. Local communities sometimes had a "collateral," an assistant to the rector who was directly
responsible to the provincial; this idea did not work well, however, and was soon abandoned. {1}
This was the basic design of the government of the Society. Simple in the extreme, it was sometimes complicated in these
early years by the appointment of "commissaries," officials deputed for several provinces whose authority could override
the provincials' or overlap with it. The commissary was an extremely important office in the Society as exercised by
Nadal and others, but the sometimes fuzzy delimitations of the commissaries' authority generated confusion and bad
feelings. In Spain, for instance, Nadal often found himself treading on the sensitive toes of Araoz and Borja and
subsequently felt the sting of their resentment. For these reasons the office was officially abolished in 1565.
In the structure of its government, the Society departed most radically from the monastic and mendicant traditions by
eliminating "chapters," assemblies of membership held at regular and specified intervals. These chapters elected
superiors. They also set and reviewed policy for the local community, province, or whole order and made other decisions
about membership and specific issues of governance.
Although before the Constitutions were ready Ignatius occasionally allowed superiors to be elected, he intended thereafter
that provincials be appointed by the general and local superiors by the provincial or general. Policy for the whole Society
was indeed set by General Congregations, the Jesuit equivalent of the General Chapters of the mendicant orders, but these
were to meet rarely - upon the death of the general to elect his successor and for other serious reasons. {2} Ignatius died
in 1556, but the First Congregation could not be assembled for two years because of peculiar circumstances. The Second
was held within a short time after Lainez's death in January 1565. Only thirty-one have taken place since then.
The reason given in the Constitutions for the lack of regular Congregations was simply that "the superior general, through
the communication he has with the whole Society and through the help he gets from those near him, can spare the Society
as a whole from that work and distraction as far as possible." {3} The same reason applied to the provincial and local
communities. It was consonant with the reason for eliminating communal recitation of the liturgical Hours: the chapters
were time-consuming and would require regularly calling Jesuits back to their communities from their ministries.
Although the elimination of chapters helped perpetuate the image of the Society as a religious army whose members acted
only upon orders from their commanders, it was consistent with the primacy of ministry in an organization originally
conceived as operating to a large extent in conditions of diaspora. That is not to deny that other factors - temperamental,
cultural, and ecclesiastical - played a role in the decision.
Like the pope and like abbots in monastic communities, but unlike the highest superior in the mendicant orders, the
general of the Society was elected for life. Insofar as the analogy with papal government of the church is valid, however,
the Constitutions clearly opted for a position more in accord with conciliarist theory, for they unambiguously placed the
general of the Society under the General Congregation and obliged him to act as faithful executor of its decrees. Rectors
and provincials had areas of discretion; although they received their authority from above, they were not simply deputies
of the next highest superior. As administrative units, nonetheless, Jesuit provinces had less power of self-determination
than did those of the mendicant orders because the General Congregations of the Society had more authority than the
mendicants' chapters.
This structure of Jesuit government evolved rapidly under the press of numerical and geographical expansion. According
to Polanco's figures, in 1549 Jesuits lived in twenty-two cities and towns, but had houses of their own (proprium

domicilium) in only seven - Goa, Lisbon, Coimbra, Gandia, Rome, Padua, and Messina. {4} A number of houses were
added by the next year, especially in Spain, and Jesuits had by then entered both Japan and Brazil. {5} In 1552 alone,
eleven new schools were opened, including one north of the Alps, in Vienna. {6}
By the middle of 1553 six provinces were in full operation - India, Portugal, Castile, Aragon, Brazil, and Italy. Ignatius
continued to govern directly the houses in Rome itself as well as those Jesuits whose ministries carried them beyond the
boundaries of the established provinces. {7} When Ignatius died in 1556 there were twelve provinces - Italy (except for
Rome), Sicily, Upper Germany, Lower Germany, France, Aragon, Castile, Andalusia, Portugal, Brazil, India, and
Ethiopia. {8}
The distribution of personnel among the provinces was always uneven. For most of the first two decades, 10 to 15 percent
or more of all Jesuits lived in Rome itself. By 1555, for instance, there were 180 or more in the three major institutions
there - 112 in the Collegio Romano (faculty and students), a few in the Collegio Germanico, and the rest in the casa
professa, of whom a large number were novices who had just entered the order. {9} By 1565 there were close to 300 about 143 in the Romano, 30 in the Germanico, 94 in the casa (including 30 novices), and 14 in the newly founded
Seminario Romano. This disproportion reflected not so much that Rome was the Jesuits' headquarters as that it had
become the principal training center for members of the order. Only about 25 percent of these Jesuits, therefore, were
priests. {10}
Despite the large proportion of Spaniards in the Society by the time of the bull of approbation, growth in Spain itself was
initially slower than in Portugal, the single most flourishing province until well beyond the first decade. Expansion in
Spain picked up momentum by the mid-i55o's. Italians entered the order at a steadily increasing pace from the very
beginning because of the concentrated energy the Jesuits expended in Italy.
By contrast, in 1549 only thirteen Jesuits were in Paris and thirty in India." By 1555 there were about fifty-five in Goa twenty priests and thirty-five others, of whom seven were novices. {12} In the same year, twenty-five Jesuits were in
Brazil, most of whom were not priests. The Ethiopian province had fifteen Jesuits assigned to it, but it existed only on
paper. Wherever schools were established and flourished, a proportionately large Jesuit community inevitably resulted. At
Messina in 1550, just two years after the college opened, the original nucleus of ten Jesuits had expanded to thirty, of
whom ten were novices. {13}
The Society obviously recruited new members at a rapid pace. The Jesuits wanted to grow and harbored no misgivings
about the speed with which growth was occurring. The Exercises early on proved a helpful instrument to dispose
individuals to consider joining. {14} After the Jesuits opened their first school in 1548, they began to recruit over 50
percent of their novices from their students, but they also gained them in other ways, sometimes through the most casual
encounters. {15}
A few Jesuit communities accounted for a disproportionately large number of recruits. Close to a fourth of the Spanish
Jesuits in the order in 1562 had entered through the community at Alcala. Although we can only speculate on the causes
of this phenomenon, we know that at Alcala the Jesuits were especially assiduous in promoting the Exercises. {16}
Moreover, there seems to have been some correlation between the size of the communities and the numbers wanting to
join the order. The community at Alcala was large, as were those at Salamanca and Valencia, and they were all university
cities; the three together produced almost 50 percent of those who joined the order in Spain. In 1562 the college at
Cologne had forty-five Jesuits. It was the largest community north of the Alps, and it had by far the largest number in that
region entering the Society through it. {17}
The Jesuits did not passively wait for young men to knock on their doors. By 1562 Nadal rather expected each community
to have a promoter who would be especially charged with keeping his eyes open for likely candidates and guiding those
who came seeking. He stressed that every Jesuit needed to do his part to see that "as many as possible of the very best"
entered the Society - "quamplurimi et quam aptissimi." Although Jesuits were to respect the freedom of the inquirer,

Nadal provided a program of prayer, reading, conversation, and reflection to be used to nurture a call if it was there. {18}
Why did you enter? In 1561-62 Nadal constructed and administered a remarkable thirty-point questionnaire to Jesuits in
Spain and Portugal in which this was among the questions. He administered revised forms in other visitations in other
parts of Europe until 1568. {19} Some 1250 replies are still extant. They provide a remarkable index of how a broad
spectrum of Jesuits thought and felt about themselves, and they have been carefully analyzed. {20} Those who had
entered during the first decade often said they wanted to save their souls by fleeing the dangers of the world and rarely
indicated the desire to be sent out to convert heathen or heretic as a motive for joining. Although those who entered later
were somewhat more inspired by missionary and pastoral ideals, the other motivation continued to predominate. In
Nadal's questionnaire and the autobiographical accounts that survive, Jesuits mentioned being attracted specifically to the
Society over other orders by the Jesuits' cheerfulness, refinement, and graciousness - hilaritas, elegantia morum, suavitas.
They sometimes also mentioned being impressed by the purposefulness of the Jesuit community and by the affection the
Jesuits seemed to feel for one another. {21}
The Jesuits did not accept all who applied for admittance. They sometimes had to turn away prospective novices because
the Society did not have enough money to support them, and they refused to resort to dowries. {22} In 1549 Salmeron
accepted two young men into the Society at Belluno but had to tell others to wait because the Jesuits could not provide
room and board, yet at that very moment he conformed to Jesuit practice by declining a large sum of money that some of
the citizens offered him as direct recompense for his ministry. {23}
The Jesuits refused entry on other general grounds. In 1551 three priests from Burgos wanted to be admitted, but they
were judged too ignorant. {24} Although in Portugal in 1547 the Jesuits turned away some candidates for the same
reason, they accepted a few others because they seemed to have talent for learning. {25} At Cologne in 1554 Leonard
Kessel discovered that a young man who had made the Exercises and wanted to become a Jesuit had sometime earlier
seduced a girl and had a son by her. Kessel told him to provide for his son - and marry the girl. {26}
The Jesuits were especially concerned about the character and emotional maturity of those who wanted to join them. In
1556 a young Venetian asked to be admitted, but he was refused because he seemed "unstable." {27} They turned some
boys away simply because they were too young, although the minimum age in general was low, given the lifetime
commitment implied. {28}
Particularly during the first decade they occasionally accepted boys as young as thirteen. {29} In 1551 a boy who was
only twelve was admitted by Diego Miro at Salamanca because of his extraordinary piety, intelligence, eloquence, and
command of Latin, all of which he displayed when the Jesuits of the community twice invited him to preach to them in
their dining room on the Gospel passage from the liturgy of the day. {30} The ages of some of the novices admitted in
Rome in 1549 provide an example of what the typical spread was - one thirteen and one fourteen, eight between ages
seventeen and twenty-nine, one forty. {31} Some years later Nadal instructed Jesuits who examined candidates for the
Society not to accept anybody under fourteen. {32} In the i56o's the median age of those admitted was nineteen - with
Germany admitting over 30 percent under sixteen, and Spain not quite 10 percent. {33}
Of those admitted, how many later left? The records, though often fragmentary and inexact, reveal across Europe a fairly
consistent picture. {34} For Italy between 1540 and 1565 there is reliable indication that about 35 percent of the
candidates either left or were dismissed, but the percentage may well be higher. Of those who departed for whom the
evidence is clear, 22 percent left or were dismissed as novices (within two years), 46 percent during the next seven years,
and 29 percent after being in the Society ten years or more. Of those who joined before they were eighteen, 44 percent
eventually left. {35} These percentages seem to be about the same for the other larger provinces. {36}
Ignatius dismissed Jesuits from the Roman houses without previous warning and for seemingly minor offenses. {37}
When in 1552 Xavier returned to India briefly after his sojourn in Japan, he dismissed six members for "reasons more
than sufficient." {38} Peremptory dismissal after a Jesuit had pronounced his first vows following his training as a novice

was, however, relatively rare. If things did not seem to be working out well, other measures were first employed,
including moving the person from one community to another, an expedient that had only limited success. {39}
The best-known person told to leave the Society in these early years was the brilliant eccentric Guillaume Postel. He
entered in Rome in 1544 already recognized for his talents, but Ignatius dismissed him the following year because of
"opinions and judgments" that were deemed incompatible with the Society. {40} Only in 1549 did Ignatius reveal that the
opinions and judgments were Postel's outlandish predictions and prophecies. {41} Although both parties in this affair
thereafter regarded each other with some misgiving, neither bore the other any ill will. In 1562 Postel unsuccessfully
petitioned Lainez to readmit him. {42}
In the documentation that has survived, reasons for departure or dismissal tend to be given in vague terms, if at all, but a
growing sense of incompatibility on one side or the other, or both, is of course what is indicated. {43} In Florence in 1553
Lainez dismissed a Jesuit for "certain sins intolerable in the Society," a circumlocution probably indicating sexual
misdeeds. {44} A few years later in Palermo the Inquisition accused a young man of being a heretic and placed him in the
Jesuit community under a kind of house arrest. The man reconciled his differences with the Inquisition and then entered
the Society. Sometime later he realized he could not "observe conti-nency" and asked to be released from his vows, a
request which was granted him. Polanco observed that he remained grateful to the Jesuits for everything they had done for
him. {45}
In 1556 a German-speaking Jesuit who had just received his doctorate at the Collegio Romano began to hear confessions
in Rome. He shortly thereafter was sent to Germany, where he defected to Lutheranism and married a Lutheran woman the first such fall from orthodoxy of which Polanco was aware. {46} Others followed. In 1567, for instance, two
scholastics and a young priest one after the other left the Jesuit college at Dillingen to become Lutherans. {47}
We should not infer that the only reason for dismissal or voluntary departure was a problem with the vow of chastity. The
Jesuits' "way of proceeding" imposed other burdens that not all wanted or were able to shoulder. Ill health was the reason
perhaps most often adduced for departures. The Jesuits were not unwilling to care for their sick; rather, there was mutual
agreement that the ill could better recover and care for their health outside the order. {48} Chronic headaches, vertigo,
insomnia, "melancholy," and "weakness of the stomach" were frequently mentioned symptoms that suggest
psychosomatic or psychopathological origins, which helps explain departure from the order as a solution recognized by
both sides as proper even if its implications were not fully understood. {49}
There were other reasons. At Venice in 1555 a young man was dismissed when the Jesuits learned that he intended to stay
only long enough to get an education. {50} In 1556 Ignatius threatened Antonio Soldevilla with dismissal because of his
consistently refractory conduct. {51} At Bologna in 1555 the rector, "moved by pity," admitted as a temporal coadjutor an
ill-clad and otherwise needy man from Flanders. Shortly thereafter, while the rest of the community was in church, the
man found his way to the community strongbox, stole everything he found, and fled. {52}
A more serious incident had occurred in Florence in 1553. A young Neapolitan novice, "unstable" (inquietus), had been
sent to Florence, where Lainez was superior. He made his way into Lainez's room and stole letters in which Salmeron had
written "freely" about some leading citizens of Naples who were ill-disposed toward the Jesuits. The novice went back to
his native Naples, where he tried to blackmail Salmeron by threatening to show the letters to the bishop and others.
Although Salmeron could have prosecuted him in court, Polanco reported, he instead sent another Jesuit to persuade the
man to burn the letters. The Jesuit seemed to succeed in his mission, but he was not altogether sure everything was
destroyed as promised. "I mention this incident," said Polanco, "so that we might realize how cautious we must be about
what we put in writing." {53}
Incidents like these, as well as the large number of departures, led to directives to be more careful about admitting
candidates, which probably had some effect. {54} As we have seen, by 1546 Ignatius had constructed the General
Examen to give prospective Jesuits a fairly detailed description of the order and the kind of commitment required of them.

He came to believe toward the end of his life that he had been too easy in granting admission. {55} The Jesuits slowly
began to learn one lesson well from their sad experience: that they should not readmit persons who had left. Too often
they walked out the door a second time. {56}
Jesuits resented departures when they suspected they had been exploited or when scandal ensued. {57} Their attitude
toward those who departed under other circumstances seems to have been resigned or even benign. {58} The
Constitutions urged gentleness, compassion, and consideration for those dismissed and suggested specific ways Jesuits
might help them make the transition. {59}
In 1570 Bobadilla wrote to Jer6nimo Domenech about the situation in Sicily, where a large number of Jesuits were either
dismissed by a particularly rigid provincial or simply left because they could not handle the discipline he imposed. In a
passage passionately indignant against the provincial, Bobadilla exclaimed that many who left the Society or were
dismissed from it would go to heaven, whereas some of those who remained members would end up in hell. {60}
From Nadal's questionnaire, a reliable profile of the socioeconomic origins of Jesuits who entered the order between 1540
and 1568 has been constructed. {61} The parents of most of the priests and student members came from either the
merchant or the professional class - doctors, lawyers, notaries. The professionals tended to be persons held in high esteem
in their field, and the merchants were those from a prestigious trade. A few Jesuits came from the nobility, but they were
more than counterbalanced by the number that had quite modest origins, like those who entered from the college at
Bibona in Sicily. {62} In general, Jesuits came from urban families and from social categories that prized (and needed)
literary and intellectual skills.
Patterns varied somewhat from region to region. In Portugal and northern Italy more Jesuits came from noble, wealthy, or
aristocratic families than was true in other parts of Europe, and in those regions practically none except the lay brothers
came from the lower social ranks. In northern Europe and central Italy the Society drew heavily from the sons of
professionals, rentiers, and prosperous merchants. In Spain the pattern was thoroughly heterogeneous, with no single class
predominating.
The Jesuits were proud that they drew their members from so many social strata. {63} They were also proud that persons
from different European nations could live and work together in their common cause, even though national and ethnic
prejudices sometimes caused friction. {64} Social, national, and racial egalitarianism and harmony were the ideals they
held up for themselves, for that was what they read about the first Christian communities of the New Testament. Ignatius
justified the admission into the Society of "New Christians" precisely by alluding to the Epistle to the Romans (10:12) "en la Compania non est distinctio Judaei et graeci, etc." {65} This policy would cause the Jesuits great problems.
In Lisbon, Abbot Pedro Domenech, founder in 1549 of the royal orphanage and great friend of the Jesuits, saw to it that at
least some of the boys, presumably all of whom were illegitimate, were trained in a way that would enable them later to
enter the Society if they desired. {66} Beginning in 1550, some of the orphans went to Brazil to help the Jesuits teach
catechism; a few of them were later accepted into the Society and held important positions in it. {67}
The Jesuits in India and Brazil soon came to oppose admitting native Indians and Brazilians to the Society, and for all
practical purposes their policy prevailed, even though Ignatius and then Lainez urged mitigation of it. The Jesuits were
somewhat more lenient toward sons of Portuguese fathers and native mothers, but they said experience taught them to be
extremely cautious. In Brazil the overwhelming concern was without doubt for the vow of chastity. Although this was
also a major concern in India, there considerations arising from the caste system and, indeed, the racial prejudices strong
in some of the Jesuits played a determining role. {68} Outside Europe only among the Japanese did they eventually begin
to recruit members, where by the turn of the century there were some seventy native Jesuits. {69}
It was in the wake of this policy that the Jesuits suffered their most tragic losses of life in the sixteenth century. Ignacio de
Azevedo recruited in Portugal a large number of Jesuits for the mission in Brazil. In 1570 a fleet under the command of

the Huguenot corsair Jacques Sore intercepted a ship headed for Brazil carrying forty of them, including Azevedo. Once
Sore and his men learned who the passengers were, they slaughtered them and threw their bodies into the sea. This was by
far the largest single contingent of Jesuits yet gathered to be sent to one place. The next year twelve more Jesuits on their
way to Brazil were killed on the high seas under almost identical circumstances.
Class distinction was not altogether eliminated, even for actual members of the Society. The "temporal coadjutors" (or lay
brothers) came from respectable and stable social origins - sons of artisans (40 percent); peasants who owned their land
(25 percent); or small merchants (12 percent). Practically none were from families of day laborers, stevedores, and the
like. They came to the Society, therefore, either with some practical skill or with the intention of learning one. They for
the most part functioned as cooks, tailors, gardeners, buyers, masons, carpenters, even architects, and in other ways
helped in "temporalities," ever more essential as communities grew larger. In the sixteenth century they constituted about
25 percent of the Society's total membership. {70}
These coadjutors were set off from other members of the Society by their lack of formal (or at least humanistic)
education, and the Constitutions denied them the opportunity to acquire one. {71} If they were illiterate when they
entered, so they would remain. Moreover, they could not become superiors. "Spiritual coadjutors" (who were priests), also
suffered from the clash between assertions of brotherhood and socio-juridical realities.
With all those who entered, the Jesuits inculcated the importance of "indifference" as to where and how the new members
might be employed in ministry, but they at the same time insisted that their superiors employ them according to their
talents and "natural inclinations." {72} Perhaps even more important, they encouraged their student members to develop
their gifts to the utmost. Nadal put it clearly in an exhortation at Alcala in 1561:
The Society wants men who are as accomplished as possible in every discipline that helps it in its purpose.
Can you become a good logician? Then become one! A good theologian? Then become one! The same for
being a good humanist [humanista], and for all the other disciplines that can serve our Institute ... and do
not be satisfied with doing it half-way! {73}
The accomplishments of the first and second generation of Jesuits confirm that advice like this was taken to heart. In fact,
the accomplishments were so formidable for such a relatively small number of men that they can create the impression
that all those who remained in the Society gave full satisfaction. This was not true. The demands that their ministries,
especially the schools, made upon the Jesuits were considerable, and many quickly revealed lack of talent and weaknesses
of character and spirit.
Jesuit communities by and large functioned well, but some were disasters. Twelve Jesuits were sent to open the new
school in Prague in 1556. Of those twelve, according to Polanco, one so misbehaved that he had to be dismissed from the
Society; another gave so little satisfaction that he had to be sent to a different community; yet another suffered from
headaches; three more were difficult to deal with; and the rector was incompetent. {74}
Late in life Nadal complained about the number in the Society who were inept, those to whom one could not confide a
ministry of any substance, and about the number of others in poor health or psychologically debilitated - defessi. Among
Nadal's recommendations were more careful examination of those who wanted to enter, more thorough testing of those
admitted as novices, prompter dismissal of those found unsuitable, and a moratorium on opening new schools, whose
needs for ever more Jesuits had led to laxer standards for admittance and less vigorous action on dismissal. {75}
It was not just Jesuits among the rank and file who, while remaining in the Society, in effect carved out for themselves or
fell into patterns of life incompatible with what the order professed. Francisco Estrada, who joined Ignatius and his
companions in Rome in 1538, became in a few years one of the most energetic and applauded preachers in the Society - in
Parma, Louvain, Salamanca, and elsewhere. But after the death of Ignatius he showed increasing signs of alienation from
the Society, living for long periods outside Jesuit houses and refusing invitations to preach or do any other work. As his

contemporaries realized, he was not well and probably suffered as much from depression or other psychological maladies
as from physical problems. His fellow Jesuits treated him gently, but they were alternately puzzled and scandalized by his
deportment.
Even more serious was the case of Antonio de Araoz, who had held the highest positions in the Society in Spain.
Especially after about 1565, he played his entree to the Spanish court to the hilt, gave up pretense of performing any
ministry, and successfully insisted on having two Jesuit temporal coadjutors as his servants. Because he had the full
support of Count Rui Gomez, the most powerful person in the kingdom after Philip II himself, his Jesuit contemporaries
were forced to write him off as a lost cause. {76}
The Campaign for Self-Understanding
If recruits were to be gained and members retained, they had to be instructed in what the Society was about and how it
"proceeded," and then they had to be inspired to persevere in their commitment. Ignatius and his closest associates were
keenly aware that communication of the ideals, goals, and style of the Society did not occur automatically and that it had
to be sustained on a consistent and ongoing basis.
They were hampered in achieving such communication by the lack of any body of literature about the Society to which
Jesuits and prospective Jesuits could be referred, except for the Spiritual Exercises (not printed until 1548) and the
Constitutions (not printed until 1559). Moreover, as the Society expanded, fewer Jesuits had direct contact with Ignatius
or with any others from the original nucleus.
This situation accounts for the extraordinary emphasis the Constitutions placed on correspondence as a means of
achieving "union of hearts." When practicable, rectors were to write to the provincial and provincials write to the general
as often as once a week; the general should respond to the provincials at least once a month, and the provincials respond
just as often to the local rectors. {77} These provisions were too exacting ever to have been observed except in special
cases, as during the crucial first months of the opening of a new school. {78} They set, nonetheless, an ideal of frequent
and frank communication. Whenever they could, Jesuits carried on their official and unofficial correspondence with each
other not in Latin but in the vernacular, which means that most of the letters from this period are in Spanish, Portuguese,
or Italian.
There were obvious problems with correspondence as a means of communication. Although letters from Rome to certain
Italian cities generally took no longer to arrive than they would today, four years might be required for a letter and
response between Rome and India. {79} As late as February 1555, the Jesuits in Rome had no definite information about
Xavier's death just outside mainland China in December 1552. {80} They also had to worry about deliberate interception
of letters by enemies, as well as loss of letters through shipwreck and other natural disasters.
Besides conveying information and seeking or giving advice, some letters or parts of letters were meant by deliberate
design to do something more. They had a professedly edifying purpose either for Jesuits themselves or for others, and
were to that extent expurgated at their very source. {81} Jesuits especially looked forward to letters from their brethren in
"the Indies" and read them at table in the Jesuit houses. {82} In September 1553, for instance, Nadal enthusiastically
informed Ignatius that four ships had arrived in Lisbon carrying letters from those parts and that they were now being
copied for distribution - "They are very edifying." {83} The Jesuits circulated letters of this kind to silence enemies, win
friends, attract recruits, and fan their own enthusiasm for their vocation. {84}
Most important, both Jesuits and others learned who Jesuits were by reading about what they did, which is what made
Polanco's circular letter sent two or three times a year "to the whole Society" so significant. Polanco's importance for
Jesuit self-definition of course did not stop there. Partly on his own initiative, partly "upon commission" from respective
generals over the course of twenty-six years, he produced a series of documents that taken as a whole projected an "image
of the Jesuit," as a modern editor aptly designated them. {85}

For approximately the same number of years, Nadal, acting as commissary and empowered with sweeping authority, did
viva voce what Polanco did in writing. After that first major visitation to Portugal and Spain in 1553-54 he returned to
Rome. The next year he headed for Germany and Austria and then visited the thirteen Jesuit schools already established in
northern Italy. Later that year he departed for the Iberian peninsula for another visitation, which included begging money
for the financially faltering Collegio Romano. Upon Ignatius's death on 31 July 1556, Nadal returned to Rome, where he
remained during the turbulent period of transition until late 1560, when he again set out under Lainez's orders for Portugal
and Spain. This trip, troubled and impeded in Spain by suspicions that had fallen on Francisco de Borja from the
Inquisition and the royal court, lasted until April 1562. Nadal left Spain for visitations to France, the Low Countries, and
Germany, which lasted about a year and a half. He did not return to Rome until 12 February 1564. In 1566 under the new
general, Borja, he traveled to Austria, Germany, the Low Countries, and France for two years, and in 1571-72 he acted in
Rome as vicar-general of the Society during Borja's absence, his last major assignment. {86}
Nadal often had the solution of specific problems assigned him for his visitation, but in his mind the overriding and
consistent purpose of his trips was to expound to Jesuits the meaning of their Institute and to kindle their enthusiasm for
it. {87} For the latter task he proved himself a genius. His creation of occasions for indoctrination and his bold rhetoric
about the origins and meaning of the Jesuit vocation were the products of his own intelligence and imagination. Ignatius
had told him what to do but not how to do it. The very survival of the Society owed a great deal to how effectively he
accomplished the task.
On these visitations Nadal carried with him a collection of documents, including the Constitutions. Until that document
was finally printed, he used handwritten copies and left extracts with superiors upon his departure, along with a number of
"rules." His most immediate impact on the Society lay, however, in the exhortations he delivered to communities and in
the formal and informal conversations he held with individual Jesuits.
During a visitation, Nadal might deliver on alternate days twenty or more instructions to the community, in which he
would typically discourse on how the Society was founded, on certain aspects of the Exercises, on the admission of
novices and their training, on the vows and the different grades in the Society, on the consueta ministeria, and on prayer.
Meanwhile, he conducted private interviews with each individual; during meals he invited different members of the
community in turn to his table, set up in a room apart from the refectory, and he sought other occasions to converse with
them informally, especially to tell them what Jesuits elsewhere were doing. {88} Communities consistently registered
satisfaction - indeed, great satisfaction - with this instructional, exhortatory, and even consolatory aspect of his visits. He
brought "joy," "much joy and consolation," "great happiness and good spirits," "great esprit de corps and peace." {89}
Who are we? What are we? Whence did we come? These were the questions Jesuits asked. The last was perhaps the
easiest to answer, but considerable effort had to be expended to put together accounts of the events that led up to the papal
approval of 1540. Polanco saw the importance of gathering information immediately upon being appointed secretary in
1547, and within a few months he obtained from Lainez a long letter containing the first narration of what had happened,
written for "our edification." {90} The next year, complementing Lainez's narrative with information he obtained
elsewhere, Polanco composed a "summary" of the basic story, never published but circulated in manuscript. {91}
What was missing, of course, was an account from Ignatius, who was slow in self-disclosure. In 1552 Polanco and Nadal
approached him with a request to put in writing how God had guided him from the time of his conversion to the present.
This work would be a "testament" for members of the Society. They argued that founders of other religious orders had
done so and that it behooved him to do the same. A year later Ignatius began dictating "the pilgrim's story," his
Autobiography.
From the beginning, therefore, that story was meant to be, at least as Polanco and especially Nadal conceived it,
something more than a recounting of the facts. For Nadal, answering the question of whence the Society came - that is,
from Ignatius - put the Jesuits well on the road to answering who and what they were. Ignatius's story was a key element

in the mythmaking required to give the order its sense of location in the grander scheme of things. In an exhortation at
Alcala in 1561, Nadal put the matter succinctly: in Ignatius one saw "the first form and grace" God gave to the Society.
{92} At Cologne in 1567 he said practically the same thing: "The whole life of the Society is contained in germ and
expressed in Ignatius's story." {93}
For Nadal, then, Ignatius's story was somehow the story of every Jesuit and, hence, revelatory of the deepest meaning of
the Society as a whole. The story was basically one of the inner life of the soul. It moved in this sequence: a conversion to
God from a previously unsatisfying or disordered life; visitations from God in the form of consolations, clarification of
vision, dispositions to give oneself in God's service that resulted in an "election" to follow these dispositions; a period of
probation and trial like that Ignatius experienced at Manresa; and a life thenceforth inspired by the desire "to help souls."
Just as God had guided and aided Ignatius in this course, so God guided and aided every Jesuit.
In guiding Ignatius God had meant, therefore, to raise up the Society. Nadal provided no support in his writings and
exhortations for the idea that the founding of the Society was a collaborative venture of the original companions. His
interpretation was surely influenced by the great crises of 1553 and 1556-57, when Rodrigues and Bobadilla advanced
that argument.
Early Jesuits such as Nadal, Polanco, and Lainez did not doubt that the Society was somehow of divine inspiration, as the
Constitutions themselves indicated. {94} They sometimes spoke of its true founder as God, who used Ignatius as his
instrument. {95} They believed, of course, that God had earlier done the same through Benedict, Dominic, Francis, and
other founders of religious orders. The Jesuits were simply the latest in this ongoing series of divine interventions.
Nadal often reviewed these initiatives for his brethren. According to him, the essence of the life of a member of a
religious order was seeking the highest spiritual good. This premise allowed Nadal to assert that in persons such as Adam
before the Fall and Abel and Seth after the Fall religious life predated the coming of Jesus. {96} "There have been
religious since the beginning of time." {97}
When Jesus came, he gave specification to the pursuit of holiness, especially in his words to the rich young man "If you
would be perfect, go, sell what you possess and give to the poor, and you will have treasure in heaven; and come, follow
me" (Matt. i9:2i). {98} Central to this invitation was divesting oneself of earthly possessions, done either in actuality or
"in spirit." The emphasis on poverty in the Exercises in fact echoed this and similar passages from the New Testament.
Nadal believed that Jesus extended to all the invitation to perfection and that "evangelical perfection" was attainable in a
variety of circumstances and conditions of life and did not require membership in a religious order." However, the
circumstances and conditions included preeminently the Society and religious orders in general, in which poverty was
"actual" rather than "spiritual" and to which celibate chastity and obedience under a superior were conjoined. {100}
What Jesus counseled the young man, the twelve special disciples, or Apostles, had already put into practice. {101} This
led Nadal to the conclusion that the Christian specification of religious life antedated Jesus' creation of Christian
priesthood and the ecclesiastical hierarchy, which did not take place until the Last Supper and after Jesus' resurrection
from the dead respectively.
In considerations like these emerged the fundamental meaning that Nadal attached to the designation "apostolic" for the
Jesuit vocation. That vocation was an imitation and revivification of the lifestyle of the first disciples of Jesus. Religious
reformers and enthusiasts had since the eleventh century invoked the vita apostolica as warrant for their programs, and
they meant different things by the expression. For Nadal, however, it meant essentially abandonment of worldly
attachments and acceptance of Jesus' commission to preach and to heal - "and all this before there were either priests or
bishops." {102}

If Nadal saw Jesuits following the path trod by Ignatius, he also saw them following a much older path: "Our vocation is
similar to the vocation and training of the Apostles: first, we come to know the Society, and then we follow; we are
instructed; we receive our commission to be sent [on ministry]; we are sent; we exercise our ministry; we are prepared to
die for Christ in fulfilling those ministries." {103}
For Nadal, therefore, the way to understand the Society was to correlate two realities: on the one hand, the Old and New
Testaments; on the other, the Exercises, the Constitutions, the living tradition of the life and ministries of Ignatius and
other members of the Society. {104} The latter were authentic translations into the present of the fundamental message
and patterns of the former. Up to this point Nadal's characterization of the Society still lacked differentiation from many
other religious orders in the history of Christianity. He often cursorily reviewed their founding and saw in them a rich
variety of ways in which holiness could be pursued. "In one and the same Spirit" there were diverse gifts. {105}
Nadal knew that in significant ways the mendicants of the Middle Ages were different from monks. He nonetheless
classified them and other orders as monastic insofar as they retained choir and monastic garb. They trained their novices
in "choir and other ceremonies" and admitted members to profession before they were tried in ministry. This is where the
Society differed from them, for even its novices did ministry, and its members were not admitted to solemn profession
until after many years of experience in the ministries of the Society. {106}
In other orders the members lived in monasteries or convents. Jesuits lived in "houses" or "colleges," but they differed
from the others most pointedly in that their "best house" was their "pilgrimages" and their "missions," that is, their
journeying for ministry. {107} In these various ways Jesuits followed more closely the lifestyle of the early preachers of
the Gospel - "The Apostles did not wear a monastic habit ... They did not spend their time [in choir] chanting psalms and
hymns." {108}
"We are not monks!" Nadal proclaimed continually. {109} If flight from the dangers of the world was the reason so many
joined the Society, he needed to disabuse them of the mistaken notions about the character of the Society that this
motivation seemed to imply. He needed to instill in them a new way of thinking about life in a religious order. For Nadal,
in fact, the essence of the monk was "to flee the company of other human beings." But the essence of the Jesuit was to
seek their company "in order to help them." {110}
"The world is our house." Again and again Nadal reiterated this point. {111} Ignatius never said it so boldly. Nadal's
expression caught the reality at a depth that went beyond the immediate context of his words. He referred this statement to
the geographical scope of the Jesuits' ministry, but, as we shall see, it had deeper resonances - as with his reconciliatory
theology of nature and grace, the systemic relationship of the Jesuits to the Studia humanitatis through their schools, and
the "Contemplation to Obtain Divine Love" of the Exercises.
"We are not monks ... The world is our house." The message sounds simple enough. But it was not always grasped to
Nadal's satisfaction, nor was it always clear what it meant in detail. Nadal nursed suspicions that even somebody as
influential as Borja, who had had little sustained contact with Ignatius, did not fully comprehend it. Symptomatic of the
problem of working out what this expression meant in practice was the ongoing debate among Jesuits about how much
and what kind of prayer was appropriate, a debate that began almost at the first hour and continued for decades.
The Jesuits' efforts to understand and explain themselves and how they fitted into the Christian tradition of ministry and
religious life had a counterpart in the labels that others attached to them. Officially, of course, Jesuits were "members of
the Society of Jesus," but that designation was too long-winded for quick reference. It also lacked any familiar
specification.
Especially in Italy, people early began to call them simply "reformed priests" or "holy Roman priests," appellations they
took in good part even though they obscured how many were not yet, or would never be, ordained. {112} These titles
correlated, however, with the stipulation in the Formula that in externals the Jesuits' manner of life conform to the usages

of "upright priests." {113}
In some localities, especially in Portugal, they were known as "apostles."" {4} This designation, too, was not unpleasing,
but Nadal warned that the term properly applied only to those disciples whom Jesus himself had chosen and sent to preach
the Gospel. Jesuits imitated the Apostles and were sent "to do apostolic tasks," but were not themselves apostles. {115}
The Jesuits were not happy to be called "Theatines," a name they found hard to shake, especially in central Italy. {116}
They were sometimes hard-pressed to explain just how they differed from that order founded by Gae-tano Thiene and
Giampietro Carafa, the future Pope Paul IV, with whom they had so much trouble.' {17} When in 1562 Martin Chemnitz
in his attack on the Society - the first major notice taken of the Jesuits by a Protestant theologian - made the mistake of
asserting that Carafa was its founder, Nadal and others felt obliged to refute the error. {118}
In parts of Spain, Jesuits were called "Ignatians" - ignistae or ignatiani." {9} Sometimes used derisively, the name might
have stuck - as had "Dominicans" for the Order of Preachers and "Franciscans" for the Friars Minor - had not it and all its
rivals soon been driven from the field by "Jesuit." As early as 1544 Peter Canisius reported to Pierre Favre that that was
what members of the Society were sometimes called in Cologne.
The Latin term Jesuita appeared in fifteenth-century texts in northern Europe in a positive sense to mean a good Christian,
a follower of Jesus. Ludolph, in his Vita Jesu Christi, with which many Jesuits were familiar, said, "and in heaven we
shall by Jesus himself be called Jesuits [Jesuitae], that is, saved by the Savior." {120} By the early sixteenth century the
designation was also used pejoratively to mean a religious hypocrite, and surely in that sense it was sometimes applied to
members of the Society. The Jesuits made the best of the situation by adopting it themselves as a shorthand for the official
name of their organization, a name about which Ignatius was so insistent. {121} Ignatius's doggedness concerned, of
course, the use of "Jesus," which is what "Jesuit" captured. "Society" was probably just a term of convenience, but Nadal
reappropriated its original meaning when he said that the members were bound together by brotherhood - hermandad.™
Once the term "Compagnia" was officially adopted, however, it could be made to echo ideas found in the meditations on
the "Kingdom" and the "Two Standards" in the Exercises and to relate to the vision at La Storta in 1537, after which
Ignatius would not tolerate further discussion of the name of the Society. When Nadal described the event at La Storta for
his brethren, he affirmed their common belief that God had inspired the name of their organization. In that name, Nadal
found the essence of his message to his brethren about who and what they were: being members of the "Company of
Jesus" meant being "companions of Christ Jesus" - socii Christi Jesu 123
Pastoral Ideals and Practice
We have seen how, after stating that the Society was founded for "the progress of souls in Christian life and doctrine and
for the propagation of the faith," the original version of the Formula continued immediately with the list of ministries by
which the twofold goal was to be accomplished. The first part of the goal corresponded to the actual experience of the
Jesuits up to that time, whereas the second expressed a hope to work for the conversion of unbelievers that they had not
been able to realize for Jerusalem, even though that hope had first banded them together. Once Xavier was sent to India in
1540 the hope took substance. During the period I am considering, however, most Jesuits were not engaged in converting
unbelievers to the faith, or even heretics to orthodoxy, but were laboring with Catholics for their "progress in Christian
life and doctrine" in the three countries from which the vast majority of Jesuits originated - Portugal, Spain, and Italy.
The pattern of denser distribution in these areas did not correspond to preconceived priorities but was the result of some
obvious contingencies. Nadal came to see the ministry of the Jesuits in "the Indies" and in Germany as the "two wings" of
the Society. {124} Precisely what he meant by this metaphor is not clear, but he surely intended to indicate the
importance of these two areas. Favre, Jay, Canisius, and others would also insist on the special urgency of the German
situation.
Jesuits did not refute such assessments or argue against sending as many men as possible to "the Indies." However, the

practical problems of learning foreign languages and living in foreign lands, the threat of war, imprisonment, and death,
the lack of support and even the opposition from prelates and princes, and, above all, the claims and opportunities of the
local situation into which most of the Jesuits were born were reasons for the concentration in Italy and the Iberian
peninsula. Moreover, because of the similarities in language and culture, the first Jesuits could in those regions move back
and forth relatively easily.
The conditions under which the Jesuits labored when they were among heretics and pagans of course affected the style
and content of their ministries. Preaching and similar ministries took on a more apologetic and aggressive cast in
Protestant territories, and analogous changes had to be made for the indigenous peoples overseas. We must remember,
however, that even in these situations Jesuits dealt, sometimes principally, with Catholics. Much in the general pattern of
their ministries remained the same no matter what part of the world they were active in.
Conversion to Christianity or reconversion to Catholicism may seem far removed from the conversion of heart of the
Exercises. The first Jesuits saw them as clearly related, however, with the former an almost ineluctable consequence of
the latter. Their epistemology led them to believe that once the heart had been changed the veil of blindness would fall
from the eyes of the mind and truth would be embraced. They surely did not want for that reason to be without credible
answers to questions that may be raised, but they generally did not believe that argumentation and reasoning would in
themselves accomplish their desired end.
This persuasion caused them to take less seriously some of the scriptural and theological arguments of the Protestants than
we might otherwise have expected. Like other Christian thinkers, the Jesuits believed that heresy was essentially the result
of some moral lapse. Despite their skills in theological controversy, therefore, the Jesuits manifested some ambivalence
about their efficacy. They tended, especially in the first years, to see themselves as essentially peacemakers and promoters
of reconciliation in all sectors of society, as the Formula suggested. {125} Ignatius, never soft on heresy, counseled
moderation and restraint in dealing with misbelievers and especially urged the Jesuits not to become involved in
controversies among Catholics, as his instructions in 1546 to Lainez, Jay, and Salmeron at Trent show. {126} Forces in
society, in the church, and in other aspects of the Jesuits' heritage and understanding of themselves, however, often
rendered such neutrality practically impossible. Nonetheless, not in controversy did the Jesuits see themselves making
their primary contribution to "helping souls," but in their consueta ministeria and the way they went about them.
For those ministeria some evidence suggests that the Jesuits had their eyes primarily on persons in high places. As we
have seen, they early had access to influential persons in Rome such as Ortiz, Contarini, and Paul III himself. In Rome in
1539 Codure became the confessor to Margaret of Austria, the emperor's daughter, who was married to Ottavio Farnese,
the pope's grandson. The Jesuits almost immediately developed good relationships with King John III of Portugal and a
few years later with King Ferdinand of Habsburg, the emperor's brother and future emperor himself. They had a cordial
relationship with the Wittelsbach dukes of Bavaria. These names are but the tip of the iceberg, as a mere scanning of the
list of addressees of Ignatius's correspondence reveals. They are, however, grossly misleading if they are interpreted to
mean that the Jesuits directed their ministries primarily to the social and cultural elite. Almost the opposite is true, most
certainly until the schools were founded in some number.
The social class of a few of them, including Ignatius and Xavier, the prestige deriving from their Parisian degrees, the
attention that their manifest disinterest in personal comfort and advancement called to them, and rumors about something
called the Spiritual Exercises were among the factors that first elicited the curiosity, the forbearance, and then often the
support of the powerful. The first Jesuits sought that support, for they saw in it the indispensable means of accomplishing
their goals.
The Jesuits in fact most palpably prospered in two territories where they had the warmest and most consistent support
from the rulers - in Portugal from King John and Queen Catherine and in Sicily from the viceroy Juan de Vega and his
consort Leonor Osorio. {127} They sometimes did well, however, in places where support from the highest authorities
was grudging, indifferent, inconstant, or absent - or where the relationship was at least intermittently hostile, as in Spain

under Philip II or Rome under Paul IV.
The ruling elite stood for order and stability, and the Jesuits came from social backgrounds that made it easy for them to
identify with such values. The Constitutions taught, moreover, that greater good was achieved by influencing those in a
position to influence others. {128} The Jesuits struck alliances. They did not always see how such alliances might in the
short or long run compromise them. Nadal seems, for instance, to have been blind to how much the Spanish viceroy was
hated by the Sicilians and to have taken no account of the troubles the Jesuits' deference to him would cause them. In
Paris, as well as elsewhere, Jesuits learned that friendship with one magnate rendered them suspect to others.
More lowly motivations were also at work. Some documents almost purr with satisfaction at favors received from those in
high places. Antonio de Araoz and Simao Rodrigues were criticized by their Jesuit brethren and by others for their
seemingly easy accommodation to life at the Spanish and Portuguese courts. While Ignatius was general he occasionally
treated his closest collaborators, such as Polanco and Nadal, with surprising harshness, but never, despite aggravations,
Francisco de Borja, the former duke of Gandia, who shortly after the death of his wife in 1546 entered the order to
Ignatius's great delight. {129} In 1550, moreover, he greeted with enthusiasm Borja's never-executed project to enhance
the church that eventually became the Gesu with the body of his great-grandfather, Pope Alexander VI. {130} In Spain
the Jesuits were accused of parading Borja around "like a trophy."' {31} (They were of course embarrassed when murder
and other violent crimes were with seeming justification imputed to members of his family.) {132}
Nonetheless, one of the most striking features of the early Jesuits is the wide variety of people to whom they ministered,
including many of the poor and outcast. Some of the most impassioned lines issued from Nadal's pen were about Jesuit
ministry as directed to persons "in need," to those who had no one to care for them or to minister to them. In so writing he
believed he was simply echoing the Constitutions and elaborating on the deepest meaning of the vow to be on journey
when so ordered by the pope, but his words are more forceful. {133} Shortly after Ignatius's death, for instance, he wrote
in his personal journal: "The Society has the care of those souls for whom either there is nobody to care or, if somebody
ought to care, the care is negligent. This is the reason for the founding of the Society. This is its strength. This is its
dignity in the Church." {134} For him the Jesuit task par excellence was to search for the "lost sheep" - whether pagan,
Muslim, heretic, or Catholic. {135}
It was easier for the Jesuits to yearn for lost sheep than to define who they were and to rank their need, which helps
account for the Jesuits' lack of discrimination when choosing persons among whom they would work. The most urgent
call was to those who were not Christians or to those who might abandon Catholicism through heresy. Thus, like the
evangelizing Paul and the early disciples of Jesus who were models more powerfully operative in the Jesuits' self-image
than the Christian soldier, their vocation, as the Constitutions put it, was "to travel through the world and to live in any
part of it whatsoever where there is hope of greater service to God and of help of souls." {136} Nadal said more
succinctly, "Paul signifies for us our ministry." {137}
On a more practical level, however, the Jesuits found needs of either soul or body wherever they happened to be, and they
were loath not to respond. Their superiors occasionally urged restraint, but more often they supplied encouragement. The
principles on the matter in the Constitutions were abstract and general, even if they explicitly entered into consideration,
and thus allowed for broad interpretation. {138} The ministries listed in the Formula seem all-inclusive, but the wording
in fact suggests that the list has not exhausted every possibility.
Was there nowhere to draw the line? On one important count the documents were clear. The Constitutions firmly enjoined
that Jesuits were not to take up any beneficed "curacy of souls" (cura animarum) in the technical and canonical sense of
the term. {139} This provision precluded, among other things, their becoming pastors of parishes. Innocent though it
sounds, this stipulation marked a crucial line of demarcation.
At the time the Society was founded, Catholics to a large degree still sought their devotion in a wide variety of
institutions, including shrines, manor chapels, itinerant preaching, collegiate churches, and confraternities. Nonetheless,

the parish was, at least in theory, the primary and normative institution for the ministry of the church, and the legislation
of the Council of Trent attempted to enhance and promote even further this status and the status of the pastor. Trent's
concern over these institutions and the Jesuits' self-imposed exclusion from them is but one indication of how the Council
and the Society were like two often intersecting and interlocking, but independent, vectors or trajectories.
The Jesuits forswore the parish for a variety of reasons. They believed it belonged more properly to the diocesan clergy
than to members of an order. The benefice, or "living," attached to it conflicted with their version of the vow of poverty.
Its fixity, generally as a lifetime appointment, restricted the mobility that was so intrinsic to their theory about their
calling. It implied, finally, a ministry to those who already had pastors, a ministry to those who already had somebody to
care for them. {140}
Pastors of parishes cared for their flocks principally through ritual and the administration of the sacraments. Especially
since the famous decree Omnis utriusque sexus of the Fourth Lateran Council, 1215, pastors by virtue of their office had
been increasingly invested with the power to invoke canonical penalties upon the faithful who, for instance, did not
receive the sacraments of Penance and the Eucharist at least once a year in the parish church according to the stipulations
of the decree. Trent strengthened pastoral prerogatives like these.
Because the Jesuits were not pastors, they could not by virtue of office or jurisdictional status oblige anybody to accept
any of their ministrations. Those who came to them, therefore, came of their own free will. They would come only if they
were convinced they were being better served by the Jesuits than by other ministers - including their pastors. The Jesuits,
in other words, did not have a ready-made clientele of the "people in the pews," and they had to persuade people to take
advantage of what they offered. This feature of the Jesuits' ministries is fundamentally important for understanding them
and also for situating them in so-called Tridentine Catholicism.
Who were the people who came to the Jesuits? Polanco observed that in Messina in 1548 the Jesuits attracted "two
extremes" - persons more than ordinarily intent upon deepening their spiritual lives and others whose lives up to that point
had been notably bad. {141} His observation applied more broadly, for among Catholics it does seem to have been these
"extremes" who especially sought the Jesuits and whom they themselves especially sought. On the basis of this reality,
Polanco in another document generalized that on "simple and good" people Jesuits should not expend much attention,
because little more could be hoped for than offering them consolations already available to them from other ministers.
{142} They would presumably find such ministers in their parish church, if not elsewhere.
Jesuits admitted only males to their schools. As time went on they began to lay down for themselves some restrictions on
hearing the confessions of women. With these two exceptions, they made no distinction in their ministries between the
sexes. Without hesitation they enlisted women to help them and entrusted them with responsible positions, including
guiding other women into a deeper spiritual life. {143} As with men, they led them in the Exercises, and outside the
Exercises they taught them how to meditate. {144} In 1551 they proudly and typically reported a thriving ministry in
Florence to widows, matrons, and young unmarried women. {145} They had a similar ministry in Bologna. {146}
Occasionally they preached against customs that discriminated against women's freedom in religious practice and
succeeded in having them changed, as in 1565 at Huelva, in Spain, where local practice forbade young girls from entering
church until they were married and forbade the same to widows for a year or two after their husbands' deaths. {147} This
does not mean that they were free of the standard prejudices against the "weaker sex," as Lainez's treatise on women's use
of cosmetics and jewelry betrays. {148} The treatise is also an example of the moral severity Lainez manifested on certain
issues. In general, the Jesuits' practice in dealing with women was much better than their talk about it. As was often the
case, the vocabulary they inherited was inadequate for the reality they lived, or at least wanted to live.
Ignatius corresponded with many women, mostly those in the upper strata of the social hierarchy. {149} Although he used
these occasions to offer them spiritual counsel, he also often tried to enlist or confirm their support for the pastoral
enterprises of the order. {150} In 1545 under pressure from Paul III, moreover, he accepted a few "devout women" to live
in obedience to him, in effect as members of the Society, but the venture ended unsuccessfully within two years. Ignatius

thereupon elicited from the pope a decree eliminating the possibility of a female branch of the Society. {151} He probably
could imagine such a branch only according to the fully cloistered models of the existing "Second Orders" of women
Dominicans and Franciscans; a woman's division of the Society would, among other things, require Jesuit priests as
regular and fixed chaplains and be governed by the male branch.
In 1554, however, Juana of Austria, the talented and willful daughter of Charles V, sister of Philip II, and sometimes
regent of Spain, managed to bring such strong pressure to bear that Ignatius took counsel with Nadal, Polanco, and several
other Jesuits in Rome. This committee recommended the acceptance into the Society under certain carefully stated
stipulations of "Mateo Sanchez," the code name for the Infanta. Juana therefore became a Jesuit and remained one until
her death in 1573 - a secret known only to herself and a few members of the Society. The discomfort those Jesuits,
including Ignatius, felt with this anomalous situation and with the possibility of the recriminations it might provoke from
Juana's brother should he learn the secret was balanced by the hope that she might provide the Society with help and
protection. She in fact threw her support behind the Jesuits in some important matters, but she also caused them much
anxiety. {152} The experiment was never repeated.
Toward whomever they ministered, the Jesuits were urged to take a positive approach, to keep in mind their good
qualities, and, if they seemed to have few, to remember that they were created in the image of God and redeemed by
Christ. Lainez repeated a traditional theme when, during a "sacred lecture" in Rome in 1557, he told his congregation that
infidels and Jews put Christians to shame by their fervor in their beliefs and that, if converted, they would make better
Christians than themselves. {153} Although the Jesuits could not contain their anger toward "heresiarchs" like Luther,
they tried their best to excuse more lowly heretics as persons misled.
The Jesuits also tried to be positive in their assessments of the indigenous peoples of India, Japan, and Brazil, but, as with
recruitment from them for membership in the Society, they could not altogether overcome racial prejudice or blink at the
difficulties of the situation. Although few Jesuits from this first generation labored outside Europe, those who did fulfilled
the evangelizing aspirations of the first companions, and they set a powerful example for the generations to come. Xavier
arrived in India on 6 May 1542. {154} For two years he catechized poor pearl fishers on the eastern coast of Cape
Comorin with basic Christian prayers he had had translated into Tamil. As more Jesuits gradually joined him, he
established Goa as the principal center for Jesuit ministry. For the next four years he reconnoitered widely, eventually
traveling as far as the Molucca Islands, four thousand miles beyond India.
By 1548 he was back in Goa, where for a year he concentrated on organizing the activities of his several dozen confreres
there and elsewhere. By 15 August 1549 he and two other Jesuits had landed at Kagoshima, a city in southern Kyushu.
{155} Two months later Xavier's enthusiasm was still high: "We shall never find among heathens another race equal to
the Japanese. They are a people of excellent morals - good in general and not malicious." {156} For two and a half years
he remained in Japan, where he won permission to proselytize, impressing high-placed Japanese with gifts of clocks,
spectacles, music boxes, and wine. He hoped to create liaisons between the learned class of Japan and the great
universities of Europe, especially his alma mater, Paris. When he heard from the Japanese that the most erudite people in
the world were the Chinese, he determined to enter the Celestial Empire. After many frustrations and hardships, he died
on the island of Sancian, 3 December 1552, within a few miles of his goal.
By the time Xavier left Japan in late 1551, he could boast some thousand converts to Christianity. Under the capable
leadership of Cosme de Torres, Xavier's successor as head of the mission, the number increased to about thirty thousand
within the next twenty years. Since there were never more than nine Jesuits in Japan until 1563, the increment was
encouraging. Jesuits came to believe that Japan was their most promising mission field in the East.
Among the Jesuits working in Japan in these early years, few were more important and none had a more unusual
background than Luis de Almeida. He was by birth Jewish, then a convert to Catholicism from Protestantism. He came to
Japan as a merchant in 1552 and entered the Society shortly thereafter as a temporal coadjutor. Among the Jesuits he had
the reputation of best understanding the Japanese and was esteemed by them for his other skills, which were manifested in

many ways, including the establishment of several medical clinics and orphanages. {157}
Five months before the Jesuits arrived in Japan in 1549, six Portuguese Jesuits landed at Bahia do todos os Santos in
Brazil. {158} Their superior was the talented and energetic nobleman Manuel da Nobrega, who within two weeks had
organized children of the Portuguese colonists and natives into catechism classes that included singing and learning to
read and write. Nobrega then began scouting the settlements up and down the coastline, and by 1553 he had climbed the
mountains behind Sao Vincente to establish contact with the Tupi Indians of the forests. There he marked a site that
would be the city of Sao Paolo.
Four more Jesuits had meanwhile arrived in 1550, but in 1553 came the sickly and badly crippled Jose de Anchieta, a
nineteen-year-old Basque. Despite his physical disabilities, Anchieta became, along with Nobrega, the energy center for
Jesuit work with the natives of Brazil, with whom he labored until his death forty-four years later. Within six months of
his arrival he had composed a rough draft of a grammar in Latin characters of the Tupi language. His skill in rhyme and
verse enabled him to set Christian beliefs to native tunes and to capitalize on the Indians' marvelous musical talent.
The talent of many of the natives in India, Japan, and Brazil elicited praise from the Jesuits who worked with them, as
well as comparisons unflattering to their European counterparts. {159} As we have seen, Xavier eulogized the virtues and
intelligence of the Japanese, {160} and his successors in Japan would continue to recognize that to win converts they
would have to emphasize how Christianity was consonant with "reason." {161}
For boys and girls in India and Brazil the Jesuits provided a catechesis, education in reading and writing, and training in
basic skills equivalent to what they provided in Europe. Once they established formal schools, they accepted native boys
into classrooms with the sons of European parents. {162} When they taught catechism to the Brazilian children, they also
taught them Portuguese, while the children taught them their language. {163}
Although these efforts smack of paternalism and a misguided sense of European cultural superiority, with all their
attendant evils, they were not engaged in by the Jesuits without some feeling of mutuality, and they contrast with the
attitudes and practices of many other Europeans who had settled in these places. In Brazil Jesuits took courageous stands
against the abuses of the slave raids and evoked great wonderment from the natives as word sped through the jungles that
among the Portuguese there were some who defended them. {164}
The Jesuits criticized European priests for their scandalous conduct and the way they evangelized. {165} Polanco wrote in
1550 that when Ignatius learned about the "military mode" (militarem in modum) in which other priests in India were
baptizing persons without previous instruction, he determined that colleges and houses of catechesis be instituted there.
{166} Nadal judged that one of the great benefits of Jesuit ministries in India and Japan was that they established the
church "our way" (a nostro modo), that is, in orderly fashion, with special care for catechesis, and by inspiring an inner
relish for spiritual things. {167}
The Jesuits did not lose their common sense. In Brazil in 1556 Bishop Pedro Fernandes Sardinha insisted that the natives
stop violating "natural law" by going around totally naked, and he reproached the Jesuits for not abolishing the custom. In
the Jesuits' report on the matter to their own superiors in Europe, they made clear that it was an unreasonable demand, for
the natives were simply too poor to clothe themselves and the Jesuits too poor to help them. {168}
Native customs like this, along with other problems of working in these strange and difficult situations, soon revealed that
the Jesuits themselves needed special strength of character if they were to survive and succeed. In their letters home they
made this point and voiced the suspicion that Jesuits for whom useful employment could not be found in their own
province were sometimes sent overseas. {169}
Some areas in which the Jesuits labored required especially strong stomachs. Although they were at first gratified to learn

that idolatry was unknown among the Brazilians, they were dismayed to find that this meant they had no concept of God
whatsoever. {170} In certain parts of the country the inveterate drunkenness of the men (established long before the
arrival of the Europeans) and especially their cannibalism profoundly repelled the Jesuits and began to seem to at least
some of them ineradicable except by force. This led to expressions of hope that the gold and gems found in those regions
would attract Portuguese in sufficient numbers to enable these adventurers to bring the natives under their domination.
{171}
Few things disconcerted the Jesuits more than the fact that the Brazilians seemed to have no idea of marriage as a stable
and monogamous union. Because both men and women changed partners frequently and capriciously, they also had no
conception of fornication or adultery. As Anchieta saw it, the result was a sort of compromise between polygamy and
promiscuity. This situation left the Jesuits much perplexed as to how to deal with Brazilians who wanted to be baptized
but who seemed utterly incapable of changing their sexual practices. Consequently, the Jesuits were extremely cautious
about admitting adult Brazilians to Baptism and, as we have seen, practically adamant about not admitting them to the
Society. {172}
As we begin to focus more on the ministers, we must note a fact that has rarely elicited comment. By the time the Society
was approved in 1540, all ten of the first members had been ordained to the priesthood. We tend to assume, therefore, that
the ministry in which the first generation of Jesuits engaged was all done by priests. This assumption seems confirmed by
the prominent role in their ministry of sacramental confession, which of course could be administered only by the
ordained. In fact, however, a great deal of their ministry was done by "scholastics," that is, members who were still
awaiting ordination. Some ministering was even done by those who would never be ordained, the temporal coadjutors.
Precise figures cannot be retrieved, but we know that of the thousand members of the order when Ignatius died in 1556,
the majority were not priests. The following cases chosen at random are representative of the Society as a whole: at the
college in Venice in 1550, of twelve Jesuits only three were priests, and by 1554 the only priest was the rector; at Alcala
in that same year only six of the thirty Jesuits were ordained; at the college in Goa there were five priests out of a total of
thirty; at Padua in 1555 there were three priests out of eleven; and at the Jesuit college in Vienna in 1556, five priests out
of thirty-three. {173} Although in many of the houses some of the non-ordained members were pursuing their own
studies, even they were expected to help in the ministry of the community.
The ministry of the Jesuits falls into four major categories, suggested by the Formula and made explicit in other
documents. {174} The categories are: (i) various forms of ministry of the Word; (2) administration of sacraments such as
the Eucharist and confession; (3) certain works of mercy; and (4) outside the Formula itself, the schools. Although it is
obvious that ordination was not a prerequisite for the last two categories, it may come as a surprise to learn that preaching,
even during mass, was done indiscriminately by priests and scholastics.
As early as 1545 Pope Paul III had granted permission to any member of the Society to preach anywhere in the world on
any occasion, provided that he was approved for it by his superiors. {175} The Jesuit documents are replete with instances
of such preaching by scholastics, sometimes done in solemn settings, as in the cathedral in the presence of the local
bishop and magistrates of the city. {176} Occasionally scholastics guided persons in the Spiritual Exercises, {177} and
they were especially active in catechesis and the works of mercy. They of course did much of the teaching in the colleges.
There is at least one clear instance of a scholastic's being appointed in Spain in 1551 as superior of a small community in
which there were also priests. {178}
The temporal coadjutors, generally of humbler background and education, were also expected to engage in the ministries
of the Society, but according to the occasions that offered themselves commensurate with their competence. This was
usually interpreted to mean finding or creating opportunities for devout conversation, not considered an insignificant
ministry by the early Jesuits. The coadjutors sometimes also taught catechism, visited prisons and hospitals, and so forth.
{179} The extensive ministry in the Society by the non-ordained is surely one of the factors that induced the Jesuits so
often to entice laypersons to work with them side by side.

Thus, although most Jesuits would eventually be ordained, all of them were deeply involved in the ministries of the
Society almost from the moment they entered it. In 1572 Nadal made precisely this point about Jesuit novices in an
important memorandum to Carlo Borromeo intended for the eyes of Pope Gregory XIII. According to Nadal, what makes
Jesuit novices different from those of other orders is that they are trained not for "choir and other ceremonies" but for
ministry, and their actual practice of it begins in the novitiate. {180}
In accepting novices, therefore, the Jesuits were much concerned with the character, talents, and health of the candidate,
what his interests were, and how well suited he was to the style of life in the Society and the character of its ministries - to
"our manner of proceeding." The Ninth Part of the Constitutions lists the personal qualities that the superior general
should possess. {181} The list can be taken as an idealized profile of what Ignatius hoped every Jesuit would be prayerful, virtuous, compassionate but firm, magnanimous and courageous, not without learning, unswervingly committed
to the Society and its goals, a person of sound judgment.
This last quality was recognized as especially necessary in the Jesuit, who almost by definition would often find himself
on his own, far removed from his brethren and his superiors, and in new, strange, and difficult situations. It also
conformed to what was required by one of the principles characteristic of Jesuit ministry: that it accommodate to
circumstances and to the particular needs and situation of the persons to whom the Jesuit ministered. The principle was of
course not new or peculiar to the Jesuits by any means. But Jesuits learned it explicitly from the Exercises; they saw it as
essential in light of their ideal of ministering to almost every category of person, Catholic and other, and they recurred to
it with distinctive insistency. It was inculcated in the Ignatian and other documents. In practice, of course, it might be
separated by only a hair's breadth, or less, from opportunism.
Perhaps partly for that reason, Jesuits insisted that accommodation be monitored by prudence, which did not mean caution
but good judgment.' {82} Prudence implied learning from one's mistakes. This was a virtue that these sons of lawyers and
merchants had surely heard praised long before they became Jesuits. In any case, reflection on what one had done, on how
it had succeeded or failed, on how one was being led by God in one's ministry and in one's general "way of proceeding"
was consistently enjoined upon them as members of the Society. {183} The most obvious occasion for such reflection
was the examination of his conscience that the Jesuit scholastic was to make twice daily.
What prudence and good judgment meant concretely was that the Jesuit should be "flexible," "not rigid." {184} Xavier
wrote from India asking for Jesuits who knew how to deal with others in "tender fashion" (amabilem) and not be "rigid,
wanting to control others by instilling a servile fear," to which he added his ideal of the Society of Jesus itself as a
"Society of love and union of hearts, not of a rigid and servile fear." {185} In this regard a somewhat self-serving but
illuminating comparison between the Jesuits and the Theatines, with whom they were sometimes confused, appears in
Polanco's Chronicon: the Theatines were recognized by the fear they aroused, which was quite different from the Jesuits'
friendlier and more approachable style - familiariter. {166}
In 1545, in an impressive passage in his Memoriale, Favre commented sadly on the self-righteous spirit that animated
some prelates and civil magistrates as they tried to obliterate abuses. They had forgotten that Paul had said "charity is
kind, charity is patient" (1 Cor. 13:4). "In both church and secular society a lot of people would utterly suppress abuses,
but they are moved more by a glacial impatience and a bitter zeal for justice than by the tender zeal that comes from
love." {187}
No doubt Jesuits fell short of the ideal that Favre commended, but the ideal was, nonetheless, implicitly and explicitly
communicated to them in a number of ways. Nadal expressed it many times, including when he said, "For the virtues and
good deeds of others, let there be sweet rejoicing; for the opposite, if they be known for sure, let there be only
compassion, no judgment." {188}
Around 1550 Polanco composed a list of sixteen qualities desired in candidates for the Society. The third was flexibility

(flexibilidad), which he insisted they possess in both speculative and practical judgment, for "hard heads" (duros de
cabeca) were not suited to the Jesuit life. {189} In an incident involving Carlo Borromeo, Polanco showed a similar
attitude. In 1563 in Rome, the young Cardinal Borromeo began to undergo his famous conversion, which led him to adopt
an extraordinarily austere style of life and therewith, in the opinion of his uncle, Pope Pius IV, to neglect his duties in the
papal curia. The pope blamed the Jesuits for this unwelcome change, and in his annoyance he forbade them to have any
contact whatsoever with his nephew. In a private letter to a fellow Jesuit, Polanco expressed dismay at the embarrassment
the prohibition was causing the Jesuits in Rome. At the same time he deplored "these extremes" of Carlo, who was
depriving himself even of "honest recreation," and went on to say they were the result of contact not with the Jesuits but
with others "stricter and more rigid." {190}
Intransigence, bigotry, a narrow moralism, and a sometimes obsessive concern for conventions of behavior and rules to
enforce them are much present in the pastoral practice of the first Jesuits, but the ideal, within the sixteenth-century
context, followed a gentler and more flexible orientation. The sources for the ideal were many, but most important was
the emphasis in the Exercises on the inner consolation that marked the person who has turned from sin and surrendered to
God's will.
"Consolation" - few terms appear more often in early Jesuit documents. Sometimes it is simply a conventional greeting
and means not much more than "blessings." It was a word, however, that had special resonances for the Jesuits even when
it was not employed in the more technical senses of the "Rules for Discernment," because it almost perforce suggested
that source and others which reiterated and paraphrased it, as Nadal did when he described consolation as "an inner joy, a
serenity in judgment, a relish, a light, a reassuring step forward, a clarification of insight." {191} Desolation was the
opposite of this.
The Jesuits wanted to live according to such consolation themselves and to help others do the same. This was in fact the
goal of the Exercises stated in its most generic terms. If this meant at the beginning threatening with fire and brimstone, so
be it. It was not the Jesuits' intention, if they were true to their spiritual tradition, to leave it at that. In the Exercises even
the meditations of the First Week on sin and hell were constructed to elicit gratitude and hope, not fear.
In a passage in his Memoriale, Favre gave simple expression to the pastoral ideal consonant with this tradition:
With great devotion and new depth of feeling, I also hoped and begged for this [from God], that it finally be
given me to be the servant and minister of Christ the consoler, the minister of Christ the helper, the minister
of Christ the redeemer, the minister of Christ the healer, the liberator, the enricher, the strengthener. Thus it
would happen that even I might be able through him to help many - to console, liberate, and give them
courage; to bring them light not only for their spirit but also (if one may presume in the Lord) for their
bodies, and bring as well other helps to the soul and body of each and every one of my neighbors
whomsoever. {192}
Ignatius probably first derived the category of consolation from the Imitation of Christ, where it is almost a leitmotif. But
the idea was abroad. The consolatory aspects of sacramental confession were stressed by scholastic theologians in the late
Middle Ages, at least in part to counter the anxiety and stress sometimes associated with that sacrament. {193}
Consolation was a governing idea in the theology of the influential Jean Gerson in his latter years.' {94} Under quite
different formalities it was found in humanist literature. {195} In none of these instances, however, does it correspond
exactly to the descriptions Ignatius and his Jesuit interpreters gave it.
The Jesuits, in any case, extended the application of the category far beyond confession to a theme that was especially and
insistently characteristic of their pastoral ideal. They expected the manifestation of God's presence within the soul to be
accessible, in some degree, to all human beings.
According to the Constitutions, the Jesuit minister was himself nothing more than "an instrument" united with God, in

God's hand. {196}
Underlying the Jesuits' pastoral ideals and practice, therefore, were certain assumptions about God and about how the
universe was governed. At least some of the more influential Jesuits shared an appreciation of the intimate immediacy and
power of God's presence in the world and in the human soul, an appreciation undoubtedly related to what they learned
from the "Contemplation to Obtain the Love of God."
This appreciation led to conclusions about the efficacious power of that divine presence to conduct an individual in the
way of salvation and peace. The Jesuits by and large believed in a world in which God's grace was abundant. God willed
all to be saved and had embraced the world with even greater love because of the life, death, and resurrection of Jesus.
{197} When Nadal commented on the passage concerning how few are saved because of the narrowness of the gate and
the straightness of the way leading to salvation (Matt. 7:14), he conceded its truth if one looks at "the effect," that is, the
few saved; however, the way is wide indeed "because of the abundance of God's grace." {198}
The early Jesuits were free to espouse different theological explanations of predestination. {199} Even so, they rarely
ventured opinions on how few or how many were among the elect, possibly because the "Rules for Thinking with the
Church" warned against such speculation. {200} They never forgot that damnation was a real possibility even for
themselves, but they generally emphasized the accessibility of the alternative. In so doing, they echoed the Exercises by
speaking of "preparing" oneself, of "disposing oneself," for the grace that was always available. Such expressions
unambiguously indicated a measure of human responsibility in the great enterprise of salvation. {201}
The stakes in ministry, therefore, were high and the possibility of failure real. Both the Jesuit ministers and those to whom
they ministered bore some responsibility for the outcome, yet they all were to recognize that divine help was always
present in greater measure than they could possibly imagine. The impact of considerations like these surely account for
the earnestness, energy, and even buoyancy with which the Jesuits went about their many ministries and reported on them.
Programs of Ministry
The sheer number and variety of the ministries listed, especially in the second version of the Formula, suggest the
complexity of Jesuit pastoral engagement; they also read like a grocery list, as if the individual elements had no
relationship to one another. In this regard, it is essential to keep in mind that the Jesuits believed that in their ministries
they were following the "apostolic" pattern; that is, they were imitating and reproducing for their own times the essential
features of the ministries exemplified by Jesus' disciples in the New Testament. Their meditations on the Second Week of
the Exercises gave them ample opportunity to reflect on the pertinent texts.
The fundamental pattern was laid down in a few passages, including Jesus' commissioning of the Twelve in the tenth
chapter of Matthew and the ninth chapter of Luke. In such texts the Jesuits saw four points key to their self-understanding.
First, like the Twelve, they too were "sent," that is, they were instructed to seek out persons in need, commissioned at
least in some general way by their superiors. Second, they were "to preach the Gospel," that is, to engage in various
ministries of the Word of God. Third, they were "to heal the sick," which meant healing from sin through confession and
other means, but also alleviating physical ills whenever possible. Fourth, they were to do all these things without seeking
financial recompense - they interpreted their vow of poverty especially in that sense.
The Jesuits translated these generalities into the pastoral institutions that they found already in place or that they
established and adapted. They inherited many of the particulars of these institutions from the mendicant orders of the
Middle Ages. Some of the institutions that they incorporated into their ministry - schools, for example - seem far removed
indeed from the New Testament, but the Jesuits dealt with that problem only by conceding that everything, of course, had
to be adapted to the needs of time, place, and other circumstances.

If we take a closer look at the institutions they employed, we can distinguish three programs among the Jesuit ministries.
We must keep in mind, however, that these programs had an impact on one another and that their distinctions are
sometimes clearer in theory than in actuality. The first of the programs consisted in the ministries of the Formula,
including the Exercises according to the eighteenth "Preliminary Observation," that is, as an intensified catechesis. The
second was the Exercises insofar as they constituted full-fledged "retreats." Both of these programs clearly harked back to
the life of Ignatius and his companions before the official founding of the Society. The third program was the schools,
undertaken later.
The first program was constituted by a triad - ministries of the Word, of the sacraments, and of works of mercy. The
triadic structure is important. It was according to this that the Formula more or less grouped Jesuit ministries; it was how
the first Jesuits understood them, as is especially clear in Nadal's commentaries on the Formula, and it is how they will be
presented in the following chapters. The correlation between Word and sacrament was one of the fundamental premises of
the Christian theological tradition. It is not surprising, therefore, to find these two kinds of ministries so closely
juxtaposed.

Ministries at Santa Maria della Strada, Rome. In the foreground, Ignatius preaching and another Jesuit teaching
catechism; in the background, Jesuits hearing confession and distributing Holy Communion. The engraving is from Vita
beati patris Ignatii, Rome, 1609.
Given the context into which the Society was born, the works of mercy may seem to be an early counter-statement to
Luther on "good works," for Catholics mistakenly understood Luther to have denied such works any place in the Christian
scheme of things. Although the works of mercy would sometimes be interpreted in an anti-Lutheran sense by the Jesuits

themselves, they originated from a quite different, altogether traditional source.
As the Autobiography suggests, that source was Ignatius's earliest pastoral experience, while he was still a layman. He
engaged in devout conversation, he guided individuals in the Exercises, and he taught "Christian Doctrine," that is,
catechism. These three activities differed only slightly from one another, and the relationship between the Exercises and
catechism was especially close.
What Ignatius taught in "Christian Doctrine" can be deduced from a number of clues. First, it can be inferred that for the
most part he correlated catechism with the First Week, which deals with issues such as human origins, sin, and
conversion. Second, his trouble with critics often revolved around the distinction between mortal and venial sin. Third, the
subjects to be taught when the Exercises were given according to the eighteenth "Preliminary Observation" were the
Commandments and Capital Sins, the uses of the five senses, the precepts of the church, and the works of mercy - all of
which are the traditional subjects of late-medieval catechisms. {202} These same subjects, along with basic prayers such
as the "Our Father," reappear in the Exercises in the considerations entitled "Methods of Prayer." {203}
The final clue, serving as confirmation of the others, is Ignatius's one extant lesson on "Christian Doctrine." {204} The
lesson dealt, therefore, with what the late Middle Ages also meant by "Christianity" - Christianitas or Christianismum synonyms for "Christian Doctrine" that appear in the Jesuit documents. {205} It dealt, therefore, not so much with
abstract "doctrines" as with how life was to be led as a Christian. Christianitas was about the formation of the good
Christian, not about ideas as such.
Late-medieval catechesis retained the traditional connection between cat-echesis and sacrament, but, whereas in the
patristic church the sacrament had been Baptism, in the late-medieval church it was Penance, that is, confession. The
teaching of "Christian Doctrine" thus became to a large extent an instruction on how to examine one's conscience in
preparation for confession and, consequently, a "mirror" of the elements that constituted a good Christian. {206}
Although in the late Middle Ages and the Renaissance the distinction between preaching and catechetical instruction was
for the most part clear, in practice the two forms of discourse influenced each other and sometimes overlapped. According
to a certain mentality, therefore, catechism became a form of ministry of the Word of God.
The examinations of conscience emphasized, sometimes to a seemingly pathological degree, the ways a Christian might
deviate from the true path. The sacrament of Penance required confession of one's sins. Hence, "Christian Doctrine" in the
late Middle Ages contained an exposition of the Seven Capital Sins, which gradually were displaced by the Decalogue or
appeared along with it. {207} The negative wording of many commandments in the Decalogue - "thou shalt not" provided warrant for preoccupation with deviations from the ideal. {208} But basic prayers, the Apostles' Creed, and
sometimes other materials were also taught. There was, thus, another side to Christianitas.
What about the teaching of "Christian Doctrine" in Spain before Ignatius left for Paris? Such teaching had already become
a serious concern, had a general but not exclusive orientation toward confession, was in some places being taught in
dialogue form and even set to tunes, and contained the usual elements of the Decalogue, the Creed, and basic prayers. It
might also contain teaching on the sacraments, the virtues, the Beatitudes, and the spiritual and corporal works of mercy.
{209} This catechesis is the most obvious source for the "works" indicated in the Formula.
Spanish catechisms seem almost invariably to have provided a space for the seven spiritual and the seven corporal works
of mercy, crucially important parts of the positive side of the "mirror." Whatever Christianitas might otherwise have
encompassed, it surely included those works. There can be no doubt that this was the aspect of late-medieval catechesis
that found most vivid expression in perhaps the liveliest religious institution of Spanish (as well as Italian) society, the
confraternity. {210} Those works of mercy enjoy a correspondingly important role in Ignatius's "lesson on Christian
Doctrine," and they are mentioned specifically in the eighteenth "Observation" in the Exercises.
The works are important for understanding the context and development of Jesuit ministry and thus bear listing. The

corporal works, obviously directly related to chapter 25 of Matthew's Gospel, were: feed the hungry, give drink to the
thirsty, clothe the naked, house the homeless, visit the sick, visit the imprisoned, bury the dead. The spiritual works: give
good counsel, teach the ignorant, admonish sinners, console the afflicted, pardon offenses and injuries, bear offenses
patiently, and pray for the living and the dead.
Giving good counsel, teaching the ignorant, admonishing sinners, and consoling the afflicted constituted, in fact, the most
important goals of the Jesuit ministry of the Word, whether the Jesuits exercised that ministry themselves or encouraged
others to engage in it. They understood practically all seven of the corporal works of mercy to be aspects of their
"apostolic" call to "heal the sick."
Contained in basic catechetical instruction, therefore, were the three prongs of the Jesuits' first program of ministry word, sacrament, and works - a pastoral triad widely recognized and practiced in the epoch. {211} That instruction also
provided a partial explanation of why, for the Jesuits, Penance enjoyed such preeminence among the seven sacraments;
Ignatius's "sermon" begins, in fact, with an instruction on how to make one's confession.
All three prongs of this first program were undergoing profound changes during the period I am considering. The changes
were in some measure due to the Jesuits' initiatives but more generally to other influences that affected the ways Jesuits
went about these traditional ministries and dealt with the Christian ideals and practices they implied. The changes
sometimes occurred ostensibly independent of one another but were generally the result of the same great shifts in
religious and cultural sensibilities that occurred across western Europe in the sixteenth century.
The Exercises, when taken further than the minimum indicated in the eighteenth "Observation," represent a different
program of ministry, a program which originated with the Jesuits and was distinctive of them - the "retreat." When the
Exercises entailed a period of seclusion of some duration under a spiritual guide, they stood as an entity independent of
other ministries. Although the early Jesuits did not cultivate and promote this ministry as assiduously as we might expect,
especially after the first decade or so, they knew at least theoretically how important it was to them.
The Exercises not only created in the retreat a unique program of ministry, but they also had an impact on all the other
ministries the Jesuit exercised. No other group had a book that so clearly and in such detail indicated what they were
about in ministry. In other words, the Exercises were for the Jesuits not merely one program of ministry among several.
They supplied the design for the basic course or movement the Jesuits wanted to make operative in whatever they did - a
movement that in its first instance entailed turning to God in a new and more profound way, which brought with it a
process of spiritual growth and an increasing recognition of God's activity in everything in the world. Concommitant with
this movement and a test of its authenticity was the inner experience of consolation or, as Nadal said, "a relish for spiritual
things." Insofar as the Jesuits correlated catechesis with the First Week of the Exercises, for instance, they were trying to
change it from the so-called moral arithmetic that characterized much of the Catholic piety of the day to a process of
inward appropriation of values. {212}
With the schools the Jesuits undertook a radically different program of ministry. They tried their best to relate that
program to the other two, but the differences between them overshadow the similarities. Here they stepped outside
ministry and piety as those realities had traditionally been understood and into a world of culture that in its humanistic
component was to some extent a self-conscious break with them.
It is true, of course, that the Jesuits imbued their humanistic schools with features peculiarly their own, but they also
accepted the basic premises shared by their contemporaries about the purpose and scope of such schools. The most
fundamental of those premises was that the schools were directed toward pietas, that is, toward the development of
character through the study of classical literature in preparation for a life of public service. Formation of character through
a long process of formal schooling, moral inspiration from pagan sources, attainment of stylistic elegance from study of
those same sources, promotion of the common weal through stable institutions of instruction - these goals, though not
incompatible with the other two programs of ministry, signified a profound change.

These objectives indicated a reshaping of the Jesuits' self-understanding and a moving away from their more evangelical
and charismatic orientation to an institutional commitment that invited or forced them to deal with broader cultural issues.
They signified acceptance of a new kind of social responsibility. Nonetheless, the inculcation of pietas that the humanists
saw as the goal of education had decided affinities with the Christianitas of the Jesuits' catechesis and other ministries,
and the schools provided the Jesuits with a unique base from which to engage in those ministries.

3 - Ministries of the Word of God
The Jesuits' most basic pastoral program consisted in the triad word-sacrament-works. They conceived of "word" broadly,
so that it denoted for them much more than preaching or lecturing; indeed, after those two designations, the Formula
spoke of "any other ministry whatsoever of the Word of God." The Exercises were special in a number of ways, but Nadal
expressed an essential aspect of how Jesuits understood them when he said that in them "the Word of God is
declared." {1} The particular emphasis the Jesuits gave to "teaching Christianity" that is, teaching catechism, and its close
relationship to both preaching and the Exercises allow it to be considered in the same context. {2}
Each of these ministries had its own objective, more or less clearly recognized by the Jesuits, but they also much
influenced one another, sometimes to the extent that one blended almost imperceptibly into another. Moreover, they all
achieved their end through some form of discourse. Indeed, discourse was a hallmark of almost all the Jesuits' ministries,
not just those considered in this chapter. It was, in fact, a hallmark of the way they understood themselves. The Jesuits
were, in that sense, as well as in the theological sense of the term, first and foremost ministers of the word.
Preaching
The prominence the Protestant Reformers accorded to preaching and the attention scholars subsequently paid to their
claims engendered the impression that, in the division of the spoils from the religious controversies of the sixteenth
century, Protestants got the pulpit and Catholics the altar. This does little justice to either party on either issue. As far as
preaching is concerned, both Protestants and Catholics were heirs to the revival that began with the mendicant orders in
the thirteenth century, to the criticisms of the style and content of that preaching that swelled to a crescendo by the end of
the fifteenth century, and to alternatives advocated and practiced in certain circles even before 1517. {3}
In both versions of the Jesuit Formula, preaching was the first ministry listed. This prominent location was not accidental.
To "preach the Gospel" was the Jesuits' "apostolic" mandate. They understood the content of that mandate and the forms it
might take differently than did many of their contemporaries, especially their Protestant contemporaries, but no group was
more convinced of its primacy than they. The Constitutions rank preaching and lecturing as, generally speaking, more
important than hearing confessions and giving the Spiritual Exercises. {4}
Nonetheless, the early Jesuits left behind no prescriptive or official statement telling us precisely how they understood the
directive to preach. What they wanted to do by means of their preaching, what they thought they were doing, and what
they in fact did can be recovered only by recourse to a wide variety of sources.
Perhaps the most striking thing those sources reveal is the immense amount of preaching the Jesuits did - even after the
first decade, when the schools had begun to absorb more of their time and concern. They sometimes preached two or three
times a day. Polanco commended brevity except for the most skilled preachers, but sermons lasting two, three, and even
four hours were reported. {5} This led Jesuits in Italy and probably elsewhere to adopt the Italian custom of providing an
intermission. {6} Because preaching was physically draining, Ignatius counseled some Jesuits to forgo it for a while, lest
it injure their health. {7} He also allowed them to curtail or omit preaching during the summer heat. {8}

The frequency with which sermons were preached at the beginning of the sixteenth century varied widely in different
parts of Europe. While Jesuits often conformed to local patterns in this regard, they tended to expand them whenever they
could. The best-known example was their introduction into Rome, shortly after their arrival, of preaching in church on
Sundays other than those of advent and lent, as had been the custom. {9} Within those two sacred seasons they almost
everywhere followed the widespread custom of urban centers in the late Middle Ages of preaching daily, or at least three
times a week. {10} They of course preached on the many feast days that the liturgical calendar offered, and they sought or
created other occasions to speak.
The Quarant' ore, for instance, had been introduced into some churches in Italy in the 1520's. The Jesuits supported this
practice of once or twice a year setting aside forty consecutive hours during which the faithful took turns on an hourly
basis keeping vigil in a church for some impetratory or expiatory cause. Although the Quarant' ore was developing into a
set formula of forty hours of silent prayer before the Eucharist exposed on the altar in a monstrance, with a sermon or two
interspersed each day, the Jesuits used it for more preaching. In Perugia in 1554, two Jesuit scholastics preached every
hour for three days to the rotating groups of people. {11} This was not a unique instance. {12}
The preaching described thus far took place in churches. These sermons were not usually preached during mass, but
before or after it, or at some other time of day. In the first decade of the order, when the Jesuits had few churches of their
own, such preaching occurred by invitation on an occasional basis either as single preachments or as a series, for example,
during the lenten season. The Jesuits then often moved on to another church or city, as befitted their itinerant style. In
Portugal in 1548 a Jesuit preached a sermon in a different village or hamlet every day of the week as he moved through
the countryside. To summon people to hear the preacher, the men of the locality built bonfires on the hills. {13} Once the
Society acquired more churches of its own, especially when the founding of a school meant a church would be attached, a
more stable pattern emerged alongside this earlier one without ever completely displacing it.
When in 1537 the companions of Paris first began to preach in the Veneto, however, they did so in the open air and in the
streets - a practice that continued throughout the period I am considering and that accounts for a great amount of the
preaching in which the Jesuits engaged. They believed they were thereby imitating the practice of Jesus, his disciples, and
Paul. The practice also conformed to their understanding of their own vocation of seeking out those in need, not waiting
for them at the steps of the church.
They preached, therefore, in the streets, in public squares and markets, in hospitals, in prisons, aboard ships in dock, in
fortresses, on playing fields, in hospices or hostels, in confraternities. {14} As Polanco reported it, in 1547 Father
Silvestre Landini preached "wherever men and women gather and also in the churches." {15} When the Jesuits preached
in sites like these, they were imitating their predecessors, the friars of the mendicant orders, but they also introduced the
practice into localities where it had not been known and, as they saw it, imbued it with a new zest.
Their open-air preaching did not please everyone. In Naples in 1552, for instance, the Jesuits desisted from it because
some of their lay friends told them it was inappropriate. {16} They aroused criticism in Medina del Gampo in 1553
because the practice was alleged not to be customary in Spain. {17}
Where they did engage in open-air preaching, they reported some vivid scenes, especially in the early years. In Coimbra
on the feast of Mary Magdalen in 1545, Jesuits marched through the streets at night shouting at sinners to do penance,
and, when a crowd had gathered in the marketplace, Francisco Estrada preached on repentance and on loving Jesus the
way Magdalen had. People hung out of windows and stood on benches to see and hear "this new and wonderful
spectacle." {18}
At Valencia during Carnival in 1552, an even more dramatic scene occurred when six Jesuits walked through the streets
barefooted, carrying crucifixes, with ropes hanging from their necks. They stopped at certain locations to preach about
"death, judgment, the vanity of the world, and the good fruit of repentance." {19} In central Italy in 1549, a sermon by

Landini incited a group of women to throw into the streets their "vanities" - perfumes, cosmetics, and similar items. {20}
Polanco reported a rumor circulating in 1550 that in Rome some Jesuits went through the streets "naked," carrying skulls,
and preaching "childish things." Polanco had not verified the rumor, but, in any case, Ignatius let it be known that he
disapproved of such displays when undertaken without consulting superiors and that open-air preaching should be done
only by those qualified for it. {21}
In such displays the Jesuits were, again, imitating Franciscans, Carmelites, and members of other medieval orders. In
general their preaching practice reveals the impact upon them of medieval traditions. The ninth chapter of the Second
Rule of Saint Francis instructed the friars to preach "vice and virtue, punishment and glory." {22} That chapter
encapsulated an earlier tradition and transmitted it with extraordinary success to succeeding generations reaching far
beyond Franciscan confines, leading in 1546 to the incorporation of a paraphrase, without acknowledgment of source, into
the only decree of the Council of Trent that dealt with the content of preaching. {23}
Although some Jesuits may have been influenced by the decree, their persuasion that preaching should deal to a large
extent with "vice and virtue" was part of the late-medieval heritage antedating the Tridentine decree. This persuasion also
indicates the close relationship, sometimes explicit, that their preaching bore to their catechesis. {24} When Ignatius
allowed in the eighteenth "Observation" of the Exercises a wider application for the materials indicated there, {25} he
provided grounds for taking them as topics for sermons to a more general audience, as was early done by Landini and
then many others. In 1550, in fact, Landini was commissioned by an Italian bishop to teach the pastors in his diocese how
to preach precisely the considerations from the First Week, which besides meditations stressing life's purpose, the
destructiveness of sin, the unfailing love and forbearance of God, included standard catechetical topics such as the
Commandments and the works of mercy, as we have seen. {26}
Ignatius himself believed sermons should to a large extent deal with vices and virtues. {27} When about 1550 Polanco
drew up some advice for Jesuits in their ministries, he too suggested that for preaching they have at hand a list of
commonplaces concerning vices and virtues, sins and their remedies, and the Decalogue and works of charity or mercy.
{28} The next year he composed a list of fifty-one topics appropriate for preaching by young Jesuits as they practiced the
art within their Jesuit communities, a list which was simply an expansion of his earlier advice. {29} The Constitutions, on
which he and Ignatius were working at the same time, had a similar emphasis. {30}
Vices and the remedies for sin loomed large, therefore, in Jesuit talk about preaching, and it must be assumed that such
prescriptive statements reflected the Jesuits' actual practice. Virtues and the consolation of an upright life, however,
received equal or greater attention in Jesuit sources. Just how these two emphases were in fact balanced and just what
motivations were adduced for the one or the other must rest upon conjecture, because even the relatively few sermons that
survive from this generation have never been studied.
No sermon from Ignatius has come down to us. {31} Once he became general, he seems to have given up preaching
almost altogether. What little we know about his preaching before then comes from others' recollections, as when
Ribadeneira said that it was "always an exhortation to good morals and to enter into oneself, and to arrive at a knowledge
and love of God and of prayer." {32}
Moreover, while the Jesuits might for a variety of reasons have found the First Week of the Exercises especially enticing
for their preaching, they had presumably learned that the other three Weeks led to a more profound reality. All Christians
were, according to their place in society, to "follow Christ" in his inner sentiments and in the healing he performed for
others. The Beatitudes (Matt. 5:3 - 11; Lk. 6:20 - 26), as echoed and expanded in the traditional spiritual and corporal
works of mercy, thus found a place in their sermons.
Ignatius enjoined upon Jesuits that they were not to preach on "doubtful matters." {33} In so doing he indirectly
sanctioned topics from the Christian tradition that transcended the controversies of the "schools" of scholastic theology.

When he urged Jesuits in Prague not to enter into polemics with the Protestants in the pulpit, a directive with little chance
of being observed, he indirectly commended a positive presentation of Catholic belief and practice. {34}
In places where Protestantism was a danger, Jesuit presentation of "Catholic belief" obviously stressed points under
contention. In other places, "Catholic belief" probably meant simply the articles of the Apostles' Creed. This is, however,
surmise, based on the established role the Creed played in the teaching of Christianitas.
What is altogether clear is that the Jesuits, like their Catholic colleagues, did not single out any specific doctrine or
teaching as capturing the essence of "the Gospel" and as therefore being the message that centered their preaching. In this
regard they differed most markedly from their Lutheran contemporaries, for whom the proclamation of justification by
faith alone and of the consequent relationship between Law and Gospel were the very definition of preaching. {35}
With such a definition, preaching tended almost perforce to have a primarily instructional aim. This was another way in
which Lutheran understanding differed from that of the Jesuits'. The Jesuits of course believed that instruction was
integral to any good sermon, but of the three traditional aims of preaching - to teach, to move, to please - the early Jesuits
saw the second as most proper to it.
It is not surprising, therefore, that the Jesuits wanted to "move" people at times to quite specific actions. In 1549 near
Foligno, Landini preached against superstitions and "magical incantations," and in 1550 in the diocese of Trani,
Cristoforo de Madrid got eleven priests to give up their concubines, to stop wearing military uniforms, and to adopt garb
befitting their status. {36} In Bologna in 1552 Francesco Palmio preached on contributing food and clothing to the poor
who suffered from the severity of the winter. {37} In Genoa in 1554, as a result of Lainez's preaching, the city had
contracts examined in order to eliminate excessive or usurious profits by the party issuing them. {38}
Reports about similar results from their preaching abound in Jesuit correspondence from the period, indicating how they
liked to assess it by the change in conduct it effected. They especially wanted their sermons to bring people to the
sacraments of Penance and the Eucharist, or to persuade them to receive them on a more frequent basis. If their sermons
were meant to "move," the Jesuits' effectiveness could be judged by the emotional responses their audience manifested.
Jesuit preachers welcomed an occasional swoon and found consolation and confirmation in sighs, moans, and especially
tears, whether of sadness or joy. {39} They were sometimes so overcome that they wept themselves. {40}
In 1550 Canisius complained that even on feast days Catholics in Germany heard "frigid" preaching, {41} but in 1555
Nicolaus de Lanoy reported to Ignatius from Vienna that Canisius's own sermons did not stir the emotions powerfully
enough. {42} All Jesuits, surely, could not arouse their listeners to a perceptible show of emotions; some of them
probably had no desire to do so, and others recognized that such a display was considered odd in certain localities.
Nonetheless, they subscribed seemingly without exception to the assumption that a sermon that did not somehow touch
the feelings was no sermon at all.
In 1576-78 Gregory Martin, the English recusant and translator of the Rheims-Douay version of the Bible, visited Rome
and described the preaching he heard there. Although his account dates somewhat later than our period and deals with the
preaching of other orders as well as that of the Jesuits, it indicates how practice corresponded to theory:
And to heare the maner of the Italian preacher, with what a spirit he toucheth the hart, and moveth to
compunction (for to that end they employ their talke and not in disputinge matters of controversie which,
god be thanked, there needeth not) that is a singular joy and a merveilous edifying to a good Christian
man ... what shal a man heare but rebuking of vice, and exhorting to vertue, the feare of gods Justice, the
hope of his mercie, the love of his benefites? These things are so handled with such a grace coming from
the preachers mouth, that it calleth of al sortes great multitudes, and worketh in their hartes marvelous
effectes. {43}

He also left an account of Jesuit street preaching that manifests the same purposes and emphasis:
And these be commonly Jesuites, which desire leave of their superiours so to be occupied, and then going
every one with his felow, and deviding them selves into these forsaid assembles, make the verie stal or
bulke of some window their pulpet, and without al other ceremonies, only a Crucifixe in their hand or ready
aboute them, they beginne some good matter of edification, agreable to their audience, with ful streame of
the plainest scriptures, and pike sentences of auncient fathers, and notable examples of former time, most
sweetly exhorting to good life, and most terribly dehorting from al sinne and wickednesse, often setting
before them the paines of hel, and the joyes of Heaven. As sone as they either beare his voice, or see him in
the place, as many as are within that compasse and vew, gather rounde about him with great silence and
attention, and (I double not, for it must needes be so) with great fruite. {44}
How did the Jesuits construct their sermons to achieve this "great fruite"? How did they utilize the principles of classical
rhetoric and patristic homi-letics in the style and structure of their preaching? These were lively issues in their day. In the
Constitutions only a single line addressed the issue: when Jesuits preached or delivered "sacred lectures," they were not to
do so in "the scholastic manner." {45} This prescription was an outright repudiation of the scholastic Artes praedicandi of
the Middle Ages and an indirect commendation of new theories being advanced, especially by humanists like Erasmus.
Polanco was probably the immediate source of this prescription in the Constitutions. While a student of theology at the
University of Padua, he studied Erasmus's Ecclesiastes and wrote out excerpts from it for himself. {46} That treatise, the
longest of Erasmus's works, was a diffuse compendium of his immense erudition as it pertained to preaching, the first
major alternative to the medieval Artes praedicandi from humanist circles. {47} Although Polanco was the only important
Jesuit who we know studied the Ecclesiastes, all the first ten companions had to a greater or lesser degree been influenced
by aspects of the humanist tradition at Alcala, Paris, or both places; Nadal and others who joined the Society later were in
some cases even more deeply influenced by it.
Incontrovertible evidence substantiates, moreover, that at least Salmeron had assimilated humanist principles in a way that
enabled him to deliver at Trent on the feast of Saint John the Evangelist in 1546 a Latin oration constructed according to
them. {48} By 1556, Jesuits were being invited to preach in the presence of the pope during the cappelle pontificie in the
Sistine Chapel and eventually were assigned Good Friday on an annual basis, just as the mendicant orders had their own
assigned days to preach coram papa. {49} Given the humanistic style of preaching then favored at the papal court, the
Jesuits surely strove to conform to it. {50} Most evidence indicates, however, that during this period the Jesuits were
guided by no single theory or viewpoint in their preaching in the vernacular to general audiences, which of course is how
most of it was done. {51} The Dominican Luis de Granada and the Franciscan Diego de Estella would in 1576 produce
their great classics on the art of preaching. {52} It would take the Jesuits a long time to catch up.
Ignatius wanted Lainez to compose a commentary on the Sunday Gospels to help Jesuits with their preaching, but Lainez
never got around to it." Sometime in the I55o's Borja wrote his Tratado breve del modo de predicar el santo Evangelia,
published posthumously by Ribadeneira in 1592. {54} The most often reprinted and translated of Borja's writings, it
presents preaching as a religious act, effective only insofar as God operates through it. The treatise therefore contains
reflections on the dignity and exalted character of the preaching office and on the virtues required in the preacher.
Although it offers practical hints about preparation and delivery, it does not address technical issues of rhetoric. As part of
preparing a sermon, however, it recommends use of "the holy fathers Augustine, Jerome, Gregory, and Chrysostom" and
an interlinear gloss of the Bible.
A more ambitious work of 1563 by Juan Ramirez entitled Monita pro Us, qui concionandi munus suscipiunt, long
attributed to Lainez, had some circulation in manuscript in the Society. {55} Ramirez was a feisty ascetic, a former
disciple of Juan de Avila. Almost immediately upon his entrance into the Society in 1555, he became well known for his
preaching, which was controversial because of his outspoken criticism of public figures. His Monita is best interpreted as
mirroring in some limited way practice and ideals current in the Society at the time. It consists of injunctions and

suggestions and, though different from the Artes, is a far cry from the Ecclesiastes and works influenced by it.
Even though Ramirez insisted on the necessity of scholastic theology for effective preaching and recommended some
medieval sources to help the preacher, he did not mention or advocate the "thematic" style developed by the Artes. In its
stead he endorsed in an understated way the homiletical form of the patristic age. He took great pains to indicate how the
preacher differs from the secular orator, even as he presupposed some correlation of preaching with the most general
principles of classical rhetoric. He himself wrote in a straightforward Latin style purged of medieval traces.
Other evidence indicates that most vernacular sermons by the Jesuits were what Ramirez's treatise suggests - a genial or
uneasy mix of patristic, medieval, and Renaissance elements, with now one and now another predominating. Polanco's
notes on his own preaching in Padua, Bologna, and Pistoia in 1545-47 show that he sometimes studied a homily of Saint
Bernard and then used it as a model for what he wanted to say. At other times he took the Gospel passage from the mass
of the day, explained it, applied it to his listeners in a way that made it revolve around a single subject such as loving
Christ, bearing tribulation, receiving the Holy Spirit, or achieving contrition of heart.' {6} Andres de Oviedo, in three
sermons near Gandia on Good Friday, 1550, borrowed at least some features of the scholastic "thematic" structure, and in
so doing he probably represents the rule rather than the exception for this generation of Jesuits. {57}
Beginning with Ignatius himself, however, on one issue there was no ambiguity. The younger members of the Society
were to study the Greek and Latin orators and the classical treatises on rhetoric. The Jesuits needed to know these works
for many reasons, but paramount among them was their utility for training preachers. More specifically, the early Jesuits
seized upon the classical tradition of rhetoric for its power to teach the preacher how to touch and arouse the emotions.
When Nadal commented on the provision of the Constitutions about not preaching in the scholastic style, he indicated that
the problem with that style was precisely that it was "speculative" and dry. {58}
Nadal, like others of his age, looked forward to a time when a "properly Christian" art of oratory might be composed, but
he believed such an art would still have to draw on the parts of the classical treatises that deal with "moving the
affections." {59} The ancient dispute about whether the classics were compatible with Christianity was a dead issue with
the Jesuits, as it was by this time with most of their contemporaries. The provision in the Constitutions about not
preaching "in the scholastic manner" may not have perfectly reflected the actual practice of the first generation, but it
presaged the future. {60}
The Jesuits agreed with Cicero, Quintilian, and other writers on rhetoric that, if a person did not have innate talent for the
orator's art, no amount of training could supply it; hence, not all Jesuits were expected to become preachers. {61} They
were also convinced that proper training enhanced talent and that this training included what could be learned from the
classics.
Training also meant listening to good sermons and analyzing them, practicing before one's confreres, and asking for
criticism and help. {62} In Jesuit houses young Jesuits regularly delivered sermons during the midday and evening meals
and received advice and correction on them. Those same Jesuits several times a week had to practice the "tones" (toni),
short set pieces of which Ignatius was the reputed author, designed as exercises in the plain, middle, and grand or
vehement styles of oratory. {63} In 1551, however, the Jesuits at the new college in Vienna wrote back to Rome that they
ran into difficulty in the application of the tones to their sermons because the people were accustomed to a more sedate
approach. {64} We can assume that in Vienna and elsewhere adjustments were made because, according to Nadal,
Ignatius himself maintained that the tones learned in Rome may not be suitable everywhere. {65}
Underlying the rhetoric, of course, had to be solid learning. As early as 1548, Canisius wrote to Leonard Kessel in
Cologne that the principal reason for the years of study enjoined upon members of the Society was to make them effective
preachers. {66} Nadal insisted that Jesuits chosen for this office be especially learned - doctissimos. {67} He reported that
Ignatius taught and prescribed that no academic discipline that could help preachers was to be neglected by them. {68}

The learning required for preaching surely included theology, but in fact Jesuit scholastics who had yet to study theology
did a great deal of preaching. Other Jesuits also preached from a surprisingly short fund of theology and sometimes seem
to have been capable of not much more than repeating sermons by other Jesuits like Lainez and Salmeron that they had
obtained in manuscript. {69} We have no evidence that this glaring discrepancy between theory and practice ever
received comment. It reveals something about how the Jesuits looked upon theology and also about what they understood
"the Word of God" to be that they preached.
The Jesuits of course believed that the "Word of God" was both Testaments of the Scriptures, and they prescribed direct
study of the Bible as an essential part of the theology for members of the order. That goes almost without saying.
Important for them as well, however, was the Word of God spoken within. Ignatius's experience at Manresa of being
directly taught by God was not something they believed was reserved exclusively to him.
For the Jesuits, truly effective ministry rested first and foremost, as the Constitutions insisted, not on natural talent and
acquired learning and skills, but on the union (familiaritas) of the minister with God in prayer and on similar realities that
made him an instrument of divine grace in God's hands. {70} The first Jesuits accepted this traditional teaching without
question but sometimes gave it surprising interpretations and applications.
In a letter to one of his subjects in 1554, Ignatius congratulated him on beginning his study of Scripture, but also assured
him that in his preaching the Holy Spirit would compensate for the years of theological study that he lacked. {71} When
the young Estrada preached while studying philosophy at the University of Louvain, he was supplied by Favre with some
rudiments of theology for his sermons, but he also preached from inspirations derived from his daily prayer and
meditations. {72} Once, in Sicily, Nadal encountered a lay brother who did not know anything - "que no sabia cosa."
Nadal taught him how to meditate and told him to ask God for help. When on a later occasion the man was sent by Nadal
to preach, he said "marvelous things." {73} In Messina in 1548 a thirteen-year-old boy who had "a special gift of God"
for preaching was recommended to the Jesuits by Leonor Osorio. {74} The Jesuits befriended him and with Ignatius's
approval began to give him some instruction. Two years later, however, he disappointed them by showing that he was
more interested in money than in promoting piety. Polanco observed that experience was teaching the Jesuits that not
much confidence could be placed in even the most gifted of preachers until they had reached maturity, at which time their
virtues could be more closely examined. {75}
In the Jesuits' orphanage for about two hundred children in Brazil, however, they boasted in 1552 that the way the boys
assimilated the training they gave them in preaching in both Portuguese and their native tongue demonstrated that the
education there was equal to what was given in Portugal. {76} In Goa they also encouraged preaching by boys in their
charge; in 1552, for example, the Jesuits had an orphan boy preach on Christ's sufferings on the steps outside a church.
{77} In instances like these, of course, there was no question of extraordinary charismatic gifts, but there was also no
question of any learning beyond basic catechism.
The charismatic aspect of the Jesuits' appreciation of preaching needs to be underscored because it is so often overlooked
and because it reflects the charismatic origins of the Society itself. In the Jesuits' understanding of what they were about,
that aspect was an essential component. It was a straightforward expression of the central role that conversion of heart and
its results were meant to play in their own lives and in the lives of those to whom they ministered.
Did they, then, share any common theology of preaching or of the ministry of the Word of God? Surely not, if the
question implies a systematic and fully articulated program. The question itself would have been almost unintelligible to
them, for, despite all the tracts and treatises that the Middle Ages produced on theology of the sacraments, the Jesuits
would have I encountered no similar treatments of preaching in the sources they habitually read. They did, however, share
a practical conviction that nature and grace somehow worked together - in this case, natural and acquired gifts in
conjunction with supernally derived powers to touch the heart. The conviction pervades the Constitutions and would also
otherwise have been conveyed to them, if they did not have it already. The primacy went without question to the gifts
from above, communicated within.

Nadal explained in a few passages what those gifts meant for preaching. In his journal, for instance, he noted, "Power in
the Spirit means to speak from the heart and to speak with the forceful grace of the sacred word" {78} and "The power of
the Gospel cannot be explained by the words we utter, but it can be felt or relished or understood in heart and spirit." {79}
While discussing preaching in one of his exhortations late in his life, he said: "May Christ speak in you, may his word be
efficacious in and by means of you, for, infinite as it is, it contains all the divine majesty, sweetness, power, and
consolation." {80}
In that same exhortation he provided another understanding of the "Word of God" of which the Jesuits were ministers.
This time it was not the word of Scripture or the internal word communicated in the heart, but Christ himself, the logos, or
Word of God, as described in the opening verses of the Gospel of John (1:1-18):
It is a great grace and excellent office in the church of God to be ministers of the Word of God. We know in
the Spirit, my brothers, that Christ is also the infinite Word of God. We are ministers of that Word - for he
sends us [to preach]; he teaches us; he is the Word inside us; he grants that we hear the Word of his
teaching and know that it proceeds from him; he gives us our effectiveness, and he supplies love and divine
power to our utterance. {81}
Sentiments like these are occasionally found in other Jesuit documents, including Ramirez's Monita.82 In a sermon in
Rome in 1561, Estrada elaborated on the preacher's office as exemplified by John the Baptist and on the compelling
power of the Word of God. The effect of preaching the Word of God, he said, was to give hope to the fainthearted and
console them. {83} Polanco and surely others, moreover, admired those Jesuits who preached seemingly "inflamed with
the fire of the Holy Spirit." {84}
Did this fire of the Spirit imply the prophetic gift of confronting the mighty with their misdeeds? Ramirez affirmed in the
Monita of 1563 that it did and that this was one of the differences between preachers and secular orators. {85} He had the
previous year complained in a letter to Lainez, then general, that the Jesuits in Spain subscribed to lax moral opinions and
had in their preaching become "pale with the spirit of prudence," like "mute dogs, unable to bark" (Is. 56:10). He lectured
Lainez on how Jesuits should be ready to die for the truth by denouncing evil in high places, even in Rome. {86}
When Lainez replied, he described his own conduct in Rome, having easily detected the implied criticism of himself in
relationship to the papal court. He said that in private conversations and in his public preaching, heard by cardinals, he
had spoken out "against the abuses of that court" and that he had done the same elsewhere. He could not resist noting for
Ramirez that he had not as yet been put to death for it. {87}
Preaching that denounced abuses in the church was, therefore, considered an obligation by some Jesuits of this generation,
and they sometimes engaged in it. But the change in religious atmosphere, especially in Rome, from the middle of the
sixteenth century onward put a damper on public criticism and rendered it less common and ever less tolerable. {88} The
tenth of the "Rules for Thinking with the Church" anticipated the new atmosphere by advocating that such criticism be
offered behind closed doors. {89}
During this period from 1540 to 1565, the Jesuits produced no truly outstanding preachers according to the standards of
their day. But many of them consistently attracted large crowds, and some few were more than ordinarily successful Ramirez, for instance, in Spain, and Estrada in Spain, Portugal, and elsewhere. Lainez, Salmeron, and Benedetto Palmio
were the most esteemed in Italy. {90} What was important about members of this first generation, however, and for the
most part characteristic of them was the combination of good academic training with an enthusiasm that carried them to
places where others with comparable backgrounds did not bother to go.
Sacred Lectures

Sometime before 1485 the humanist Aurelio Brandolini, while commenting on the liturgies in the Sistine Chapel coram
papa, deplored that some preachers there did not know the difference between a lecture (lectio) and a sermon or sacred
oration (oratio). {91} The first Jesuits knew this distinction well, as the latter version of the Formula indicated by listing
lecturing as a distinct ministry, right after preaching. Although "lecturing" was an extremely important component of the
Jesuits' pastoral activity, it has been little noticed and never studied. {92}
The Council of Trent in its Fifth Session, 1546, legislated the establishment of benefices in cathedrals and parish churches
for lectureships on Scripture. {93} The lectures were to be open to the laity. Little is known about the origins of this
decree and its implementation (or lack of implementation), but, like most Tridentine legislation, the decree did not create
something new but promoted a practice already known in certain localities. Since "lecturing" was not explicit in the
Formula until 1550, we may think the addition was due to Tridentine influence, but Jesuits were delivering such lectures
well before the enactment of the decree. {94} The addition must be taken as simply a codification of earlier Jesuit
practice, independent of the Council, engaged in by the Jesuits from the very beginning.
Just how widely practiced such lectures were by others before then is not clear, partly because scholars, sometimes misled
by the sources themselves, have consistently failed to make the distinction between lectures and sermons. Evidence
suggests, however, that lectures were fairly common in some cities of Italy in the churches of the mendicants. Savonarola,
for instance, delivered in Florence series of lectures on the Apocalypse, the First Epistle of John, and other books of the
Bible. Some of these lectures were published in both Latin and the vernacular by 1536, four decades after his death. {95}
Moreover, Jesuit sources occasionally mention that in the same city where they were lecturing a mendicant was doing the
same. {96} In 1540, for instance, Favre stated in a letter to Codure and Xavier that in Bressanone a certain Fray Raphael
had been preaching for eighteen months and also lectured every day on Scripture. {97} In 1541, before he entered the
Society, Nadal gave a series of lectures on Romans and another on the Canon of the mass in the cathedral of Majorca.
Lectures were not unknown in northern Europe. Erasmus described John Colet's custom during the first two decades of
the century of delivering series of lectures (condones) for layfolk in Saint Paul's cathedral in London on continuing
subjects such as the Gospel of Matthew, the Creed, and the Lord's Prayer. Erasmus implies that this practice was an
innovation in England. {98} In 1519 Luther, while still an Augustinian friar, began for the people of Wittenberg two
series of "sermons" (gemina concio) on Genesis and the Gospel of Matthew. {99}
The Jesuits did not, therefore, invent the lectures. What they contributed was, in the first place, a more widespread
diffusion of them. Everywhere they preached, they also lectured, and at least in some localities they began to be imitated,
as by the Dominicans in Messina in 1549. {100}
According to the Jesuits, their lectures differed from the others' in that they were directed to devout living. When Polanco
compared the lectures delivered by Jesuits with those given by others, he judged the former better because they were
infused with greater devotion and with more frequent exhortation to "all that is good." {101} The lectures were not,
therefore, a mere transfer of material out of a university classroom, which is what Polanco implies they were for others;
rather, they were an adaptation of this material to the questions and needs of ordinary folk. Generally delivered to the laity
in a church, they must be clearly distinguished from lectures on books of the Bible intended for a university audience, of
which Luther's are the best known from the period. Nadal allowed that the term in the Formula included such academic
lectures, but neither he nor others commented much on them, probably because they made up such a well-defined genre.
{102}
Despite the exhortatory element the Jesuits cultivated, they still saw that a lecture differed principally from a sermon in
that a lecture had instruction as its primary aim. The sermon was of course also supposed to instruct, but its objective was
to touch the emotions in order to accomplish a goal directly related to religious practice or sentiment. The more
instructional character of the lecture was indicated by the fact that members of the audience sometimes came equipped
with writing materials in order to take down what they heard. {103} The few series of lectures by Jesuits still extant from
this period are not from their authors but from notes of those in the audience. {104}

In Jesuit theory and practice there were other differences between a lecture and a sermon. Lectures were delivered as part
of a series and, when they were on Scripture, independent of the liturgical lectionary. The difference most readily
manifested itself, however, in that the lecturer sat on a bench or chair in the body of the church on the same level with his
audience, unless the crowd was so large as to require the pulpit; the preacher always spoke from the pulpit, if one was
available. {105} The preacher always wore a surplice and, when it was the local custom, also a stole; the lecturer wore no
liturgical vestment. {106} The lecturer used a simpler, more direct style, but a style "pleasant and agreeable." {107} As
with their sermons, however, the Jesuits sometimes paused in the middle to allow their listeners a short intermission.
{108}
Because of these differences, the Jesuits realized that some of their members might be capable of delivering lectures
effectively but not have the talent needed for preaching, and vice versa. {109} In general, however, Jesuits performed
both ministries, but were warned not to confuse one with the other. {110} Polanco, even while secretary to Ignatius, often
preached in the Jesuit church in the morning and lectured in the afternoon. The Jesuits obviously considered these lectures
the indispensable complement to their preaching.
They in fact generally delivered lectures in conjunction with a preaching assignment in a church. Polanco's pattern was
typical. In the morning, for instance, Jesuits would preach on the Gospel of the day either before, during, or after mass
and, in the afternoon, deliver one of the lectures in their series. Although they usually delivered the lectures in a church to
an audience of lay women and men, often with some admixture of clergy, they on occasion delivered them to an
exclusively clerical audience, or some other designated group. But this was by far the exception rather than the rule.
{111} On even rarer occasions they might deliver the series in a setting other than a church, as when in 1554 Bobadilla
lectured on the Epistle to the Galatians in the episcopal residence at Ancona to the bishop, his chapter, and a large
audience of lay notables. {112}
Whereas direct evidence about the specific content of the lectures is sparse, evidence about the frequency with which they
were delivered and about the topics considered is abundant. A series might contain twenty or more lectures, typically
delivered on Sunday, Tuesday, and Friday, usually in the afternoon but sometimes in the morning. The lectures might,
however, be delivered only on Sundays and feast days; in Rome on those days they followed vespers once the chanting of
that liturgical Hour was introduced into the Jesuit church. {113} Elsewhere they accommodated to other patterns
according to local preferences. Whenever Jesuits were attached to a church for more than a week or so, however, they
lectured almost as much as they preached.
In general the lectures were supposed to deal with a book of the Bible or a specific pericope like the "Sermon on the
Mount," but they sometimes were on "Christian Doctrine," that is, topics from the catechism, and often on "cases of
conscience" - both so important as to constitute almost distinctive genres. The lectures occasionally dealt with general
topics such as prayer, bearing tribulation, the Eucharist, or the life of Christ. {114} When Jesuits spoke about "lecturing,"
however, they usually meant lecturing on the Bible.
In 1556 Jesuits lectured on the Canticle of Solomon in both Syracuse and Florence, and the series was so popular in the
latter city that it had to be transferred to the cathedral. {115} In that same year Borja lectured in Valladolid on the book of
Lamentations." {6} In Naples in 1552 Bobadilla gave forty lectures on Jonah. {117} Jesuits sometimes lectured on other
books from the Old Testament, but they more generally lectured on the New.
Probably because they preached more often from passages from the four Gospels according to the liturgical texts of the
mass, they tended to choose other parts of the New Testament for their lectures and showed a special preference for the
Pauline Epistles. At Regensburg in 1542, for instance, Jay lectured on Galatians; {118} at Messina in 1549, Andre des
Freux lectured on one of the Epistles to the Corinthians; {119} that same year Salmeron lectured at Belluno on Ephesians;
{120} in Naples in 1551 Lainez lectured four or five times a week on Galatians. {121} Sometimes all we know is that
they lectured "on Paul." {122}

Within the Pauline corpus, they preferred the Epistle to the Romans. Bobadilla lectured on it, for instance, at Vienna in
1542 and again in the Kingdom of Naples in 1550 and 1552; {123} Lainez did the same in Naples in 1549, {124} as did
Nikolaas Floris (Nicolaas Gaudanus) at Ingolstadt the next year; {125} in 1551 Andre des Freux lectured on Romans in
Venice, and Paolo d'Achille in Palermo; {126} another Jesuit lectured on it in Ferrara in 1554. {127} Nadal lectured on
Romans in the cathedral in Messina in 1548 to a large audience that included the viceroy, and he repeated the series there
during the summer of 1550. {128} In his other writings, moreover, he showed a special interest in Romans.
For Luther, the Epistle to the Romans was the most important book of the Bible, "the Gospel in its purest expression," the
primary source for his teaching on justification by faith alone. The choice of cities in Germany and some of those in Italy
in which the Jesuits lectured on that Epistle suggests that they used the occasion to refute Luther's interpretation. This
suspicion is explicitly confirmed for Floris's lectures "on Paul" in Vienna in 1554. He "openly, briefly, and learnedly gave
an exegesis of the difficult passages, overturning the errors of the heretics and splendidly confirming Catholic
truth." {129} Floris was certainly not a lonely exception to the rule.
None of the Jesuits' many lectures on Romans from this period has survived, but Salmeron composed a huge commentary
on the Epistle between 1575 and 1580 that surely reflects his lectures. {130} The commentary justifies the inference that
lectures on Romans provided an irresistible occasion for entering into the religious controversies of the age, but it
precludes the inference that this was the only, or even primary, reason Jesuits chose to lecture on it. Romans had long
been recognized as special within the Pauline corpus and been the subject of much commentary in the decades just prior
to the Reformation.
Salmeron in several places underscored the importance and preeminent "dignity" of Romans, but at the beginning of the
commentary he summarized the reasons it deserved special esteem:
It contains the basic truths of Christian doctrine and the principles of our faith. It distinguishes the Gospel
from the Law and philosophy. It makes manifest the benefits from Christ, by whose offering God was
placated so as to bestow on us gratuitous remission of sins, liberation from death, true justification in God's
sight, the gift of the Holy Spirit, sure hope of future immortality, patience and perseverance, and other fruits
of good works, by which we attain eternal life. This Epistle describes the three human situations: life in the
Gospel with our nature restored by Christ, life in Judaism under the Law, and life in the state of fallen
nature and the old Adam where neither Law nor Gospel was known. In this Epistle, therefore, human pride
that thinks we are deserving of some credit is utterly crushed, while Christ's grace is extolled in a way that
shows that all glory is to be attributed to God. {131}
Nadal's imperative to himself in his journal is curt: "Study Paul!"-"Paulus legendus." {132} In the context of the entry it is
clear Nadal was not thinking about Luther but about something important for his own spiritual life, which he several times
in the journal described through expressions borrowed from Romans. On one occasion, true, he specifically differentiated
Catholics from Lutherans in that for the former "our will" concurred in promotion to grace and glory. {133} But he seems
more captivated by the passages that indicate the indwelling of the Holy Spirit in the hearts of the faithful (5:5; 8:11) and
found in them the substance of the Pauline message. {134}
While commenting briefly on the third and fourth chapters of the Epistle, he described the origin of justification in a way
that, typically for him, amounts to an anti-Pelagian statement: "We understand [from these chapters] nothing else than that
the principle of justification is not the works of the Law or our works (if we extend Paul's meaning to our works and do
not understand him to refer only to the works of the Old Law), as if they were from us; but we understand that the
principle of justification and its sufficiency is from God through Christ, which is what we profess by faith, the principle
and root of all justification." {135}
In another passage he said that the faith Jesus preached when he cured the sick was not the kind by which we believe in

the Trinity, for instance, but a simple attachment to God. {136} Only chance passages like these provide glimpses into
how he must have lectured on the crucial issues of the Epistle. Salmeron's commentary indicates the same basic
interpretation, which was also a faithful and learned reflection of the teaching of the Council of Trent.
The form of the sacred lecture seems to have been a verse-by-verse exegesis, an explication de texte. To generalize from
the surviving lectures of Salmeron and Lainez is to infer that the commentary would not have been conceived along
humanist lines as a historico-critical examination of the text according to a consistent methodology. The lectures would
be, rather, a loose concatenation of philological information, patristic commentary, medieval spiritual teachings,
scholastic divisions of materials, digressions, and sage reflections into which were injected specific and practical
applications to different groups of people that might be in the audience. Apostrophes were sometimes addressed to them judges, doctors, mothers and fathers, benefice-hungry priests. The tone was unprepossessing and generally mild, the style
conversational, even homely - "as when you women go to buy meat and the butcher throws in a bone for good measure,"
said Lainez. {137}
Of these lectures the only series on Scripture extant is Salmeron's on Psalm 118 (119), delivered in Rome in the winter of
1561-62. {138} While different in their nontechnical language from scholastic commentaries on Scripture, they still
betray Salmeron's scholastic education and mind-set in a number of places. They are thus more typical of him than the
classical heights to which he rose in the oration at Trent. Some of the same scholastic underpinnings are present in the two
extant series by Lainez.
Lainez began his series of twenty-seven lectures "On Tribulation" in Rome in February 1558, shortly after he was elected
general. He said he chose the topic not to add misery to misery - the Romans had suffered much that year - but to console
those who were afflicted and to suggest some remedies. {139} This series immediately followed thirty lectures on prayer
that he had begun the previous fall.
At some unknown date Lainez composed a brief work on "how to interpret Scripture well." {140} Besides Nadal's
comments on sacred lectures in his exhortations on the Formula, this is the only extended statement from the period on
how the lectures were to be done - more specifically, how the exegesis was to be done when the lectures dealt with
Scripture. The lecturer was to expose the literal sense of the text and not much depart from it - the "mystical sense" was
more appropriate for sermons. Lainez prescribed no particular doctrine to be expounded, but insisted that whatever was
taught be solid, simple, and incontrovertible, based on the clear testimony of the Bible itself or on the traditions of the
church that were certain.
Even if "sacred lectures" were known and practiced before the Jesuits took them up, they were given new zest and
diffusion through the immense time and energy the Jesuits devoted to them. They constituted an essential part of the
Jesuits' pastoral self-definition. Because they have been so little studied, it is difficult to assess them, but it is perhaps not
too far from the mark to describe them as among the first attempts at "adult education" undertaken systematically and on a
large scale.
Conversation and Publication
After the ministries of preaching and lecturing, the second version of the Formula added "and any other ministry
whatsoever of the Word of God"-"et aliud quodcumque verbi Dei ministerium." From the experience of their first decade,
the Jesuits saw that ministry of the Word extended beyond preaching and lecturing, and by this phrase they seemed to
want to avoid premature foreclosure in denning its limits. No official document, however, stated clearly what these further
ministries might be.
When Nadal was commissioned to promulgate the Constitutions and on other occasions had to speak about the Institute,
he could not avoid commenting on the expression. By examining the activities of his colleagues even before the founding
of the order, he was able to single out their practice of devout conversation among themselves and with others as

something "any other" might denote. Although the practice is commended a number of times in the Constitutions, it had
never attained the technical status of a ministry. {141} With Nadal it did, and it thereby more formally entered the canon
of the consueta ministerial {2} Moreover, it entered as a ministry of the word, which indicates once again that the Jesuits
did not conceive such ministry as tied immediately to the text of the Bible.
In the two dialogues Nadal wrote in the i56o's, he implicitly provided lengthy and highly idealized models for such
conversations taking place among people from different Christian persuasions. {143} Nadal was not, however, the only
person to see such conversations as integral to Jesuit ministry. In 1583, late in his life, Peter Canisius wrote an important
letter to Claudio Aquaviva, then general, in which he commended devout conversation and eulogized Pierre Favre as a
model in its practice. {144} More important, Polanco's Chronicon relates thousands of examples of this ministry, accepted
there as a normal and significant part of every Jesuit's daily round.
Nadal underscored its importance by interpreting it as the very origin of the Society. By such conversations Ignatius
gathered his companions at Paris, and only afterward did he guide them through the Spiritual Exercises. In the general
design of Jesuit pastoral practice, Nadal therefore saw them as often the first step. According to him they were a form of
ministry of God's Word because they required "practically every skill of the preacher." But they differed from preaching
and were in some ways more effective because through them one endeavored to enter gently and with love into the
thoughts of a specific individual.
For this process Nadal took Ignatius as model and mentor. According to Nadal, Ignatius often spoke about such
conversations and how to engage in them. He first required that one approach individuals with love and a desire for their
well-being, while carefully observing each person's temperament and character. One began the conversation with subjects
of interest to the other, so that with a merchant one spoke of trade, with a nobleman of government, and only gradually
did one bring the discussion around to matters of the spirit. Ignatius often quoted the Spanish proverb that advised "going
in by their door in order to come out by ours." If the Jesuit discovered that the individual consistently deflected the
conversation from religious topics, he should then address them bluntly, turning from pleasant subjects to hell and divine
judgment. The individual would either accept tne turn and profit from it or walk away and not waste the Jesuit's time
further. {145}
This was a pastoral tactic, not the art of conversation, and the tactic implied control and calculation. It also exemplified
the cardinal rule of Jesuit ministry: that it be accommodated to the circumstances of the persons concerned. The Jesuits in
fact seemed to be more straightforward in their devout conversations than Ignatius's advice suggests. Those conversations
fell into two categories. The first consisted of those that arose rather spontaneously among themselves and with others in
which no specific agenda was operative besides mutual encouragement in "the things of God."
Erasmus's dialogue entitled "The Godly Feast" (Convivium religiosum) is the best-known model of such conversations to
come down to us from the Renaissance, but the Jesuits were probably more directly influenced by models they found in
the New Testament, one being that of the disciples whose "hearts burned warmly within them" as they conversed with
Jesus along the way to Emmaus (Lk. 24:13-35).
They sometimes arranged situations where such conversation might take place. Shortly after they arrived in Messina to
begin their first school, they organized a group from persons who frequented their church. One of these persons read
aloud from a religious book supplied by the sacristan, and afterward they conversed among themselves on spiritual topics.
Without explicitly naming him, Nadal gave credit to Filippo Neri, his contemporary and the founder of the Roman
Oratory, for creating the model for such groups. {146} In 1549 a similar group met on Sunday afternoons at Valencia,
{147} and, since Nadal recommended the practice in his exhortations on the Formula, others probably met elsewhere.
More characteristic of the Jesuits, however, was a second type of "conversation," best exemplified by their practice of
"going fishing," usually two by two. Nadal used the expression in his exhortations, and Polanco in his circular letters to
the Society. All the Jesuits understood what this allusion to Jesus' disciples being changed into "fishers of men" meant in

the Jesuit context. {148} It was the practice of going out into the marketplace, prisons, ships in dock, and other places, not
to preach to a group but to approach individuals.
In theory the purpose of fishing was simply to initiate a devout conversation and to exhort one's partner "to a spiritual and
Christian life." {149} But in fact the purpose was usually quite specific - to get the other person to a sermon or to
confession. At least one Jesuit besides the sacristan stayed behind in the church to continue the conversation as people
arrived. {150} This was devout conversation, commando style.
A preferred time for fishing was the afternoons on Sundays and feast days when the Jesuits, whether priests, scholastics,
or lay brothers, might have time at their disposal, and when a larger number of people would presumably be found in the
streets and other public places. Although the Jesuits would fish for almost anybody, they seem to have cast their nets more
often for persons from the lower social ranks - laborers, sailors, and "rustic folk" who might have come into the city for
their day off. {15} '
They kept track of their successes. In his circular letter to the whole Society on 20 July 1559,1 Polanco gave his eyewitness account of how within a five-day period the Jesuit scholastics from the Collegio Romano brought into the church
for confession about four hundred people. {152} Such spectacular results were exceptional, but the Jesuits were
sufficiently encouraged by the potential of this ministry to enlist others to follow their example.
Nadal promoted the idea, while cautioning that men and women should not go fishing together unless they were married
and in general should restrict the practice to the circle of their relatives, friends, and servants. {153} In Modena in 1553,
however, with Jesuit encouragement some "matrons" went fishing for both men and women to try to bring them to
sermons, confession, and Communion. {154} In Padua in 1556 three or four women under Jesuit inspiration sought out
prostitutes to exhort them to confession and to give them food if they needed it. {155}
The Jesuits sometimes turned the fishing expeditions into attacks on vice, especially gambling at card games. The moral
problem was not the game but the loss by workers in a few hours on Sunday of their wages for the whole week. The
Jesuits might swoop down upon these men while they were playing in order to persuade them to give up the vice. {1}
' {6} Polanco reported one case of Jesuit scholastics specifically warning the card sharks and then "by the sword of God's
Word" disrupting the game. They got some of the card players to confession and then to catechism. Others, supposedly,
gave up the habit. The rest, we are told, simply fled every time they saw the scholastics heading down the street. {157}
In any case, whenever Nadal explained to his fellow Jesuits the meaning of the "any other" in the Formula, he spoke
principally about "devout conversation" in its many forms - including how it was practiced in the sacrament of Penance
and in "helping the dying." In his second Dialogue, 1562-63, he added a few other forms to the "any other." Among the
principal ministries of God's Word, he believed, was the good example of the Jesuits because example generally spoke
more powerfully than words, he knew not why. The idea that a good life was the best sermon was a Christian
commonplace, but it had received new vigor in its adoption by humanists such as Erasmus. The Jesuits took it up from
them and from the many other sources in which it was found. It was one of their favorite themes. {158}
Nadal also stated in this Dialogue that the Jesuit schools were a form of ministry of the Word. He thus created a place for
them in the Formula, but he did not elaborate on the idea beyond the generality that the reason for their founding was to
promote pietas. Without a word of elaboration he mentioned as well the writing of books, either to refute heretics or
simply to "help souls." {15} "
Given the immense amount of publication by Jesuits over the centuries and the amount eventually published even by
members of this first generation, the slowness with which they grasped the usefulness of printing for their goals comes as
a surprise, even though we have become accustomed to the idea that Protestants exploited the printing press with more
imagination and vigor than their Catholic opponents. {160} In the first years of the Society, indeed, at least some Jesuits
considered publication incompatible with their vocation. The printing of Salmeron's oration delivered at Trent in 1546

displeased him precisely for that reason, as he explained in a letter to Paolo d'Achille, a fellow Jesuit: "We are called to a
way of life characterized chiefly by simplicity, modesty, and unrestricted charity to our neighbor. True, the publication of
books is not in itself incompatible with these qualities; it nonetheless can be an obstacle to more excellent works of
charity and at times a distraction from them." {161} Some years later even the Constitutions made only slight mention of
"writing books useful for the common good." {162}
It was inevitable, however, that Jesuits turn to the printing press, and Ignatius himself gave an impetus to it that the
Constitutions do not reflect. He came to support especially two categories of publication - writings to refute the heretics
and writings to aid Jesuits in their ministry. In a letter to Canisius, 13 August 1554, he encouraged Jesuits in Germany to
counter Protestant pamphlets with their own, and he did the same in a letter to Nadal the next year. {163} He encouraged
Polanco to compile the manual for Jesuit confessors, Canisius to write his catechism, and Lainez to write a compendium
of theology adapted to pastoral needs.
The categories began to broaden even in Ignatius's lifetime and surely with his approval. Just after Ignatius's death, for
instance, Caspar de Loarte published a short manual of Christian piety for lowly folk, Esercitio della vita Christiana, and
then continued to produce similar works. {164} By 1573 Nadal was explicitly commending the writing of books "that can
guide souls to goodness and devotion." {165} At about that time he took his own advice by composing for publication
Adnotationes et meditationes in Evangelia.
It was the schools, however, that sparked the biggest change in Jesuit attitudes and practice about publication. Textbooks
were needed, at prices students could afford. With that end in view, Ignatius in the last year of his life went to immense
trouble to secure a good press for the Collegio Romano, which was installed and in working order within a few months
after his death. {166} Jesuit teachers in the meantime discovered that the texts available did not always suit them and
began to compose their own. Among the first books published by this first press operated by the Society of Jesus was
Andre des Freux's edition (1558) of a pagan classic, Martial's Epigrams.
By 1564 the press at the Collegio Romano had acquired Arabic characters, and by 1577, Hebrew. The Jesuits installed
presses in other colleges, not without worry that they might seem to be running a business for profit. {167} These presses
were of modest dimensions, but they performed important services for the Jesuits and their clients. In 1563, for instance,
Nadal arranged for the press at the school in Vienna to print fifteen hundred copies of the Spiritual Exercises?™ In 1556,
the same year the press was put into operation in the Collegio Romano, the Jesuits introduced printing into India by
installing a press in their college in Goa. Thus the first book printed in India was Xavier's Doutrina Christam. {169}
The Jesuits of this generation wrote and published influential books, including the catechisms by Canisius. {170}
Nonetheless, the number published during their lifetimes and especially in the first two decades of the Society's existence
was relatively small. The Jesuits were indefatigable writers, as the quantity and variety of documents cited in this book
testify, but most of what they wrote was correspondence or documents internal to the Society, not intended for
publication. Publication of theological works increased considerably in the 1570's. In their pastoral activities, however,
the Jesuits preferred the spoken word to the written, direct human contact to a page of print.
Teaching Christianity
As we have seen, Ignatius had hardly arrived at Alcala in 1526 when he began to teach "Christian Doctrine." He
continued to do so in other places during his "pilgrim years." Pedro de Ribadeneira many years later recalled how as a boy
in Rome he was among the young and old, men and women, learned and unlearned to whom Ignatius taught catechism
and how he in the process corrected Ignatius's Italian. {171}
It is difficult to shake the prejudice that before Luther's publication in 1529 of both Kleiner Katechismus and Grosser
Katechismus instruction in the rudiments of the Christian faith had completely died out and that upon his publications all
subsequent catechesis was somehow dependent. It is now clear, however, that beginning in the fifteenth century a new

concern about instructing the faithful in "the art of Christian living and dying" had begun to emerge in some parts of
Europe. {172}
In Spain the concern began to gain momentum at the end of the century, due in part, of course, to the efforts of the great
reformer, Cardinal Francisco Jimenez de Cisneros. Other initiatives followed, reaching a climax between about 1525 and
1525. {173} The established system of catechesis that Franciscans were employing in Mexico by 1525 indicates similar
phenomena in their native Spain. {174} Juan de Avila, a reformer influenced by Erasmus, had perhaps as early as 1527
published his catechism, written in verse and meant to be set to tunes - Doctrina cristiana que se canta. Just as important,
he articulated principles of catechetical pedagogy that stressed the necessity of accommodation of the teacher and lesson
to the audience and insisted on the establishment of an affectionate and trusting relationship between teacher and pupil.
{175} Other catechisms came into circulation, including in the i54o's those of Constantino Ponce de la Fuente, who was
even more of an Erasmian than Avila. {176} By that same decade confraternities for teaching Christian Doctrine were
being established. {177}
In Italy in the early 1400'$ Bishop Nicolo Albergati of Bologna organized a confraternity of teenaged boys and adults to
teach catechism. One of the earliest and widely reprinted incunabula was Libreto dela dotrina Christiana per i putti piccoli
e giovanetti. Only in 1536, however, did Castellino da Cas-tello organize in Milan "Schools of Christian Doctrine" that
had lasting and widespread influence. {178} These "schools," which quickly spread to other Italian cities, were really just
catechism classes taught on Sundays and feast days, mostly by lay men and women.
This context explains the early interest in catechesis of Ignatius and his companions and the fact that the first version of
the Formula lists "the instruction of young and uneducated persons in Christianity" as a specific ministry of the Society.
All Jesuit documents from the period clearly understood the expression to mean catechism, not the schools the Jesuits
would eventually establish, an interpretation that only the later history of the Society sometimes erroneously imposed.
The sixteenth century marked, however, the great change in catechesis that has long been attributed to it and that cannot
be considered simply a continuation of an earlier movement unmodified except in intensity. While we must avoid the
fallacy that Luther's catechisms appeared without precedent, we must recognize that they symbolized and powerfully
stimulated a radical change in the history of this traditional Christian institution. The Jesuits appeared just as this change
was taking place, and they were initially an independent aspect of it. By about 1555, moreover, their catechesis began to
be affected by concerns and assumptions stemming from the Reformation and from other modifications of religious
sensibilities.
The sixteenth-century change in catechesis was essentially twofold. First, what was earlier the preoccupation of relatively
few individuals and of elite circles exploded into widespread agitation and action that eventually touched every stratum of
society. The teaching of catechism became a more highly organized enterprise than ever before. It moved from hearth to
public space. The printing press and the new faith in education that characterized the age ignited the change and gave it
much of its character. The enthusiasm for catechesis was part of the "war against ignorance and superstition" that both
Protestants and Catholics waged so relentlessly.
The importance the nascent Society of Jesus attributed to catechetical instruction was thus typical of the era but perhaps
even more emphatic. An articulation of it peculiar to the Society, for instance, was that, as the Constitutions came to
determine, the fully professed members were required as part of their vow of obedience to give "special care for the
instruction of children." {179} If this was explicit only for the professed, all the members observed it. When Ignatius
died, only forty-eight Jesuits out of the thousand were solemnly professed, yet the Jesuits cultivated this ministry with the
greatest intensity everywhere they went.
The First General Congregation approved, however, of sometimes obliging the professed by virtue of their vow to teach
catechism, and it supported the position by recalling that Ignatius so obliged them to do it once for a continuous forty-day
period. {180} The Second Congregation, 1565, extended the obligation of such a period to the spiritual coadjutors,

thereby implicitly recognizing its paradigmatic role for all Jesuits and unwittingly suggesting the confusion already
operative in the Society about the distinction between the two "grades," that is, modes of membership. {181}
The second feature in the sixteenth-century shift consisted in changes in the character of the catechesis from its medieval
and even early Christian antecedents. These changes, though generally effective in both Protestant and Catholic catechesis
as the century wore on, occurred in different forms, with different emphases and appreciations, and according to different
timetables among Protestants and Catholics - including, of course, the many sub-groups, like the Jesuits, within those
extensive categories.
What were some of these changes? There was a movement away from the fundamentally oral character of catechesis, in
which the lesson was conveyed by lectures or sermons and learned in verses often set to tunes, to study from printed texts.
The question-answer format practically drove out other forms. Catechism was taught less to adults and, in many places,
almost exclusively to children. Protestant pastors and in some places Catholic priests began to be seen as the preferred and
proper teachers of catechism. Substructures governed by a particular theological viewpoint began to be introduced into
texts, even though traditional materials like the Creed and the Decalogue were retained. This led to overt or covert
attempts to turn the text into an instrument of religious polemics or a summary of confessional orthodoxy. What resulted
was a tendency to make catechesis more an exercise of mind and memory than a continuation of its more traditional
function as an initiation into Christian life and religious practice. The Jesuits came to reflect, promote, ignore, and
sometimes resist these changes, and their practice of catechesis varied in different territories, even though the effective
network of communication within the Society helped them maintain a certain common outlook. Especially in the first
fifteen years they were more in touch with earlier traditions of catechesis, which they infused with energy and enthusiasm.
Aside from what Ignatius and other early Jesuits learned about catechesis in Spain, Paris, and northern Italy, they in 1554
accepted into the Society two talented disciples of Juan de Avila - Diego Guzman and Caspar de Loarte - who were forces
even at that date for a continuation of the earlier traditions. From 1554 until his death in 1585 Guzman labored as the most
important and influential Jesuit catechist in Italy. {182} For the rest of the century, moreover, the Jesuit schools in Spain
used Avila's catechism, not those composed by Peter Canisius or other members of the Society. {183}
In India by 1552 the Jesuits were using, among others, a catechism by Constantino in which Xavier, unlike the Spanish
Inquisition, did not perceive any heterodoxy and wanted to take it with him into China. {184} But Xavier, drawing on the
Iberian tradition as he knew it, had himself composed catechisms. He wove into his teaching elements that were taken
directly from the Spiritual Exercises. He often taught without a text and used verse, song, dialogue, and "lesson" as
occasion seemed to suggest. {185}
Especially in the earlier years the Jesuits made frequent use of the "lesson," essentially a form of sacred lecture, in which
the teacher simply stated and explained the topic to pupils, who then might be asked to repeat in set formula the essence
of what was taught. In 1546 Xavier wrote for catechetical purposes a "Declaration" on the Apostles' Creed. It is the only
such document that has survived from the early Jesuits, as close as we can get to how they developed a "lesson" on this
subject. {186} It proceeds article by article, basically by elaborating on the pertinent biblical stories and making frequent
but brief applications to the life of the Christian.
The "lesson" seems, in fact, to have been the way most public catechesis was done in the late Middle Ages. Luther used it
in Wittenberg in 1516 when he "expounded" the Decalogue and the Lord's Prayer. {187} He observed many years
afterward that "to preach on the catechism was then a new and uncommon thing," but his experience was limited to
Germany. {188}
Nonetheless, Polanco related that in Burgos in 1556 the teaching of "Christian Doctrine" was practically unknown. One of
the Jesuits professed, therefore, to give a series of lectures on the Epistle of James, but in fact he substituted Christian
Doctrine. {189} The audience, we presume, was predominantly adult. In that same year in Valladolid, Jesuits were
lecturing on the Lamentations of Jeremiah, but the provincial determined that they should switch the subject to

catechetical doctrine.
Ignatius's lesson on Christian Doctrine confirms that lecture was the format he used, and its content is typical of early
Jesuit catechesis. {190} It begins with a few words about how to make one's confession to a priest, and then continues
with a brief explanation of the Decalogue, of five so-called precepts of the church concerning matters such as the lenten
fast, of the seven capital sins, of the five senses of the body, of the corporal and spiritual works of mercy. Like the latemedieval catechesis it reflects, it pretends to no literary unity and bespeaks no theological viewpoint. Although undated, it
is probably from about 1540, but almost certainly reflects Ignatius's teaching from much earlier days. It contains nothing
that suggests any awareness of Protestantism or efforts to counteract it. Perhaps more important, it is obviously geared to
Christian life and sacramental practice, with notable attention given to fundamental issues of morality. It does not contain
the Creed, but the omission is probably an accident of textual transmission, for we know Ignatius taught "the articles of
faith" at Alcala, 1526-27. {191}
The Jesuits, even after they began to use printed catechisms extensively, concentrated on the same elements as had
Ignatius - not out of imitation but out of the force of tradition. Along with the Apostles' Creed, they also taught the "Our
Father," the "Hail Mary," the Decalogue, remedies for sin, the works of mercy, the Beatitudes, and they concluded with a
short exhortation. {192} They did this for boys and girls, for men and women. On occasion they substituted or included
instruction on how to pray, as did Xavier in India in 1548 and Nadal in Messina in 155O. {193}
Whenever Nadal spoke of this ministry, he in fact insisted that, like the Jesuit vocation itself, catechesis not be
"speculative, but practical," so that as the mind was instructed the will be moved to action and the soul become ardent in
devotion. {194} This was a Jesuit adaptation of the earlier tradition, which would continue as a distinguishing mark of
their understanding of genuine catechesis. Thus, once adults were sufficiently catechized, they were ready to move on to a
somewhat more advanced book on the spiritual life, such as Loarte's Esercitio. {19} ''
When Jesuits lectured on Christianity, they sometimes varied the format. In Florence in 1553, for instance, two scholastics
taught it by way of a dialogue between themselves. {196} When in 1555 Nikolaas Floris taught catechism to adults and
children in the Jesuits' church in Venice, he installed two little pulpits from which two boys expounded the lesson for a
while. He then took up where they left off. Nadal, who wrote to Ignatius about the incident, noted that the people liked it.
{197}
During the Renaissance, Italians were accustomed, especially in their confraternities, to having boys preach to them. That
surely explains why Floris did not shock local sensibilities. Moreover, as the Milanese "Schools of Christian Doctrine"
show, the laity in Italy played a central role in the reactivation of this ancient ministry from the very beginning.
Nonetheless, the extent to which the early Jesuits engaged the laity, especially young people, in helping them in their
catechesis is striking. They seem altogether innocent of any concern that it should be reserved to priests, pastors, or
members of religious orders.
Employing the laity generally meant alternatives to the lecture. One such alternative was teaching and learning the lesson
set to verse, and another was teaching from a written text. The Jesuits made use of texts already in circulation and, when
necessary, translated them into other languages, as when they put Avila's catechism into Italian verse. They also
composed their own, as was the case with Lainez in Parma in 1540, Domenech in Sicily in 1547, Adriaan Adriaenssens in
Louvain in 1550, Giovanni Araldo in Naples in 1552, and Polanco himself in Perugia in 1557. {198} Other Jesuits wrote
and published catechisms, about which we know nothing more than that. {1} "
Inclined as the Jesuits were to report their successes to Rome, they outdid themselves in reporting their catechetical
triumphs from countries where they were not competing with Luther or Calvin. Of all the consueta minis-teria, they
seemed most often and most genuinely to have enjoyed this one. This was particularly true once they discovered the
exponentially multiplying effects they achieved by teaching their disciples how to teach, especially when the catechetical
texts were set to tunes - a practice they learned in Spain and exported elsewhere. They surely must have taught those

disciples that by imparting Christian Doctrine to others they were performing the important spiritual work of mercy of
instructing the ignorant, for Avila's catechism made that point explicitly. {200}
In his Chronicon for 1555, Polanco narrated what was happening in distant Goa. Catechism was taught in many places by
"Ours," but more frequently it was taught by their pupils, "who showed themselves also to be teachers." A "new and
delightful spectacle" awaited Jesuits recently arrived from Portugal when they saw the variety of these pupil-teachers some white, some black, some yellow, some clothed, some "naked, although a loin cloth covered their more private
parts." {201} In 1550 the Jesuits imported to Brazil from Lisbon seven orphan boys who volunteered to be employed as
catechists. {202} The Jesuits were more than satisfied with the success of the experiment. The next year nine orphans
went to India for the same purpose. {203}
The Jesuits were doing similar things back home. Ignatius recommended to Canisius in 1554 that students at the Jesuit
school in Vienna be sent out on Sundays and feast days to teach catechism. {204} In Plasencia in 1555, a Jesuit priest
taught catechism to adults on Sundays and feast days, and a scholastic taught it to boys and girls daily. These children
taught it in turn to others who, for one reason or another, could not come to the regular lessons. {205} By 1556 in Genoa
children were helping lay adults in this ministry on a regular basis. {206}
It was with the help of tunes that the children came into their own. Polanco reported what happened in Gandia in 1554.
One of the Jesuit scholastics, accompanied by two boys, walked through the streets ringing a little bell. The boys
meanwhile sang parts of the catechism "in a sweet melody." As the children gathered behind their three leaders, they were
led to a church, where classes were taught and the tunes learned. The tunes and lyrics became so popular that "day and
night in the whole town nothing was sung by both adults and children but 'Christian Doctrine' " - by craftsmen and day
laborers in the town, by farmers in their fields, by mothers, who had learned it from their children, in the homes. The
lessons were taught in the church daily in the winter and once a week in the summer, sometimes to as many as four
hundred children. Those who did particularly well received prizes, but the enthusiasm was so great that often seventy or
eighty prizes had to be awarded. {207}
In Messina in 1555 the viceroy decreed that all ten parishes in the city offer catechism lessons for children between the
ages of six and twelve. He committed the task to the Jesuit provincial, who designated two Jesuits for each parish. At the
appointed hour on Sundays and feast days, the church bells were rung. About thirty or forty children usually gathered at
each church, where "with such great enjoyment" the older children taught the tunes and lyrics to the younger that "night
and day they sang nothing else in the streets and marketplaces of the town." {208}
In Valencia that same year parents were so impressed that they gathered to sing the catechism with their children in
responsorial fashion - one group singing answers to the other. {209} In remote villages in northern Spain, no songs were
sung "on those hills" except the "Our Father" and other prayers taught in the classes of Christian Doctrine. In Murcia,
Syracuse, and other cities, children paraded through the streets singing their lessons. {210}
The Jesuits introduced singing into Germany only later and sparingly, but in their church in Vienna in 1569 it was the
weekly practice after vespers on Sunday, with parents present. It might begin with a boy singing the "Our Father" from a
raised platform, which the rest of the children then repeated. He would be followed by a girl singing the Apostles' Creed,
and so forth until the lesson was completed. The service lasted about half an hour. {211}
A query was addressed to the First General Congregation, 1558: "Is it appropriate to teach Christian Doctrine in song, for
experience teaches that children are more easily attracted to it that way and that greater success results?" The
Congregation referred the question, which obviously begged an affirmative answer, to the newly elected Lainez. He
responded that it was indeed appropriate wherever it seemed to work. {212}
The Jesuits' reports of their successes in catechesis raise, of course, a number of questions. The rhapsodic rhetoric in
which they sometimes encased the reports leaves modern readers skeptical. Nonetheless, once allowance is made for

exaggeration, the reports have the ring of truth in the basic information they convey and in their psychological insight into
the fun children have in teaching one another and especially in teaching their parents and other adults.
Assessing pedagogical effectiveness is never easy. The only attempt to do so for catechetical instruction during this period
has been for Lutheran parts of Germany. It led to negative conclusions, hotly contested, and to the surmise that an
examination of catechesis in Catholic Bavaria would show the same results. {213} To speculate further would be
inappropriate until more information is available. Moreover, despite similarities between all Protestant and Catholic
catechesis, these two massive efforts at indoctrination did not altogether fall into the same mold, were not based on
identical assumptions about human nature, evinced different attitudes toward established ways, sometimes interacted with
their constituencies according to diverse patterns, and varied in different cultures.
When Jesuits worked in those parts of Europe where the catechisms of the Protestant reformers were in use, however,
their own catechisms showed the effect and, as the catechisms devised by Peter Canisius to respond to Luther's gained
wider currency in the Society, especially in its schools, the changes were to some extent felt in other places. That is why
1554 is a crucial date, the year in which Canisius delivered to King Ferdinand, the emperor's brother, a first version of his
catechism entitled Summa doctrinae christianae, a project requested by Ferdinand and commended to Canisius by
Ignatius. {214}
It was not this "large catechism" or its later revisions that enjoyed great success, or even Canisius's Catechismus minimus
(1556-57), intended for very young children, but the Catechismus parvus or minor, an intermediate text published in 1558
and destined to run through innumerable editions and translations. This "Small Catechism" eventually drove most
Catholic competitors in Germany off the market, and although not published until almost three decades after the first
edition of Luther's Kleiner Katechismus, it became the preeminent Catholic response to it. {215}
King Ferdinand helped greatly in the dissemination of Canisius's catechisms through his edict, published as a preface to
the first edition of the Summa, ordering all catechists in his domain to use it and no other. Nonetheless, Canisius's
catechisms had certain features that distinguished them from their late-medieval antecedents and helped make them
popular.
They adopted the question-answer format, which by this time had become widespread. Although they had a strong moral
emphasis, they were not geared directly toward confession. They contained the traditional elements, but cast them into a
framework of the two virtues of wisdom and justice, or righteousness (justitia, Gerechtigkeit), which appears to be at least
an unconscious attempt to break with the preoccupation with sin in some earlier catechisms. Under wisdom Canisius
treated faith (the Apostles' Creed), hope (the "Our Father"), love (the Decalogue), and the seven sacraments. The
sacraments were generally not given separate treatment in late-medieval catechisms but that situation had already changed
in German Catholic texts. Canisius adopted and radically adapted the faith-hope-love scheme from the Enchiridion of
Augustine. He divided justice into two parts: "avoid evil" (the capital sins, sins against the Holy Spirit, and so forth); and
"do good" (the spiritual and corporal works of mercy, the cardinal virtues, the Beatitudes, and similar materials).
Canisius's catechisms were not overtly polemical, and in a different context they might pass as detached from
contemporary disputes. They thus adhered to Ignatius's consistent advice to present Catholic teaching in a positive way
and to avoid contention whenever possible. Nonetheless, the definition and treatment of faith and especially of
righteousness were obviously a reply to Luther on these same issues. Moreover, Canisius's catechisms made explicit
mention of the papacy in their descriptions of the church, a significant departure from most of their earlier counterparts.
{216} In other words, although Canisius's catechisms looked to the practice of a devout Christian life, they were also
statements of confessional bias. {217}
All these factors help account for the long-standing success of Canisius's catechisms among Catholics in Germany and,
despite their implicit apologetics, made them suitable for export. But other Jesuits continued to compose catechetical
texts. Shortly after the first edition of Canisius's catechisms, Diego de Ledesma published in Italy a catechism for the

"very ignorant" and another for the "less ignorant." Ledesma, a man of many talents, had studied at the universities of
Alcala, Paris, and Louvain and was another great architect of the educational program for the Jesuit schools. {218} His
catechisms seem to have been influenced by Canisius's in their general structure. They ran through many editions and
translations well into the seventeenth century when, for instance, they were used with the indigenous peoples in New
France. {219}
The merits of Canisius's and Ledesma's efforts become evident when they are contrasted with the Catechisme et sommaire
de la doctrine chretienne published in 1563 by the French Jesuit Emond Auger. {220} Written expressly against "the
errors of our times," it was a response to Calvin's Formulaire d'instruire les enfants en la chretiente (1541), which it
attempted to counter on a point-for-point basis. In so responding, it adopted the format and assumptions about the nature
of catechesis of the enemy it was attacking. These were the reasons for the immediate success in France of the large and
small versions and then for their rapid decline in popularity. By 1576 the latter had been displaced by translations of
Canisius's "Small Catechism" even in Jesuit schools in France because it was too polemical and too involved with abstract
notions, which is to say, not sufficiently oriented to "piety." {221} Nonetheless, Auger's larger version was early
translated into Spanish, Italian, and Dutch, and it influenced later French catechisms.
Canisius's catechetical works, beginning with the Summa, began to be translated into Italian in 1558. Antonio Possevino
was their great promoter in Piedmont and Savoy. Although Polanco had misgivings about using in Italy catechisms
constructed for heretical territories, in 1565 he reported in his circular letter to the whole Society that the Jesuits had three
thousand copies of, presumably, the "Small Catechism" printed in Rome on the press of the Collegio Romano along with
two thousand of another Dottrina cris-tiana, probably Ledesma's, for distribution to the Jesuit catechetical centers in the
city. {222} In a letter to Cristobal Rodriguez two years later he noted that in Italy the Jesuits were using four different
catechisms - two by Canisius and the two by Ledesma. {223}
After 1548 the Jesuits taught catechism to students in their schools, usually for an hour or so a week, and often to students
from other schools as well. They sometimes tried to persuade instructors in other schools to teach catechism to their
pupils. {224} This incorporation into a larger curriculum is a sign of the further formalization of the process that was part
of the general development of the era. Moreover, location of catechism in a classroom helped promote a subtle - and for
the Jesuits generally unintended - shift from "learning one's religion" (in order to practice it) to "learning truths about
one's religion" (in order to have them in one's arsenal of information).
When the Jesuits taught catechism outside the schools, the use of printed texts often entailed teaching reading and writing
as well, especially when they worked with the indigenous populations of India and Brazil. In this they were in concert
with their contemporaries in Europe, where the cultural impact of the new catechesis was just as significant as the
religious.
This brief survey of the early Jesuits' promotion of Christianitas, or "Christian Doctrine," perforce leaves many questions
unanswered, but a few things are clear. This ministry was for the Jesuits in both theory and practice of the utmost
importance from the very first hour. In this regard they generally acted on their own initiative, and their assistance to the
viceroy of Sicily in 1555 was more the exception than the rule. Although in some parts of Europe their catechesis became
an instrument for the defense of confessional orthodoxy, that was not its original purpose, nor did that defense even in
those places substantially deflect the Jesuits from the earlier ideal of catechesis as instruction in Christian living and
practice. Christianitas remained the fundamental goal and orientation.
The catechetical tradition of Juan de Avila remained strong in the order. Therefore, even though the Jesuits much
appreciated Canisius's labors, they adopted no master text, just as they adopted no uniform format or process - they
"accommodated to times, persons, places." Especially by 1565, however, their practice clearly showed characteristics of
the new pedagogy and of the new assumptions about catechesis introduced in the sixteenth century.
Missions to the Countryside

One of the most distinctive pastoral strategies devised in Catholicism in the early modern period was the so-called
mission to small villages and hamlets, which in the seventeenth century was extended to include cities and whole
dioceses. {225} Eventually these missions incorporated a carefully, even elaborately designed program of preaching,
catechesis, confession, and establishment or reform of confraternities, and they might engage several "missioners" in the
same location for a month or longer. Although they had some vague precedents in the preaching of the friars in the cities
in the late Middle Ages, they were in fact a new institution. They were religious "revivals," as their unwitting Protestant
imitators would call them centuries later.
The Jesuits were among the first, if not the first, to develop this institution and were extremely influential in its evolution.
{226} The rudiments appear almost with the founding of the Society, but neither Nadal nor any other contemporary
singled out the mission as a special form of pastoral activity, for it was in too inchoate a stage.
It contained in itself practically all the consueta ministeria. What eventually made it a distinctive institution, however, was
its marshaling them into an organized strategy with clearly defined objectives. At least the basic contours had emerged by
1556, when, for example, Jesuits from Seville concentrated on nine nearby villages. They stayed in the villages for a day,
several days, or a week, living in local hospitals or any other suitable lodging they could find. In the morning they
preached. In the evening, with the children gathered around them, they marched through the town singing catechism until
they came to the church, where they lectured on it. At convenient times they heard confessions of both men and women.
They founded or reactivated confraternities. Before they left the town, they chose a man who could read, gave him the
catechism book, and then instructed him on how to teach it. Some of the people were so impressed, however, that they
followed the Jesuits to the next town and even further - so it was reported - to repeat the experience. {227}
Jesuits began doing the same thing at about the same time in Italy, where Silvestre Landini had even earlier set an
example of itinerant preaching in the countryside. {228} Rome and Loreto were the two centers out of which the
excursions radiated during these experimental years. Jesuit scholastics from the Collegio Romano were among those who
participated.
In 1564, four Jesuits engaged in a quite different kind of mission for six months in villages of Bavaria. The duke himself
had requested the preachers from Canisius, for the express purpose of combating the Lutherans and, of course, confirming
wavering Catholics. He gave the Jesuits wide authority to deal with convents, schools, and other institutions. The Jesuits
were, as usual, thoroughly shocked by the ignorance of basic beliefs and the hatred directed at the Catholic Church. Their
preaching was conditioned by this desperate and often polemical situation, and they had to defend the authority of the
church, the nature of the sacraments, the sacrificial character of the mass, and other contested points of doctrine. But a
social and political agenda promoted by the duke also manifested itself, for the Jesuits unfailingly preached on the duty to
obey lawful secular authority. {229}
The Exercises in Practice
For their ministry the Jesuits possessed no more distinctive instrument than the Exercises. {230} The first generation,
under the influence of Ignatius, knew they had in that book a unique instrument to "help souls." Polanco saw the Exercises
as a "compendium" (epilogus) of all the means the Jesuits had for helping souls in spiritual growth. {231} From Ignatius's
example and from the text itself, moreover, the Jesuits also knew that the Exercises were an extraordinarily pliable
instrument that could be accommodated to a great variety of circumstances and individuals - "Multiplex est modus
tradendi Exercitia," said a contemporary source. {232}
A landmark was passed in 1548 with the first printing of the text, issued in Rome by the press of Antonio Blado and paid
for by the duke of Gandia, Francisco de Borja. Until then only a few copies of the Spanish text circulated in manuscript
within the Society. They contained errors in transcription, which seems especially to have motivated Ignatius to have the
text printed. Andre des Freux, an accomplished classicist, made the Latin translation of the edition, which some people

began to take for the original language. (The Spanish text was not published until 1615.) The book carried an official
approbation from Paul III, a protection experience had shown and would continue to show was needed.
With copies of the text now more or less readily available to them, the Jesuits made direct use of the Exercises more
extensively in their ministries than before, but the basic patterns of accommodation or application did not substantially
change. They ranged from the relatively simple or "light" (leves) exercises described in the eighteenth "Introductory
Observation" {233} to the full-scale "retreat" of thirty days or more done in seclusion and in close conversation with a
spiritual guide. Between these two extremes were numerous variations that either built upon the simplest possibility or
scaled down the most elaborate. {234}
The eighteenth "Observation" tells how the Exercises can be adapted to persons who want help getting "some instruction
and [reaching] a certain level of peace of soul." It recommends teaching things like examination of conscience and some
methods of prayer found in the First Week and instructing the persons in the basic elements of the catechism. Weekly
confession and Communion are also to be commended. This was the format Ignatius more generally followed himself at
first - from Manresa until his arrival in Paris. Although on one level the Exercises seems to be only an intensified
catechesis, the daily conversations Ignatius held with individuals doing it indicate that a deepening of religious
sensibilities, a new level of commitment and appropriation, was the true goal. {235} The eighteenth "Observation" is thus
of crucial importance for understanding not only this method of "giving the Exercises" but also for understanding Jesuit
catechetical practice and the "other ministries of the Word of God" discussed in this chapter.
When, after 1540, other Jesuits began making use of the Exercises in their ministry, they too usually followed some form
of this simple procedure. In Parma in 1540, for instance, Favre and Lainez reported on the large numbers who made the
Exercises, and then reported that these disciples in turn led others in them - pastors thus helping their parishioners,
teachers their students, and women their friends and acquaintances. {236} This easy enlisting of persons to guide others
meant that a simplification even beyond Ignatius's early practice had taken place.
The simplification also meant that the Exercises early began to be given to more than one person at the same time, as
when some orphan boys in Messina made the Exercises under Jeronimo Domenech in 1547. {237} The same would be
true in Bologna in 1549, when Broe't often gave them to young women, "sometimes to twelve or thirteen at a
time," {238} and in Chieti that same year when Landini gave them to eight priests or the next year to fourteen young
women. {239} These examples are typical. In such cases the opportunity for private conversation with the Jesuit would
perforce be much reduced, and the instructional element would presumably loom larger, probably conveyed in lectures.
In 1546, Polanco directed Bishop Pier Francesco Galigari da Gagliano of Pistoia in a course of the Exercises according to
the nineteenth "Observation," which allowed continuing in one's ordinary occupations with the proviso of setting aside a
few hours a day for this special purpose. {240} This is in fact probably how Ignatius usually gave the Exercises in the
early years, especially when they were limited to the First Week. {241}
The better arrangement, surely, was for the individual to leave familiar surroundings and occupations for fuller
concentration on the Exercises - and to continue this way for one or several weeks. The more arrangements like these
could be secured, the more clearly the Exercises emerged as a self-standing program of ministry, distinct from lecturing
and catechesis. But such arrangements were difficult to find, a major problem the Jesuits faced everywhere they worked.
One solution was for people to lodge and take food at a nearby convent or monastery. The men then came to see the Jesuit
in his room or someplace else in the house, whereas the women, even if more than one were making the retreat at the
same time, saw him in the church in a "confessional," which at this time was generally a simple armchair without any grill
or enclosure. {242}
After a few earlier experiments, in 1553 the Jesuits built their first building at the college at Alcala specifically for
housing men doing the Exercises, and similar houses were later built elsewhere. {243} At Alcala there was sometimes a

waiting list of up to twenty. {244} Moreover, once the Jesuits began to acquire the more spacious houses needed for the
faculties of their schools, they sometimes set aside rooms for this purpose, a practice approved by Polanco. {245} In
Valencia by 1555, for instance, the Jesuits had three or four such rooms. {246} For reasons of propriety, no similar
arrangements were even considered for women.
Nadal directed that the men lodged in Jesuit houses were to pay for what they ate and drank, but for nothing more. In the
larger houses they were expected to eat the same meals as the community, but in smaller ones they could usually order
what and how much they wanted, to be more in accord with the "Rules" in the Exercises about taking food. They ate in
their rooms, not in the Jesuit refectory. One of the lay brothers was assigned to them to see to their material needs - to
clean the room, make the bed, supply writing materials, and do whatever else might be needed. {247}
Reports arrived in Rome from Messina, Florence, Tournai, Prague, and other cities about the difficulties of finding
persons to make the Exercises, and Ignatius had to prod Jesuits to be more diligent in inviting people to do so, a situation
unusual for the consueta ministerial The novelty of the idea and the difficulty of finding appropriate locations were among
the problems Jesuits faced in trying to comply. Moreover, the Exercises themselves indicated that their full course was not
for everybody, and the Constitutions specified that to mean they were for a "few." {249}
Successes were reported, and the Jesuits cast their nets broadly. Queen Catherine of Portugal, sister of the emperor, made
them in 1554, as did other members of the royal court. {250} Upon his arrival in Brazil in 1557 as governor general, Mem
de Sa spent a week in the Exercises under the guidance of Nobrega. {251} Whole convents of nuns began to request them,
as did men from other religious orders. {252} When Nadal commented on the section of the Constitutions restricting the
full course to a "few," he interpreted the word as broadly as possible: "We say 'few' in relationship to the total population,
but we nonetheless hope in the Lord that those few will be many." He then indicated how different parts of the Exercises
helped different people with different needs. {253} Polanco insisted the Exercises were intended for every class of society
and in fact had helped every class - in ways that preaching, exhortation, and fear of damnation did not. {254}
By 1564 Nadal had begun to advocate that all - or at least the better - students in Jesuit schools not leave them until they
had made the Exercises in some form. {255} This idea did not exactly square with the observation in a different context
by Polanco in 1554 that experience had taught that the Exercises should always be undertaken by people "freely, and not
quasi-coerced." {256} Relatively soon after the founding by the Jesuits of the Collegio Germanico in Rome in 1552, the
students were expected to spend eight or ten days after entering the school in instruction in "things of the spirit"-which
almost certainly meant a form of the Exercises. In any case, when the Collegio moved to new and more spacious quarters
in 1563 some rooms were designated for outsiders who wanted to make retreats, so that it became the first "retreat house"
in Rome. {257}
People had different reasons for making the Exercises even in their more extended form, so that the election did not
always play the role in practice that the book indicates. Even the Constitutions allowed "an increase in devotion" as what
might best be sought. {258} People engaged in the Exercises, therefore, to learn how to pray, to receive more intense
spiritual counsel, to move further in their spiritual lives, to reform their lives within their station, and, of course, to make
an "election" about a new station. {259} Some few possibly came out of curiosity. Because of this diversity of goals, as
well as for other reasons, commentaries insisted that the person guiding the Exercises get to know the individual as best
he could so that he might accommodate the Exercises to that person's particular needs and desires.
That person's function was threefold. He acted sometimes as a teacher - about some point of doctrine or about practical
matters, such as how to pray. He engaged in a devout conversation by listening attentively and then giving spiritual
counsel, paying special attention to movements of "consolation and desolation." He briefly and objectively proposed
points for prayer and meditation, as the text itself prescribes. {260} Polanco only echoed the text and others when he said
in that regard that "the points proposed for meditation should not be much elaborated upon because, as the second
'Preliminary Observation' indicates, individuals will more deeply relish what they discover for themselves and because
thus greater room is left for enlightenment and [other] movements from above." {261}

The person who led others in the Exercises soon came to be known as the "director," and that remained the traditional
term through the centuries. This designation does not occur in the text. Ignatius usually referred to the person as the one
"who gives the Exercises" or, better, "delivers them over to another" - "el que da los exercicios," "tradens exercitia." This
mode of expression, though generic and awkward, better captures the actual functions as they are delineated in the text
and lacks the suggestion of predetermination that "director" conveys. Ignatius saw the relationship as basically
conversational, like a "colloquy." {262} Once begun, the Exercises were to be fundamentally in the hands, or heart and
mind, of the one undertaking them. That was their basic presupposition.
The delicacy of the "helper's" role was understood from the beginning. Besides the cautions Ignatius gave in the text of
the Exercises, he frequently warned in conversation about how much spiritual guides harmed others by insisting that they
follow in their ways and by believing that what was good for themselves was good for everybody. {263}
At least in the early years, therefore, the Jesuits who were deemed suitable for the role learned it in an apprenticeship
system from other Jesuits, with Ignatius being the first master-teacher. When they gave the Exercises in Rome during his
lifetime, they conferred with him in the evening about how they had handled issues that arose and submitted themselves
to his supervision. The same practice was followed elsewhere with others recognized for their skill and experience. In
order to be more sensitive to the situation, Jesuits sometimes made the Exercises again themselves while directing others
in them. In Vienna in 1560, Juan Alfonso de Vitoria, who had himself been supervised by Ignatius in Rome, gave to his
fellow Jesuits a series of conferences on the director's role, after each of which they turned in a written composition to
show they understood what they had heard and how they would apply it to particular cases. Similar series were later held
elsewhere, but did not become widespread. {264}
The Jesuits acknowledged that retreats that included an "election" required more gifted and experienced directors, but
even Ignatius early recognized that some elaboration of the counsel provided in the Exercises would be helpful for such
persons in every situation. In 1552 Polanco composed a memorandum for him in which he indicated that one of his tasks
as general was to compose a "directory" for the Exercises. When Ignatius died in 1556 he left behind some notes on the
subject, but nothing more. The General Congregation of 1558 called for such a document, but no official text appeared
until the Directorium of 1599, which was never revised or retracted.
Sometime between 1539 and 1541 Jean Codure had composed a commentary on the Exercises for the retreatant, not the
director. {265} After 1556 other Jesuits, including Polanco, produced commentaries or "directories" along the lines
Polanco indicated to Ignatius either to fill the lacuna until the official directory appeared or as contributions toward it.
Two traditions of interpretation early appeared, represented respectively by the directories of Polanco and Diego Miro.
The former insisted on the need to accommodate to the individual and the situation and on the power of "reasons of the
heart." The latter stood for a literal application of the details of the text and took as its norm a theoretical ideal of spiritual
proficiency. Polanco and Miro found it impossible to work with each other in composing a common document, and Miro's
text is in some particulars a covert counter-statement to Polanco's, which he had at his disposal when composing his own.
{266} The Directory of 1599 was a compromise.
Many of the patterns of practice that began during Ignatius's lifetime continued and were expanded in succeeding years.
Others began to change or deteriorate shortly after his death, of which two deserve special mention. First, the only
category of persons in which the numbers of those making the Exercises diminished is that of women, due without doubt
to ever-stricter regulations about how to deal with women in general. Second, despite the concern about careful selection
of directors, their quality generally declined, and numerous complaints were heard about too literal, too mechanical
interpretations of the text. The best-qualified people were now busy governing the growing provinces, teaching in the
schools, or managing the ever-larger communities attached to them. {267}
When Jesuits described themselves as primarily ministers of the Word of God, what did they mean? They meant of course
that they were preachers, and then they meant that they were "lecturers." But by extension they came to include in the

category practically every form of religious discourse or conversation. For Nadal it even included that part of the
sacrament of Penance that could be considered "a kind of private sermon."
What was the "Word of God"? It was the text of Scripture, but it was, perhaps in some slightly mitigated sense, everything
that was derived from Scripture or considered its equivalent, like the articles of the Creed or the works of mercy. On one
level of content, therefore, it was the equivalent of Christianitas. On another level, it came more from inner light received
through prayer, contemplation, and special visitations of the Spirit. The Jesuits assumed and taught that this light, if
legitimate, would not contradict the teaching of Scripture or the church. But the teaching of the Exercises on this point
nonetheless got them into trouble with some of their vigilant Catholic contemporaries.
The Word of God was for them not merely instruction for the mind. Although the mind may need instruction, the heart
needed still more to be warmed, healed, and eventually turned to the needs of one's neighbor. Even "sacred lectures" had
to take this reality into account, and catechism was not properly taught unless it had an effect on "Christian living and
dying."
Most of these assumptions and most of the ways the Jesuits plied the ministries described in this chapter remained
constant during these first twenty-five years, but important changes of various kinds were already under way - not always
because the Jesuits deliberately decided to make them but because the situations in which they found themselves led them
into such changes, sometimes unaware.

4 - Sacraments, Worship, Prayer
After The List of ministries discussed in the last chapter, the Formula of 1550 continued with "the spiritual consolation of
Christ's faithful through hearing confessions and administering other sacraments." This was a change from the earlier
version, which stated in more restrictive fashion "the spiritual consolation of Christ's faithful in hearing confessions." This
latter phrase, in turn, had been added to the original "Five Chapters" in 1540, probably upon the suggestion of their papal
revisor, Cardinal Girolamo Ghinucci. The "Chapters" had limited themselves to "ministry of the Word, Spiritual
Exercises, works of charity, and expressly the education of children and unlettered persons in Christianity." {1}
The failure of the "Chapters" to mention the sacraments is important, for it suggests an emphasis on the ministries actually
listed. Nonetheless, confession and Communion were in fact implicit in practically all of them, and confession was
already a crucial centering point of the ministry of Ignatius and his companions. Among the other six sacraments, the
Eucharist most immediately correlated with confession, that is, with the sacrament of Penance. The Jesuits believed that
the Eucharist was the only sacrament besides Penance that they would under normal circumstances administer.
When Nadal commented on this part of the Formula, latter version, he restricted himself to these two sacraments and,
because of the practical issues involved, devoted by far the most attention to Penance. Since Jesuits were forbidden by
their Institute to accept prelacies of any form, Nadal maintained that the term "other sacraments" in the Formula meant
only those that could be administered by "simple priests." He thus eliminated Confirmation and Orders, which only
bishops could confer. He then eliminated Baptism, Matrimony, and even Extreme Unction (rites for the dying) on the
grounds that, according to canon law, these were the realm of pastors of parishes. Jesuits were not "pastors" in that proper
and canonical sense of the term. They could, therefore, officiate at these sacraments only in cases of necessity or when
they were working in parts of the world where parishes had not been established. That left only Penance and the
Eucharist, and even these could not be administered by Jesuits when they were received by the faithful in fulfillment of
the annual obligation imposed by Omnis utriusque sexus, the decree of the Fourth Lateran Council, 1215, that stipulated
reception from the pastors of parishes or their delegates during the Easter season. {2} This was the common
understanding the Jesuits had of their relationship to the seven sacraments, and they in fact operated according to it. {3}

The Jesuits were priests in the Tridentine era, yet they did not quite conform to what the Council of Trent laid down as the
normative duties of priests. The reason for the discrepancy is that the Council legislated for pastors of parishes and their
curates. This meant that the Council was concerned to a large extent with the rights and duties of pastors in administering
the sacraments of Baptism, Matrimony, Extreme Unction, and of Penance and the Eucharist when they were construed as
fulfilling the Lateran decree. The Council was interested in the external discipline for both clergy and laity connected with
all these sacred rites. Because Jesuits were not pastors, they did not fall under that legislation. They were careful not to
trespass on what they understood belonged by right to pastors.
At the urging of Cardinal Ghinucci, a change was made in the "Chapters" on another liturgical issue. The "Chapters"
stated that members of the Society who were priests were "obliged to recite the canonical Hours according to the rite of
the church, not however in choir, lest they be impeded in the works of charity to which we have totally dedicated
ourselves. Therefore, they will not use the organ or singing at mass and other sacred ceremonies." Whereas it was
praiseworthy for others to use them, "we have found them to be a serious impediment because, according to the design of
our vocation, we must be frequently occupied during large parts of the day and sometimes even the night in consoling the
sick in body and in soul, as well as in other necessary undertakings." {4}
Ghinucci feared that such a statement would give comfort to the Lutherans in their criticism of Catholic worship. For
these lines, which amount to almost a paragraph, was substituted simply that -the priests of the order "were each singly
obliged to [recite] the canonical Hours privately according to the rite of the church." The Formula of 1550 later specified
"and not in common or in choir."
The first Jesuits were adamant about not being obliged to recite the Hours "in common or in choir," and they resisted as
best they could later efforts to impose it on them. In the sixteenth century most Catholics could not conceive of a religious
order without choral chanting of the Hours and, indeed, tended to see it as what most clearly distinguished members of
religious orders from the rest of the population. The practical reason the ten companions offered in the "Chapters" was
realistic and, with sometimes different emphases, would be frequently reiterated by them as the years wore on. Their
forswearing of choir also served a deeper function. It stood as a concrete symbol of the very essence of their vocation: to
be fully at the service of those in need in "the Lord's vineyard."
If the first Jesuits were ultimately successful in warding off the obligation of choir for themselves, they were notably less
so in keeping music out of their churches for mass and vespers. Pressures inside and outside the Society proved too great
to resist. Gradually, they themselves saw the pastoral function that more elaborate services might perform even in Europe,
but they especially became aware of the power of music with the indigenous peoples of Brazil and elsewhere. {5} From
being opposed to music in the worship in their churches, they soon came to tolerate and then promote it, but with
restrictions and sometimes misgivings.
Confession and Casuistry
Frequent reception of the sacrament of Penance had been advocated by some theologians in the late Middle Ages. In the
early fifteenth century, Jean Gerson recommended it for most people, even as often as every month or every week on feast
days. {6} The idea had not caught on. Although in their early decades the Jesuits suffered much grief for their advocacy
of more frequent reception of the Eucharist, they experienced resistance even for advocating more frequent confession. In
certain localities their advocacy did not evoke animosity, but it elicited comment as a departure from custom. {7} Despite
opposition and raised eyebrows, they persisted. Why did they attach so much importance to the frequent reception of this
sacrament?
The Jesuits inherited and fully accepted the conclusions of medieval theologians about the necessity of confession to a
priest for the forgiveness of serious sins, and they were utterly untouched by any of the questions Protestants adduced
concerning the origins of the sacrament and the form it had taken over the course of the centuries. If those questions did
anything, they led them to insist on the medieval and, in due time, the Tridentine teaching on the sacrament. {8} Anybody

who deliberately committed a serious sin and, if a confessor was available, had not confessed it was damned. This
persuasion was as fundamental for the Jesuits as it was unexceptional in Catholic teaching. {9}
Their advocacy of frequent confession and especially of what they called "general confession," however, cannot be
reduced to promotion of a ritual periodically undertaken in order to be saved from the eternal consequences of one's
repeated misdeeds. They never forgot the necessity of confession for the forgiveness of serious sins and generally
assumed that for many persons such forgiveness might be required often in their lives. In conformity with late-medieval
catechisms and texts for confessors, they provided for their penitents and for themselves lists of sins to assure that
consciences were instructed in what was right and wrong and in what was required for the confession to be "integral," that
is, that all serious offenses be clearly presented to the priest. Partly in view of confession, therefore, they advocated daily
examination of conscience.
Their peculiar emphasis lay, however, in seeing confession as a means of beginning a new way of life, which may in
some instances mean turning from serious sin more definitively than ever before. The best way to understand their
approach is to examine the role they gave to "general confession." The term itself is confusing, for by the sixteenth
century it designated several different but related things. It sometimes meant a text, namely, a detailed examination of
conscience, a modus confitendi. {10} It sometimes meant a practice, of which at least three kinds were known. The first
was the liturgical confession of sins at the beginning of mass. {11} The second was the confession of sins by an
individual to a priest in the sacrament of Penance, which assumed that in previous confessions serious sins had been
deliberately concealed, itself a sin. In such a case confession of the concealment was required and then confession of
every other serious sin back to the time the deception began.
The third kind, recommended in the Exercises, was a review with a confessor of one's whole life, not undertaken because
sins were concealed in some previous confession, but to attain a better knowledge of oneself and more firmly turn to God
and away from what was wrong and harmful. Although one may infer from the Exercises that this was a once-in-alifetime experience, the Jesuits began to encourage it as something one might do periodically as an aid to spiritual growth.
The Constitutions prescribed, for example, that Jesuit scholastics were to make such a confession every six months
"because of the many benefits it entails." {12} In these instances, one reviewed not one's entire life, but what had
happened in the past semester.

Priest hearing a man's confession in Germany before the introduction of enclosed confessionals in the late sixteenth
century. Woodcut by unknown artist.
This third kind of general confession, it must be noted, bypassed under normal circumstances the tangle of medieval
legislation pertaining to certain aspects of the sacrament, for it could be assumed that these juridical complications, if they
existed, had been handled in earlier confessions. The crucial point is that this general confession was undertaken not in
fulfillment of an obligation but out of a desire for spiritual progress. It was a devout practice, not a duty.
Where and how the practice originated is not known, and its history even in the post-Tridentine era remains sketchy. {13}
If Ignatius had not heard about it before he went to Montserrat, which is probable, he learned about it there. At that date it
seems to have been little known and practiced. Given the influence of the Devotio Moderna on Abbot Cisneros, it is
reasonable to infer that its origins lay in that movement. Once Ignatius learned about it, he became its principal
propagator, and through him it entered into the Catholic mainstream. Although no detailed studies as yet exist about its
spread and practice even after that date, in devout circles it became common.
Besides enjoining the general confession on their own members, the Jesuits consistently recommended it to others from
all walks of life as the keystone and expression of their conversion. Favre proposed it "more than anything else" as the
foundation for a new and happier life. {14} In 1549 Francis Xavier recommended it to penitents along with meditations
over several days from the First Week. He typically insisted that the confessor try not to incite fear in the penitents but
move them by considerations of "the abundant mercy of God." To lessen the penitents' shame and confusion, he suggested
that the confessor disclose "in general terms" something from his own sinful past. {15} Caspar de Loarte's Esercitio della
vita Christiana was intended for simple folk, even for the illiterate, to whom it might be read by another. The very first

chapter dealt with general confession, advocating it as a way "to begin to make a new book" of one's life. {16} The
general confession provided the foundation for all that followed.
Loarte urged setting aside one or two days from one's usual occupation to review the past, a practice recommended by
confessional handbooks even for the annual confession of obligation. He suggested using a learned but brief
confessionario as a help in this review - if you cannot read, have somebody read it to you. Seek the most learned and
virtuous confessor you can find, search for the best doctor for your soul. For this office he does not mention the pastor of
the parish. In other words, he is not here interested in a ritual routine or an ecclesiastical obligation, but in the
personalized guidance and counsel that the right confessor could presumably offer.
He specified what one might hope for in this and other confessions if one chose the confessor well: instruction when in
doubt, strength when weak, encouragement when wavering, consolation when arid, calm when tempted, guidance when in
danger, and, in general, direction in the right way. This is what the people of Israel found in Joshua as they were being led
into the promised land.
Late-medieval works on confession gave due attention to the consolatory and therapeutic aspects of the sacrament, partly
in compensation for the anxiety and reluctance so often associated with it - both Luther and Ignatius suffered much from
obsessive doubts about the integrity of what they confessed and the adequacy of their sorrow. {17} Loarte and other
Jesuits also stressed the therapeutic aspects of confession, but more characteristic of them was their specification of
guidance, counsel, and encouragement as the means of accomplishing the healing.
Nadal was thus led in some of his exhortations to Jesuit communities to propose confession as a form of "ministry of the
Word." He located that ministry not in the questions the confessor might ask about sins confessed but in the words of
warning, advice, and comfort given to the penitent. The words were "sort of private sermons" - "privatas (ut ita dicam)
condones." On these occasions the confessor must help evoke not some mere velleity to do away with sin, as Nadal
believed so often happened, but a fervent and confirmed desire to begin a new life and "put on a new soul." {18}
Elsewhere, speaking of ministry of the Word, he described confession as an occasion "to soften the heart of the sinner and
move it by the Word of God." {19}
The intrinsic relationship between preaching and confession that Nadal suggested in his exhortations other sources made
explicit. Polanco reported that in India Xavier reaped in confession the fruit of his preaching. {20} When Nadal tried to
explain in a letter to Ignatius in 1549 why people came to the Jesuits' church in Messina, he said it was "for counsel,
confession, and to hear the Word of God." {21} For him the conversation with the penitent was but another form of the
"loving and familiar" exchange that occurred in every devout conversation, and "just as the preacher sows [the seed of the
Word of God] to the multitude, so do confessors and all others who engage people [in such conversation] reap it." {22} It
was to a large extent due to these "conversations [in confession] that Ours hold" that spiritual counsel or spiritual
direction, as it is sometimes called, began to enter into a new and classic phase in Catholicism in the latter half of the
sixteenth century. {23} The Jesuits were not the first or only ones to use confession as an occasion for spiritual counsel.
That they were skillful at it and sensitive to the uniqueness of each person's experience, however, is supported by the
consistent encouragement many of them proffered Teresa of Avila beginning about 1555 - Diego de Cetina, Francisco de
Borja, Juan de Pradanos, Baltasar Alvarez, Dionisio Vazquez. The passages in Teresa's Autobiography concerning them
are among the few sources that describe Jesuit confessional practice from the viewpoint of the penitent, and they are
consistent in their praise. {24}
There was, however, another side to confessional practice. The sacrament had developed in the Middle Ages in tandem
with the revival of canon law. Confession had come to be conceived as a tribunal in which the confessor was the judge
and the penitent the accused - in this case, the self-accused. The model of the tribunal pervades much of what the Council
of Trent decreed about the sacrament of Penance in its Fourteenth Session, 1551, and the ninth canon of that Session
explicitly affirmed it. {25}

This interpretation of the sacrament of course affected the Jesuits, who did not have to wait for Trent to learn about it.
Using three traditional categories, Nadal described the confessor's function as "sometimes encouraging with kind words
like a father, sometimes expostulating and reprehending like a judge, sometimes applying remedies for sickness like a
doctor." {26} Insistence upon the consolatory aspects of the sacrament within the juridical framework developed in the
Middle Ages characterized the Jesuits' approach to confession and marked it with its many ambivalences.
The role that emerged most explicitly with the Jesuits was that of consoler or comforter. The explicit correlation between
confession and consolation in the Formula unavoidably called the Jesuits' attention to this role. If they did not take the
hint, Nadal was ready to prompt them. In one of his exhortations his message was unmistakable when he came to the
words "especially the spiritual consolation of Christ's faithful." They refer, he maintained, to all the consueta ministeria,
not just confession. This meant that Jesuits were not to rest content in their ministries with what was required for salvation
but were always to strive for the spiritual improvement and consolation of those to whom they ministered. Consolation is
indeed the best sign that a person is moving along the right path. When the Formula says "especially," it means that
spiritual progress and its correlate, consolation, hold first place and must be the Jesuit's primary intention and goal. {27}
Somewhat less emphatically, similar ideas recur in other sources. In his Breve directorium for Jesuit confessors, Polanco
stated that the task of the confessor was to console those who were trying to change their ways, and he stressed
consolation more strikingly, as we shall see, in his work on assisting the dying. {28} In confession, said Loarte in his
Esercitio, one receives counsel and consolation. {29} Not surprisingly, Jesuits liked to report that penitents left confession
consoled and comforted, even joyful. {30} They also reported that they were sometimes so much in demand as confessors
that they had to omit celebrating mass in order to accommodate those who came to them, a forceful commentary on the
importance they attached to this ministry. {31}
They were aware, however, of the difficulty of the confessor's role, an awareness perhaps intensified by the abuses in the
sacrament that at the time were being subjected to so much criticism and ridicule. This meant that, at least in theory, even
in the Society this ministry was to be undertaken only by those qualified for it. In commenting on the Constitutions, Nadal
warned that it was better to let confessions go unheard than to employ for them unsuitable persons. {32} In his
Directorium Polanco provided a standard list of the qualities required for a good confessor - such as knowledge, humility,
prudence. This last quality meant that the Jesuit confessor would know how to accommodate to individual cases, but that,
when in doubt, he would "always incline in the more humane direction" - "semper in humaniorem partem
declinando." {33}
Repeatedly, the Jesuits were advised to be "mild," to be "sweet, approachable, and sensitive," to be "meek, mild, gentle,"
to show "compassion and kindness." {34} In his Memoriale Favre reflected on a general confession he had just heard.
Showing mercy to another in this sacrament brought tears to his eyes, for it helped him discover anew the mercy God
granted Favre himself. He concluded by observing that if a person wanted God to show kindness and not act out of the
rigor justice required, that person must be kind and indulgent to all, "not stringent and overly just." {35}
In Cologne in 1544 he composed a short work for confessors that circulated only in manuscript. The fact that it concluded
by quoting from the famous thirteenth chapter of the First Epistle to the Corinthians - "Love is patient and kind" indicates its tenor. Its basic theme was that confessors were "vicars of the mild Christ." They should never be harsh, but
always sweet. They must ward off in themselves all pharisaic self-righteousness. Although penitents should be
encouraged to confess in any manner they wished, they should be guided by the confessor in locating their most
characteristic sin that gives rise to the others. The confessor should then indicate possible remedies and take care to
instruct them in how to pray. {36}
When the first Jesuits wrote about the sacrament of Penance, they tended to consider it a way of "helping" individual
Christians and spoke little about its social ramifications and impact. In an impassioned section in an exhortation, Nadal
departed from this pattern. Sin, he said, is what defaces the church. "In the frequent administration and reception of this
sacrament is to be found the reform of Christianity" - reformatio Christianismi. Through confession the church would

have restored to it its beauty, splendor, perfection, and divine light and would be made stable in them. {37}
The passage from Nadal raises the issue of the ultimate impact on religion of the more systematic and widespread
propagation of information about the necessity of the sacrament and the requirements for its proper reception, especially
in the wake of the Council of Trent. It is clear that in the late Middle Ages and well beyond many Catholics deeply
resented the obligation of annual confession to their pastor and in one way or another evaded it. {3} * The issue is far too
complicated to be addressed here, but the Jesuits were of course in the forefront of those who stressed the importance of
the sacrament and gave instruction about its proper reception.
Once Polanco's Directorium was published in 1554, it assumed almost official status within the Society. Divided into two
unequal parts, it ran to about 150 small pages. The shorter first part presented in a simple and straightforward fashion
what was required of both confessor and penitent for an integral and spiritually helpful confession. The confessor was
instructed in what questions to ask to attain both ends. Although this part was moderate in its counsel to the confessor
about interrogation pertaining to integrity, it still evinced the problems inherent in a system based on such lists and moral
measurements. The much longer second part was a series of quasi-appendices. Many of them were more detailed
inventories of sins according, for instance, to the Ten Commandments or the responsibilities of people from different
walks of life - temporal lords, judges, lawyers, students, married persons, merchants, children, and so forth. By far the
longest such list concerned bishops and priests. There was no section dealing with peasants or day laborers. There was
little on sexual sins.
The other sections in this part, obviously intended as a reference handbook, dealt with social and juridical problems
arising from certain kinds of sins - in cases of fraud and theft, when and how was restitution to be made; under what
circumstances might heretics and other publicly excommunicated persons be reconciled to the church; how was one to
deal with penitents in a locality under ecclesiastical interdict; and similar situations. The conception of confession as a
tribunal and the confessor as a judge was nowhere clearer.
An immensely tangled mass of legislation concerning sins of this kind had emerged in the Middle Ages. The public and
sometimes complex nature of such sins led to the practice of "reserving" them to the local bishop or, in some instances,
even to the Holy See. In other words, an ordinary priest could not impart absolution except in cases of dire urgency, as
with a dying person. If "social control" entered directly into the practice of confession during this era, it was most
obviously with this legislation. Moreover, the impracticality of much of the legislation meant that the exceptions to it
often far exceeded the rule.
These exceptions, these "privileges," had been granted by popes with open hand to the mendicant orders, especially from
the last quarter of the fifteenth century onward. Each of the orders had its Mare magnum (Great Sea) of pastoral
privileges, which sometimes exceeded the authority of bishops to deal with such cases and in other ways trespassed on
what bishops considered their rights and obligations. The bishops' resentment erupted at the Fifth Lateran Council, 151217, and again at Trent. The orders turned to the papacy for protection, while they competed fiercely with one another in
trying to augment their privileges.
In 1545 Paul III bestowed extensive privileges of this sort on the Society of Jesus, and he and his immediate successor
confirmed and amplified them. In 1552, for instance, Julius III specifically granted priests of the Society permission to
absolve anybody from the sin of heresy, thus allowing them to bypass the inquisitorial tribunals, and he forbade even
bishops to interfere with this authority. {39} Such grants gave the Jesuits wide scope in their preaching and especially in
their administration of the sacrament of Penance. They inevitably provided bishops and the older orders with grounds for
resentment, just as they strengthened the bond of gratitude the Jesuits felt toward the papacy.
The privileges also gave rise within the order to speculation about just how and when they might prudently be employed,
which joined the other body of speculation about how the confessor should deport himself in the most pastorally effective
manner with specific cases of conscience and different types of penitents. The "spiritual consolation of Christ's faithful

through the hearing of confessions" could be a complicated business indeed.
This brings us to casuistry, that is, to the study of "cases of conscience" (casus conscientiae). The need the Jesuits felt to
study such cases grew out of the complex nature of the confessor's task. If the confessor was a judge, then he had to assess
the morality of the penitent's actions and assign a suitable penance; if a doctor of the soul, he needed solid information for
the instruction of the penitent's conscience. As had long been assumed in law and in ethics, circumstances differ from
instance to instance, and they influence questions of culpability and morality. A crime committed in a moment of passion
is not the same as one long calculated. Killing another human being is forbidden, but is it forbidden if done to save one's
own life from an aggressor? The study of cases was meant, therefore, to facilitate the application of general norms like the
Decalogue to different sets of circumstances according to consistent principles. Is what I am doing good or bad in these
circumstances, and may I, or must I, continue to do it?
Confession was the sacrament in which the priest's role could most easily devolve into an exercise in manipulation and
control. Casuistry, it is often charged, expressed and promoted the devolution. The charge is not implausible, but the basic
impulse behind casuistry was the desire to clarify complicated moral issues, to sort out claims of seemingly conflicting
moral obligations, and to bring moral absolutes down from the high heavens of abstraction to the more lowly human
reality of "times, places, and circumstances." This was a noble and humane impulse, but it was itself caught in the "times,
places, and circumstances" of its own history. The art of casuistry was developed and plied, that is to say, in the
framework of a scholasticism that sought to tie up every loose end and resolve every possible doubt. Casuistry, meant to
free the conscience, indulged in a chattering pursuit of resolution that, unawares, could just as easily bind it.
Casuistry was, in any case, the system of ethical reasoning the Jesuits inherited, accepted, and then advanced. A half
century later it was the system they transformed by their widespread adoption of the principles of Probabilism, an
extraordinarily important shift in approach to conscience and moral questions known to us better through Pascal's scorn
than through serious study.
Even if the Jesuits' study of "cases of conscience" sometimes led them into pat answers and a prescriptive approach to the
concrete issues arising in confessions they heard, such results were precisely what that study was supposed to prevent. In
other words, at the center of casuistry was the rhetorical principle of accommodation to times, places, persons, and other
circumstances. It is now clear that casuistry, despite its more immediate origin in medieval scholasticism, ultimately
derived from the classical discipline of rhetoric. As a recent study has observed: "Rhetoric and casuistry were mutual
allies. It is not surprising to find the Jesuits, who were dedicated to teaching classical rhetoric in their colleges, become
the leading exponents of casuistry." {40}
More immediately, the Jesuits' commitment to the sacrament of Penance and their understanding of the "practical" nature
of their vocation meant that the study of cases of conscience would inevitably appeal to them. They needed it for
themselves as confessors, but they early began to lecture on cases, sometimes in their schools, sometimes in their
churches or in the cathedral, for a broader audience, both lay and clerical. {41} By 1555 Jesuits lectured on them to mixed
audiences of clergy and laity in distant Goa. {42} Such lectures were also being delivered by members of other orders, but
we do not know to what extent. {43} A subset of the Jesuits' "sacred lectures," they were in much of their content an
expanded and more sophisticated version of late-medieval catechetical lectures, which helps explain their appeal to the
laity. The section of the Exercises dealing with the "General Examination of Conscience" gives some idea how they may
have sounded. {44}
The lectures were especially appropriate for the clergy, who until this time had never had such opportunities available to
them. Cases were not part of the curriculum of medieval universities, and, if priests wanted to study them, they did so on
their own. In 1546 the episcopal vicar of Faenza arranged for Broet to lecture on them daily for his ignorant priests. {45}
In such an instance, the lectures were geared especially to confessional practice. {46}
As the number of their own members grew, the Jesuits began to deliver lectures on cases in the Jesuit community. By

1556 at the Collegio Romano the rector prescribed daily lectures on the subject, and Diego de Ledesma was appointed
professor of cases of conscience, a significant step in the cur-ricular regularization of the discipline. {47} In 1557 Nadal
prescribed them at the Collegio even on days when other lectures were not held. {48} In 1563, after years of experience
with them for Jesuit scholastics, the Jesuits instituted a course open to all the students. It drew about two hundred, some of
them Jesuits. {49} A year later the course had to be transferred to the church because it drew an audience of "no less than
eight hundred," including pastors and curates from nearby parishes. {50} A powerful tradition was in the making.
Such lectures helped advance moral theology to a self-standing discipline within the theological curriculum. {51}
Moreover, when delivered as a course in the Jesuits' universities, they were a concrete implementation of the Jesuits'
desire to reshape the traditional curriculum by making it less "speculative," more responsive to pastoral concerns. As their
schools multiplied, they were able to make this reshaping effective on a Pan-European basis.
In the years I am considering, the Jesuits lectured from available texts. The procedure was commentary, explication de
texte, that moved along paragraph by paragraph or category by category. Among the texts, they preferred the Summula
peccatorum by Cajetan (Tommaso De Vio, d. 1534), the famous Dominican commentator on Aquinas. {52} They also
used other works by contemporary authors - especially the Summa quae Aurea Armilla inscribitur by Bartolomeo Fumo
and the Manual de confessores et penitentes by Martin de Azpilcueta, known as "Navarro." {53} These were among the
most important and influential texts of the day.
When Polanco studied theology at the University of Padua, he made use of the Summa confessionalis of Saint Antoninus
of Florence and the Summa de virtutibus et vitiis of another Dominican, Guillaume Peyraut, as well as the work of
Cajetan. {54} The Jesuits began, therefore, by building on the late-medieval and contemporary tradition as they found it.
The predilection for Cajetan, as well as for other Dominican authors, fitted with the Jesuits' early predilection for Aquinas.
Ignatius specifically recommended to Jesuits the study of the second part of Aquinas's Summa theologiae, the part dealing
with virtues and vices, and as early as 1548 he recommended Cajetan's Summula to Nadal for the lectures on cases that
had been requested by the commune of Messina. {55} Some Jesuits took exception to Cajetan - Juan Ramirez thought
him too lax, as did Lainez on some specific issues. {56}
Cajetan's Summula was arranged alphabetically according to topics, most of which were sins. As with the other topics,
sins were first defined, then reasons were given why the action was sinful, and finally circumstances were briefly
presented that rendered the action more or less sinful, or not sinful at all. The book manifested the penchant of scholastic
theology for ever more precise refinement of concept and the preoccupation with sin of authors of texts like these. {57}
By lecturing on such texts and granting their assumptions, the Jesuits became involved in a juggling act between the focus
of the tradition on sin and law and their desire to emphasize the consoling aspects of the sacrament.
In the early years the Jesuits did nothing more than study the available texts on cases of conscience and, when the
occasion arose, lecture on them. By about 1560 changes in procedure began to be introduced, such as a general discussion
in which each participant presented his own resolution of the case. {58} A circular letter to the Society in 1563 reported
that at the Collegio Romano a question period followed the lectures, and thus "one by one different cases were
introduced." {59} Nadal suggested that every Jesuit confessor spend at least an hour every day in the private study of
cases. {60} As has been correctly observed, the casus conscientiae played a much larger role in the Society of Jesus,
almost from the beginning, than the Constitutions and other official documents indicate. {61}
The fullest indication of what these lectures by Jesuits were like at this time is to be found in the Instructio Sacerdotum by
Francisco de Toledo. {62} Although not published until 1599, it was put together for the most part from students' notes
taken at the Collegio Romano during the i56o's. Longer than Cajetan's Summula and organized on different principles, it
is obviously in immediate continuity with that tradition of dealing with moral issues.
Aside from a privileged source such as Teresa's Autobiography, little information is available on how the Jesuits applied

what they learned in the confessions they heard. The only evidence is indirect - from the frequency with which they were
sought out by persons who had easy access to other confessors, from the style and content of the various "examinations of
conscience" they composed for those who might come to them. Even with due allowance made for the bias in the sources,
the Jesuits were from the beginning sought as confessors by all manner of people.
Throughout this first quarter century women came to them in great numbers to have their confessions heard - in some
localities more frequently than the men. In the first dozen years or so, the Jesuits only noted the fact and on occasion
resisted efforts to put any restrictions on hearing women's confessions. In 1551, for instance, one of their friends from the
Venetian aristocracy tried to persuade the Jesuit rector to order his subjects to desist from hearing so many women's
confessions because of the danger to their reputation in the Venetian senate. The rector refused to comply because the
practice was "so essential and proper to our Institute." He then referred the matter to Ignatius, who confirmed the decision.
{63} The Jesuits began to be concerned, however, with what the "sectarians," presumed Lutheran sympathizers, were
saying about them in this regard. {64}
In 1553 another prominent Venetian friend urged the Jesuits gradually to stop hearing women's confessions because of
possible calumny. Ignatius again replied that no curtailment should be considered; if some genuine scandal arose,
appropriate measures could be taken at that point. {65} Polanco reported that in 1555, again in Venice, the Jesuits would
have heard many more confessions from women had not the Inquisitors and the papal legate forbidden the practice to any
priest under thirty-six years old. {66}
Nonetheless, they became more cautious. In 1552 Xavier wrote an instruction on "avoiding scandal" in hearing women's
confessions that laid down restrictions which began to be insisted upon about the same time by his colleagues in Europe.
{67} In 1553 Ignatius wrote to the Jesuits at Naples and some other places that when they heard the confessions of
women and young men they should make sure that the penitents were kneeling at the side of their chair, not in front of it,
and that confessors should hold their hand to their forehead so as not to see their penitents' faces. {68} In 1555 he warned
the Jesuits in Genoa not to go without a companion to women's homes to hear their confessions when they were sick.
{69} Nadal began to discourage altogether hearing women's confessions in their homes, proposing that they be referred to
their pastors. Even if the case was urgent or special, Jesuits were according to him always to go with a companion. {70}
At least as late as 1561, Jesuits in Rome were still hearing women's confessions in their homes, and they seemed to be
doing it frequently for persons of both sexes. {71} There is no evidence, moreover, that they at this time began to hear
fewer confessions of women in their churches. In 1560 Lainez reprimanded Bartolome de Bustamante, the provincial of
Andalusia, for introducing the "new custom" of putting a grill or curtain between the confessor and women penitents.
{72} Nonetheless, a new and sometimes stringent caution was coming into play. Desire to protect the good name of the
Society from gossip was surely among the reasons for this change, but a more intense preoccupation with propriety had
begun to mark the Society as well as Catholic culture in general.
Antonio de Araoz, soon to be the first provincial of Spain, had in 1545 written to Rome that nothing would be more
helpful to the Society than to have a Jesuit reside in the royal court. {73} He was surely not the last to utter such a
sentiment, but the irregularity of arrangements like this was not lost on his colleagues. Indeed, the Second General
Congregation, 1565, forbade Jesuits to commit themselves to hearing the confessions of kings and other magnates, lay or
clerical, if this entailed living in court or regularly accompanying princely entourages. {74} Early in his days in Lisbon,
Simao Rodrigues had become confessor to John III and taken up residence in the court, whence he also functioned as
provincial for the Jesuits in Portugal. This anomalous situation created difficulties, and word spread that Rodrigues was a
man who could not live without the "palaces and pomp of the world." {75}
When Rodrigues was replaced as provincial of Portugal in 1553, the king asked Diego Miro and Luis Goncalves da
Camara to act as his confessors. Neither of them wanted to accept the office because they thought it inconsistent with the
humble nature of the Jesuit vocation, but Ignatius ordered them to accept. {76} Ignatius here gave warrant to a policy that
would later bring the Society much grief, but the incident revealed a difference of opinion in the Society about the

propriety of being "confessors to kings" that would surface again and again.
Surely among the reasons that impelled persons from widely different situations to frequent Jesuit confessors was the
Jesuits' adamant refusal to charge for their services. As late as 1556 this practice shocked the Genoese, who thought they
were not truly absolved from their sins unless they offered some money to the confessor. {77} Although in general the
Jesuits tried to avoid even the appearance of accepting direct remuneration for any of their ministries, they were adamant
about it for confession. Nadal insisted that a Jesuit accept no gifts of any kind from anybody whose confessions he had
heard, even gifts that were later sent to him when no direct relationship to the sacrament was intended. {78}
What the Jesuits practiced themselves, they tried to inculcate in other priests. In the spring of 1544 Lainez guided in the
Exercises about a dozen priests from the diocese of Bressanone. He was pleased when they afterward petitioned the
episcopal vicar for permission thenceforward to hear confessions gratis. {79} The Jesuits' attitude regarding payment
must be numbered as one of their major contributions to the "reformation" of confession.
We catch another glimpse of their practice through the examinations of conscience they offered to the faithful. Whereas
they expected the confessor himself to be armed with detailed information about the various categories and sub-categories
of sins and the juridical complications that might attend some of them, they were much less exigent of the penitents. Even
the examination of conscience that Ignatius proposed for the general confession during the Exercises is notably
undetailed. {80}
As we have seen, Ignatius's lesson on Christian Doctrine treats the traditional categories of the Decalogue, the five
"commandments of the Church," the seven capital sins, the five senses, and the spiritual and corporal works of mercy.
Although the very number of items on the list might suggest the omnipresent possibility of sin, the treatment of each
heading is brief, nontechnical, and straightforward. "Thou shalt not commit adultery" forbids fornication in desire and
deed. Ignatius says nothing more, even when he is instructing on the capital sin of lust. {8} '
Loarte in his Esercitio recommended the use of an interrogator™ in preparation for one's periodic confessions, but he
himself offered only the suggestion that one review one's thoughts, words, and actions or that one examine oneself with
regard to the Decalogue. {82} He treated sins of the flesh with the utmost discretion and in the most general terms. {83}
The review of the Decalogue and the examination of conscience in the catechisms of Canisius and Ledesma were also
relatively brief, and they were similarly reticent concerning sexual sins.
Although in general the Jesuits strove to avoid extremes in their moral teaching, Lainez and Canisius took more rigorous
positions on usury than some of their Catholic contemporaries. {84} In 1554 in the great commercial city of Genoa,
Lainez composed Disputatio de usura, one of the most comprehensive treatments of the issue in the sixteenth century. In
1560 in Augsburg, the city of the Fuggers, Canisius launched a campaign against the so-called Triple Contract, according
to which an investor could obtain 5 percent interest without risk. Although Canisius's opposition to the contract was not
absolute, his stance then and later lost the Jesuits penitents and brought them other troubles as well. This happened just as
Calvin's exegesis of the troublesome verses from Deuteronomy (23:19 - 20) that prohibited lending on interest, the locus
classicus on which theological discussion of the issue centered, provided the solution to the problem that continued to
elude Catholics. {85} In any case, even Lainez while general cautioned Canisius about his pastoral practice in this regard,
and neither of their theoretical positions finally carried the day in the Society.
The daily examination of conscience that the Jesuits recommended so frequently in their works on piety did not
necessarily look to confession. The examination was already a commonplace in the Christian tradition of asceticism. The
contribution the Jesuits made was through their propagation of the so-called particular examination of conscience
recommended in the Exercises. {66} Along with a general review of the day went concern for a "particular sin or defect,"
which, because especially frequent or characteristic, grounded the others. The bookkeeping Ignatius recommended for this
sin or defect is another manifestation of the moral foundation he and his disciples considered essential for the spiritual
edifice.

But such human calculation about moral performance was not meant to imply that God was an exacting bookkeeper.
According to Nadal: "Father Ignatius says that God deals with us differently than do worldly human beings. They look to
find whatever is bad or imperfect in our actions, they take note of it and then hold it against us. God, however, looks to
see what good we have done, and closes an eye to our imperfections." {87}
In some localities where the Jesuits as members of an international organization found themselves, confession of sins
presented peculiar problems when the confessor did not know the language of the penitent. By 1552 the Jesuits in Brazil
had employed a practical solution. They trained boys to act as interpreters. The penitents told their sins to the boy, who in
turn related them to the priest and then related what the Jesuit said back to the penitents. {88}
That year Pedro Fernandes Sardinha had been appointed bishop for Brazil. Although outwardly friendly to the Jesuits, he
seemed to them in fact to be hostile. He particularly objected to this method of hearing confession because it was not
customary in the church, "even if three hundred Navarro's and six hundred Cajetan's approve." {89} Nobrega, the Jesuit
provincial, defended the practice on the grounds that the boys were well instructed, that experience taught it worked well,
and that learned theologians allowed it. {90} Two years later the Jesuits were still continuing the practice, still arguing
that "experience taught that it was extremely useful." {91} Jesuit officials in Rome voiced no objection, insisting only that
the secrecy of what was confessed be carefully guarded. Pressure on the Jesuits disappeared when Fernandes Sardinha
was recalled to Portugal in 1556. After being shipwrecked on his way out of Brazil, he was killed and eaten by the natives
of Caetite.
Even the bishop allowed that an interpreter may be used when necessity demanded it, but he insisted that it be an "upright
and prudent man." He would have been shocked had he known that the Jesuits occasionally used Brazilian women for this
task, about one of whom a Jesuit wrote in 1552, "I think she is a better confessor than I am." {92}
Holy Communion and the Eucharist
Within the context of the Eucharistic piety and theology of the late Middle Ages, most characteristic of the Jesuits was
their promotion of more frequent reception of the sacrament. {93} Ignatius possibly learned about the spiritual advantages
of the practice at Montserrat, but, in any case, by the time he was at Manresa he was receiving the Eucharist every
Sunday. {94} At Manresa, moreover, he discovered The Imitation of Christ, and he and the early Jesuits recommended it
to all who came to them. The entire fourth book of the Imitation is on the Eucharist, the fifth chapter of which
recommends its frequent reception.
The idea of frequent Communion, therefore, was not new. {95} An effective advocacy originated in the Low Countries in
the late fourteenth century, as the Imitation suggests. Although frequent reception was not characteristic of the spirituality
of the Devotio Moderna as a whole, the Imitation, by far the most widely circulated document of the movement, gave the
idea its greatest impulse.
By the beginning of the fifteenth century, others were also promoting it, including Jean Gerson. Since most of the early
Jesuits believed him to be the author of the Imitation, their beloved "Gersoncito," they found double confirmation when
they quoted his authentic works to that effect. {96} By "frequent" Gerson and others meant about once a month.
As with frequent confession, the idea had not taken hold widely. Most preachers never mentioned it. When the Jesuits
came on the scene, few lay persons in most parts of Europe received Communion more than once or twice a year, and in
many convents the nuns received only slightly more often. The great holiness of the sacrament, the great unworthiness of
the recipients, and the great danger of frequency begetting contempt or indifference were the standard reasons given for
restraint.

In the 1530's, however, Antonio Maria Zaccaria prescribed in the Constitutions for his Barnabites in Milan that they
receive Communion at least every Sunday and every feast day. Gaetano da Chieti, co-founder with Carafa of the
Theatines, supported similarly frequent reception, and shortly thereafter the eccentric Bonsignore Cacciaguerra took up
the cause in Palermo, Naples, and Rome. {97} The Jesuits, therefore, became part of a movement already under way, but
by sheer force of their numbers and international character they became its most effective spokesmen. Like most other
advocates, they in these first decades recommended reception about once a week but, with the notable exception of
Bobadilla, not daily. By the 1570's some of them, including Salmeron, promoted it even for some of the laity on a daily
basis. {98}
Their exhortations to frequent Communion aroused suspicions against them and provided their enemies with a convenient
excuse for denunciation. At Valencia in 1548, for instance, a Jesuit preaching on the matter caused such controversy in
the pulpits of the city that the bishop convoked a consultation of theologians to settle it. After hearing the theologians, the
bishop sided firmly with the Jesuits, but a year later "many ecclesiastics and educated persons" continued to voice their
objections."
In Bologna in 1550 members of other orders criticized the Jesuits for their stance, and two years later in Perugia no less
important a person than a minister general of the Franciscans warned the episcopal vicar that because of Jesuit preaching
and practice lay persons were receiving Communion too frequently. In Saragossa in 1554 critics were blunt: frequent
Communion paves the road to hell. {100}
Despite much opposition, the Jesuits persisted. Why? Ignatius was early convinced that he and his companions were
reinstituting in somewhat modified fashion a practice of the "primitive church," when the faithful communicated every
day. {101} One of his immediate sources for this idea was the Summa theologiae of Aquinas. {102} Bobadilla, in his
"Libellus" on the subject in 1551, referred to the same source. {103} The practice of the early church was a self-validating
argument.
The first Jesuits nonetheless echoed traditional teaching about the spiritual benefits conferred by reception of the
Eucharist. They generally added little to the fourth book of the Imitation, except perhaps more emphasis on spiritual
consolation. Loarte's Esercitio was typical - the Eucharist is as necessary for the soul as food for the body; it brings health
and strength, forgives sins, diminishes temptation; it confers sweetness and provides comfort and consolation. {104}
In his personal journal, Nadal drew more deeply on the sacramental and liturgical tradition: "When the blessed Eucharist
is devoutly received, the mysteries not only of the passion and death of Christ are imprinted on us but also of his whole
life and resurrection. Thus we can say that we live but, more, Christ lives in us [Gal. 2:20]. And even more is to be hoped
for, so that we might say that we have the same mind and sentiments as Christ Jesus [Phil. 2:5]." {105} In his exhortations
to the Jesuits on their ministries, however, he had little to say about the Eucharist and its benefits, perhaps because he
assumed explanation was unnecessary.
Nonetheless, in recommending more frequent reception the Jesuits had to defend themselves against many opponents.
Ignatius finally encouraged the publication of a book on the subject. In June of 1554 Salmeron hastily collected pertinent
passages from the Fathers, but had to leave them behind when he left Rome for Spain a short while later. Andres de
Oviedo had to abandon his notes on the subject when he began to prepare for his departure for Ethiopia. Cristoforo de
Madrid took up the project and published De frequenti usu sanctissimi Eucharistiae sacramenti libellus in a limited edition
in Naples in 1555. After revisions, he published the definitive edition two years later with the press at the Collegio
Romano. It was the first book ever published for the professed and exclusive purpose of defending and promoting more
frequent reception of the Eucharist.
Written in classical Latin style but in unmistakably scholastic form, it was a polemical and apologetic work. In the
proemium Madrid deplored Protestant attacks on the Eucharist, but he clearly aimed the work at Catholic opponents of
frequent Communion. His special target was the idea that one must make oneself worthy before approaching the

Eucharist. He countered that virtue and great devotion were not prerequisites, for these were precisely what the Eucharist
imparted. In answer to the objection that the church did not urge frequent Communion, he invoked the practice of the
early church - nascentis ecclesiae. {106} In good scholastic fashion he accordingly marshaled testimony from the Bible
and the Greek and Latin Fathers, but, typical of the early Jesuits, he also argued from "experience." He of course opposed
reception out of routine, "as we see today in many priests, who so irreverently and carelessly celebrate the Eucharist out
of obligation or hope of financial gain." {107} He did not wish to condemn those who abstained out of reverence, but he
argued for the increase of consolation and spiritual joy of those who frequently received.
In that regard he called upon "Christian liberty" in a way that, for all its differences, contained phrases reminiscent of
Luther:
Those who abstain because of some silly fear of irreverence are far removed from Christian freedom, which
is altogether full of confidence in Christ and his promises. People like this become too scrupulous - they
become sluggish for action, cold in love, tepid in prayer. Those who receive frequently, however, are filled
with evangelical trust and confidence, rejoice in their Christian liberty, are rendered strong and sharp for
action [and] ardent and fervent in prayer. {108}
Madrid's book ran through a number of printings and had fairly wide circulation outside the Society, especially in the joint
editions with Polanco's directory on confession. Bobadilla's earlier work on Communion, the first by a Jesuit on the
subject, circulated only in a few manuscripts and was not published until 1933. {109} Written in 1551, it was a response
to a specific question by a certain Virgilio Zinguino: Can a pastor refuse to give Communion to the laity who want to
receive it daily? Bobadilla responded with a resounding "no."
Although both Ignatius and Polanco saw the work and seemed to approve of it, they did not commission Bobadilla to
revise and expand it into the defense later delivered into the hands of Salmeron, Oviedo, and, finally, Madrid. Bobadilla
was already a somewhat controversial figure both inside and outside the Society, but his forceful position in favor of daily
Communion was perhaps what tilted the scales against him in this instance. Ignatius and the other early Jesuits saw daily
Communion as an exception to the rule, and the Constitutions repeatedly specified Communion received weekly, or
slightly more often, as the norm even for non-ordained members of the Society. {110}
Bobadilla's work was basically a broadside against "worthiness" doctrines. His teaching was straightforward: Persons who
have not repented of serious sin and confessed it cannot receive; otherwise they may. No priest, no bishop, no pope can
take away the freedom to communicate - libertatem communicandi. {111} He especially attacked the idea that a certain
period of time had to elapse after intercourse and other sexual acts, even involuntary "nocturnal pollutions," before one
may approach the Eucharist:
Theologians give another reason for abstaining from the Holy Eucharist - nocturnal pollution, about which
they philosophize with a thousand distinctions. My opinion, however, is that neither noctural nor diurnal
pollutions, neither those while asleep nor those while awake, neither those in legitimate matrimony nor
those in lust outside it, neither mortally sinful nor venially sinful ones are in themselves obstacles, so long
as the person has repented any sin and confessed it. Forgiveness does not happen over a period of time but
in an instant. {112}
For validation of his advocacy of daily Communion, he cited Aquinas, but he more explicitly referred the reader to
Gerson's "Magnificat" and the Imitation of Christ. {113} If you are cold, come to the fire. If you are sick, come to the
medicine. In breaking with the worthiness doctrines, Bobadilla presented an image of God or Christ as friend and lover constantly faithful, unremittingly merciful.
The first Jesuits did not settle within Catholicism the controversy over frequent Communion. The decree of the Council of
Trent in its Thirteenth Session on the Eucharist, 1551, dealt directly with questions controverted with the Protestants, and

it reiterated the decree Omnis utriusque of the Fourth Lateran Council obliging Catholics to receive annual Communion.
Although in a passing mention the decree exhorted the faithful to "frequent Communion," it did not specify what
"frequent" meant. {114} According to Gregory Martin, weekly and even daily Communion was practiced in many
churches in Rome by the time of his sojourn there, 1576 - 78, but we have little solid information about how widespread
the custom generally became. {115}
The controversy dragged on with diminished intensity in the sixteenth century, flared again between the Jesuits and the
Jansenists in the seventeenth, and was finally resolved only in 1912 with a decree of Pope Pius X urging frequent, even
daily reception of the sacrament. The Jesuits' advocacy of frequent Communion, in any case, did not originate as either an
antidote to Protestantism or a response to the Council of Trent, which in fact showed no real interest in the issue.
Moreover, when the Jesuits spoke in favor of frequent Communion, they meant precisely that - they were not talking
about attendance at mass, a separate but related issue. They regularly administered the sacrament before or after mass, or
at some other time in the morning, as was the widespread custom. {116} They reserved the sacrament, therefore, in their
churches so that they would have hosts for people who wished to receive Communion. They did not have much to say
about adoration of the reserved sacrament or other prayer in its presence. Not until 1562 did Francisco de Borja provide
that the chapel of the Collegio Romano be enlarged and the sacrament reserved there so that the Jesuit scholastics could
use it for prayer. {117}
Although in general the Jesuits showed relatively little interest in other forms of Eucharistic piety that had developed in
the late Middle Ages, they surely did not oppose them. {118} They had a special fondness for the feast of Corpus Christi.
Nadal urged solemn liturgy, with procession, in Jesuit churches for the feast. Even as he pointed out that elaborate
ceremonies were "beyond the scope of our Institute," he allowed an exception in this case "because of the times," that is,
because of Protestant criticism of what the feast implied." {9}
Jesuits probably did not need Nadal's encouragement to stage the great celebrations of Corpus Christi that became almost
characteristic of them. The feast was too popular to be ignored, and it provided wonderful opportunities to engage all
members of the congregation in the liturgy, especially the children. {120} The procession in Vienna in 1565 was typical.
It stopped at four altars erected along the way, at which children followed the "Roman custom" of reciting verses and
dialogues in honor of the Eucharist. In 1567 the children presented the "Sacrifice of Isaac" and in 1569, the "Offering of
Melchizedek." {121} In a village near Bahia in Brazil in 1559, the procession wended its way through streets decorated
with flowers and foliage while the children sang hymns in Tupi and Portuguese. The processions in Brazil on this and
other feast days were often much more elaborate than those elsewhere - with poetry, dialogues, banners, torches, drums,
flutes, trumpets, and dance. {122}
Besides advocating frequent Communion, the Jesuits also advocated frequent attendance at mass - a distinct, though
obviously closely related, issue. {123} The Constitutions prescribed daily, or almost daily assistance at mass for nonordained members of the Society and for students at Jesuit universities. {124} They recommended at least weekly
celebration of mass for Jesuit priests, with the understanding that on other days they would attend mass. {125}
Nonetheless, as early as 1554 Nadal informed Jesuits in Spain that daily celebration by the priests of the Society had
already become a "firm custom." {126}
Holy Orders
Because the Society strictly forbade its members from accepting bishoprics, Jesuits obviously could not administer the
sacrament of Orders. That prohibition helps account for the little mention of the sacrament in the sources. Most Jesuits
were, however, either already ordained priests or destined for ordination. What is surprising about this fundamental reality
is how seldom it is singled out for comment. {127} Ordination to the priesthood, for instance, is in effect not mentioned in
the Constitutions. Certainly, the early Jesuits spoke so little about priesthood because they took it for granted. They
inherited the medieval idea that the sacrament of Orders conferred the power to confect the Eucharist and provided the
basis for the jurisdiction that allowed priests to hear confessions. Given the centrality of these two sacraments in the

ministry of the early Jesuits, they obviously needed to be ordained to carry out that ministry as they understood it.
As should be clear by now, however, much of the ministry in the Society was in fact done by persons who were not
ordained. More fundamentally, the warrant for all the ministries derived in their opinion not from ordination but from
acceptance of the call to be a member of the Society of Jesus. The Jesuits discussed that call frequently and at length, but
rarely, if at all, did they speak of a "call to priesthood."
They could find some substantiation for these attitudes in the Summa of Aquinas and the writings of other members of the
mendicant orders. Moreover, they found them at least indirectly confirmed by the various papal documents that allowed
all members of the order to preach and engage in all the consueta ministeria, except hearing confessions and distributing
Communion.
When Nadal in his exhortations reviewed with his fellow Jesuits the outline of Ignatius's life, he therefore had practically
nothing to say about his ordination, reflecting Ignatius's Autobiography in this relative silence. On one occasion Nadal
began an exhortation with a telling apology for his narrative about what happened in Venice in 1537: "I must mention, by
the way, that yesterday I forgot to tell you that Father Ignatius was ordained a priest." {128}
In a more considered passage, he described how in 1539 the ten companions had to give an account of their Institute when
they asked for Paul Ill's approval. They said they followed a way of life in which "monasticism" was joined to priesthood.
{129} "Monasticism" here had the broad meaning of life in a religious order.
For the first decade or so the situation was somewhat fluid. Polanco related how in 1550 in Tivoli a Spanish scholastic
exercised a fruitful ministry of preaching and teaching catechism. People were so moved that they wanted him to hear
their confessions, "even though he as yet had no sacred orders." As a response "to the pious desires of so many persons,"
he was ordained and began to hear "many confessions." {130}
In that same year in Meldola, an Italian scholastic preached, gave exhortations and the Exercises, and organized lay
women to counsel younger women who planned to join a convent. He did so well that Ignatius asked him if he wanted to
be ordained a priest. When he replied that he was "indifferent," that is, ready for either alternative, Ignatius decided for
him in favor of ordination. {131} Some young Jesuits thought ordination brought with it the danger of honor and special
privilege and, hence, said they did not want to be ordained unless their superiors expressly ordered them. {132}
Throughout these years, the pragmatic necessity of providing a sufficient number of confessors was often adduced as a
reason for ordination.' {33} As the course of studies for the scholastics became more regularized, so did provisions for
their ordination. Polanco in his Chronicon began after a certain point occasionally to mention the first mass celebrated by
a newly ordained Jesuit, but here and in other Jesuit sources priesthood as such never surfaced as a theme.
It cannot be said that the Jesuits, like the Somaschi, another religious order founded at about the same time, were a lay
institution that became "clericalized." All the original ten companions were already priests in 1540, and, when Polanco
some years later inquired of Ignatius whether all the professed should be priests, he was told emphatically that they
should. {134} The Jesuits never tried to pass themselves off as anything else, nor did they entertain the possibility that
most Jesuits would not eventually be ordained. They were by definition an order of "clerks regular." Nonetheless, the
psychological reality that primarily grounded their lives and their ministry was membership in the Society, not being in
orders.
Music and Worship
Cardinal Ghinucci's objections eliminated from the "Five Chapters" the explicit prohibition of musical instruments and the
reasons for not chanting or reciting the Hours in choir, but those ideas continued to have force in the Society. Gradually,

nonetheless, Ignatius and his successors had to make concessions. The pressure for change came from several sources.
The Jesuits had hardly arrived in Brazil when they discovered the natives' talent and enthusiasm for music. In a letter to
Rome in 1549, Nobrega told of the Brazilians' delight in hearing the Jesuits sing and play instruments. The next year he
accepted the seven volunteers from the newly founded royal orphanage in Lisbon to help as catechists. The boys cut their
hair in native style (much to the disgust of the bishop Fernandes Sardinha, who said it made them look like monkeys),
used native tunes and instruments (to the great disgust of the bishop), and in general joined the Jesuits in launching a
musical and liturgical tradition. {135}
At Sao Vicente by 1553 the Jesuits had founded "the first school of music in the Western Hemisphere," where besides
reading and writing they taught children how to sing and play the flute. {136} By 1555 the provincial reported that at
Bahia three different choirs were in operation for vespers on Sundays and feast days - one accompanied with organ,
another with clavichord, the third with flutes. No questions were raised by the Jesuit leadership in Europe.
For the Jesuit churches in Europe, Ignatius tried to be stringent: on the one hand, as the Constitutions observed, there were
already many other churches where the services were sung; {137} on the other, for the Jesuits to sing mass and the Hours
well and on a regular basis would take them away from the consueta ministeria. Ignatius gradually permitted the singing
of vespers on certain days for a good reason - in some places the people practically demanded it. The Constitutions fairly
well summarized his attitude and practice:
If it is judged expedient in some houses or colleges, at the time of the afternoon when a sermon or lecture is
about to be given, vespers alone could be recited immediately beforehand or afterwards to please the
people. This could also be done ordinarily on Sundays and feast days ... in a devout, smooth, and plain tone.
It is done for the purpose of attracting the people to more frequent confession and attendance at sermons
and lectures and to the extent that it is judged useful for this end, and in no other manner. {138}
As late as 1556, however, he was angry that Jesuits were singing high masses in the church in Vienna, and he forbade it in
the future. {139} After his death the First General Congregation was asked about sung masses, as was the Second in
1565. {14} ° Although in their responses both Congregations restricted to the general the granting of permission to do so
on a regular basis, exceptions to the prohibition were obviously increasing.
By 1565, the end of the period I am considering, sung vespers on Sundays and feast days had become the norm rather
than the exception in the Jesuit churches to which a sufficiently large community was attached. This phenomenon was in
fact not quite so dramatic a deviation from the original prohibition as it at first seems. The prohibition looked to the
members of the Society, especially the priests. Once the schools were founded, however, the students did the singing. This
included the Jesuit scholastics, for whom, however, the amount of time spent practicing singing was restricted. In the
schools, sung vespers became part of the regular spiritual program for the students who were not Jesuits, as it had been for
the devout laity for centuries, and they were open to the public who frequented the college church.
The report the Jesuit provincial in India made in 1556 about what had happened in Goa is typical of what happened
elsewhere: "Sung liturgies were introduced into our college because there was no hope of doing otherwise, so great is the
people's attachment to them. However, except for one of our priests who presides on Sundays and feast days, all the
singers are boys from the college." {141}
Nonetheless, in India the Jesuits had almost from their first moments there used music in religious services more
frequently and elaborately than had their brethren in Europe. Special but not out of character was the mass opening the
academic year at the college in Goa in 1558. The viceroy and other high officials of church and state were present. The
celebrant was assisted by a deacon and a subdeacon. Not only was the mass sung, but shawms, kettledrums, trumpets,
flutes, and violins provided the instrumental music. A procession through the streets followed the mass, during which the
same instruments were used as well as "the usual music by the boys of the college." {142}

As reports concerning this issue imply, a fair number of the Jesuits could read music and play instruments with enough
skill to teach others at least the rudiments, sometimes much more. In the colleges, however, when music came to be
needed not only for mass and vespers, but also for academic celebrations and other occasions, the Jesuits called upon
more sophisticated teachers. They undertook the management of the Seminario Romano for the archdiocese of Rome
when it was founded in 1564 by Pope Pius IV. Two years later they hired for it as maestro di capella Giovanni Pierluigi
Palestrina, who held the position for five years. {143} They had come a long way from what the companions had
envisioned in 1540! Although the ambivalences that marked the first decades would never be fully resolved, Jesuit
schools and churches began to sponsor impressive musical programs, for which they achieved renown. {144}
For the Jesuits themselves the issue of reciting or chanting the Hours in choir would not go away, not because they
wavered in their resolve but because of outside pressure, especially from Pope Paul IV (1555-59). Their relations with the
pope were at best uneasy, beginning in 1536 with that mysterious encounter of Ignatius in Venice with the then cardinal
Giampietro Carafa. As a gesture toward placating him as pope and forestalling his tampering with the Institute, Ignatius
decided in 1555 to allow vespers to be chanted by the Jesuits in Rome on Sundays and feast days, and he renewed the
decision for Holy Week in 1556. {145}
Obviously intended as a temporary measure, it failed to ward off the pope. In 1558, just as the Jesuits felt that their
difficulties with him from before and during their First General Congregation had abated, he informed them that
henceforth the Society would be bound to recite or chant the Hours in common. Their objections availed them nothing.
When the pope died the next year, Lainez consulted "learned theologians" and won from them the opinion that the
obligation ceased with the death of the pope. The Jesuits returned to their wayward practice - or, better, non-practice.
{146} They later had to face and overcome similar problems with Pius V (1566-72). The very length of Nadal's
commentary on the paragraph of the Constitutions that prohibited choral or communal Hours suggests, however, that even
Jesuits needed repeated instruction on why they in this regard differed so markedly from many other priests and members
of all other religious orders. {147}
Underlying this whole complex matter, of course, was a particular vision of ministry, priesthood, and religious life.
Whatever the first Jesuits understood by them, they did not define them as consisting primarily in cult as expressed in the
celebration of the mass and the Hours. They inherited well-known medieval ideas about the mass that stressed its
immolatory and impetratory aspects, especially as these might be useful or necessary to the individual believer - and the
individual priest. {148} To say that for them the mass was basically one among many forms of prayer in which the
individual might engage - the supreme and most powerful among those forms being "the Sacrifice of the Cross" - would
be to oversimplify, but not by much. {149} They took a while to see how celebrations of mass and the Hours enhanced by
music might be an instrument of their ministry.
On the prescriptive level, the first generation consistently assigned such celebrations an ancillary role. Nadal could not
have been clearer. Where the custom has been established of singing mass and vespers on Sundays and feast days, Jesuits
should participate only on condition that a sufficient number of priests "are not lacking for hearing confessions, preaching
sermons, delivering lectures, and for all the other ministries that are proper to the Society. The ministries are never to be
omitted for the sake of sung liturgies." {150}
Prayer
In their sermons, sacred lectures, confessional counsel, and catechesis, the Jesuits consistently recommended prayer to
those with whom they dealt. This of course included liturgical prayer of the mass and Hours, and the Exercises simply
assumed that persons making them assisted regularly or daily at both these functions. {151} Nonetheless, when the Jesuits
spoke of prayer and encouraged it, they generally meant something else. They meant the recitation of set formulas such as
the "Our Father" and other prayers found in the catechisms. They often commended recitation of the Book of Hours of

Our Lady, a well-established and extremely popular form of devotion among the literate throughout Europe. {152}
By prayer they also meant meditation, contemplation, or some other form of interiorized prayer done by the individual.
They often somewhat infelicitously termed these forms "mental prayer." They tried to teach them even to simple folk, as
the many chapters dedicated to them in Loarte's Esercitio testify. Lainez's series of sacred lectures on prayer in Rome,
1558, commended formulaic prayers, daily recitation of the Hours of Our Lady, and recitation of other prayers found in
books. But he particularly recommended mental prayer for his mixed audience of lay women and men. {153}
The Jesuits were not the first to do this. They borrowed or adapted the techniques and methods for such prayer from
earlier traditions. However, their peculiar insistence upon it, their belief that it could be fruitfully practiced by persons of
every station, and their access to the handy codification and explanation of methods in the Exercises all indicate that
because of them a significant reshaping of the practices of the devout life was under way for many Catholics.
Erasmus's Modus Orandi Deum (1524) provided examples of prayers that individuals might compose for themselves and
especially tried to foster an attitude to assure that the heart as well as the lips prayed. {154} The Modus was widely
diffused and still read in Rome in 1558, as a passing comment by Lainez makes clear. {155} It failed, however, to
recommend or explain mental prayer, an omission typical of Erasmus.
But for the Jesuits the teaching and promoting of mental prayer was one of their special campaigns. They had learned how
to do it in the Exercises and, presumably, had experienced its benefits. They then were expected to make those benefits
available to others.
In explaining why the Exercises generally effected such great changes in persons who made them, Nadal said that the
methods of prayer in the Exercises enabled individuals to penetrate in their hearts and spirit the inner mysteries of Christ's
life, passion, death, and resurrection. Thence arose the historical significance of the Exercises: "Briefly, we see that today
prayer has collapsed, devotion has disappeared, contemplation been forgotten, and spiritual sensibilities sent into exile ...
God wanted through the Exercises to rush assistance to this distressing situation in the church. But you object: this is too
much! - as if we preach that we are the ones who through our Exercises are going to save prayer from utter
collapse." {156} Nadal denied, of course, such an arrogant claim. He hoped, in fact, that God might inspire others to
discover an even better method of teaching prayer to everybody - a discovery, we easily infer, that he thought highly
unlikely to occur.
In passages like this we get about as close as we can to how the first Jesuits thought they brought succor to the "collapsed"
religion of their times. Like the Devotio Moderna and similar movements, they wanted to promote a more intensified
interiority, and they found in mental prayer the most direct and efficacious means of doing so on a long-term basis. They
were not professedly anti-liturgical, as has sometimes been charged, but they certainly put an emphasis on other forms of
prayer as constitutive of an authentic Christian life.
This emphasis perforce reflected the priorities they had established for themselves as Jesuits. Nadal revealed and
somewhat overstated the priorities when he described for his fellow Jesuits the difference between public and private
prayer:
Public prayer consists principally in the mass, which has supreme efficacy as sacrament and sacrifice. It also consists in
other prayers commonly held in churches, like litanies and similar things. Private prayer is the prayer that each one does
in his room, and it ... should always take order and priority over public prayer because of its power, and it especially befits
us because we do not celebrate public prayer in common - we do not have choir. This means that for the Jesuit his room
becomes his choir. {157}
In practice, however, Jesuits tried to find ways to correlate "private prayer" with the public prayer that was the mass. This

first generation produced three lengthy works that illustrated in detail the correlation they fostered. It is significant that
each of them took the texts from the Gospels read at mass during the annual liturgical cycle as the materials for these
meditations. Borja, Nadal, and Canisius were the authors.
Between 1563 and 1566 Borja wrote Meditationes para todas los dominicas y ferias del ano, which was not published
until i675. {158} It seems to be the first collection of meditations ever written that was organized according to the texts of
the liturgical cycle. As we have seen, about ten years later Nadal composed Adnotationes et meditationes in Evangelia
quae in sacrosancto missae sacrificio toto anno leguntur. {159} The magnificent series of 153 copperplate illustrations
that accompanied the text in the first edition (Antwerp, 1594) is the earliest such series of the whole of the New
Testament of any size or importance ever produced; the text identified persons, places, and things in the illustrations and
then used them as materials for the meditations. Although the last of these works to be written was Peter Canisius's Notae
in evangelicas lectiones, it was the first published - in two volumes, 1591-93. {160}

5 - Works of Mercy
In 1552 Polanco noted that the women and men who regularly confessed to the Jesuits in Messina soon began to visit the
sick in the hospitals, beg alms for the poor, and perform other works of charity or mercy. {1} This was not an isolated
instance but the pattern the Jesuits expected themselves and others to follow as a consequence of a deeper spiritual life.
Commitment to works of mercy completed the cycle that began with ministries of the Word. Preaching and the Exercises
led to conversion, which was expressed in confession and nourished by prayer and reception of the Eucharist. The
conversion, in turn, flowered into dedication to alleviating the physical and spiritual needs of other human beings. The
"Contemplation for Love," as the last meditation of the Exercises, sent the individual back into the world with the
observation that "love ought to manifest itself in deeds rather than words." {2}
The pattern was in itself unexceptional in the Christian tradition. As put into operation by the Jesuits, however, it
manifested three special features. First, it was more powerful because it was so simply and clearly delineated in their
foundational documents - the Exercises and the Formula. They knew, almost step by step, what they wanted to
accomplish and the end toward which the process tended. Second, for some of the steps they adapted or created
instruments such as the general confession to seal and formalize them for themselves and others.
Third, the works of mercy assumed a special character because of the particular context into which they were inserted and
from which they drew much of their design. They were mentioned in the eighteenth "Observation" of the Exercises, but
did not explicitly recur in the text. {3} They were prominent, however, in the "Five Chapters" and the Formulae, written
later and intended specifically for Jesuits and their ministry.
Probably just as basic even for the Jesuits, the spiritual and corporal works of mercy were an essential aspect of
Christianitas, explicit in the late-medieval catechesis of Spain and Italy. The Doctrina cristiana of Juan de Avila, so
favored by the Jesuits, had put to verse the lists as well as the source of many works they contained. That source was, as
we have seen, the pertinent section of the twenty-fifth chapter of Matthew's Gospel - when you clothe, feed, console, and
do other kind deeds for the wretched and outcast, said Jesus, you are clothing, feeding, and consoling me. {4} The
motivation was powerful.
Ignatius initiated some measures for poor relief in his native Azpeitia during his last visit there in 1535, but he and the
companions took up these activities with intensity upon their arrival in Venice just a little later. Their status as students
before this date put limits on the time and energy they could spend on such activities. The importance they eventually
assigned to them in their new compagnia manifested itself in the section of the "Chapters" that adduced hospital service as
a principal reason they could not be bound by choir. {5}

As the companions in Venice turned their attention to the corporal works of mercy, they would have discovered complex
and variegated networks of assistance to the poor and sick in that densely populated city. {6} They would have become
aware especially in Venice of the new problems created by the appearance of syphilis several decades earlier and the
impact which that "incurable disease" continued to have on social consciousness and reality. In Venice and the other parts
of central Italy in which they wandered between 1537 and 1540, they would have encountered the many and lively
confraternities - or Compagnie or scuole - that were among the most salient features of social and religious life in Italian
cities, often the main or only vehicle supplying organized relief for communal needs.
Their recent experience of these social realities surely contributed to the formulation of the "Chapters" and the Formula.
These institutions were the immediate context providing the basic instruments and mentality that gave shape to the works
of mercy that the Jesuits themselves began to undertake and to encourage in others. {7} Jesuit attitudes and activities
manifested three features in this regard.
In the first place, the Jesuits understood their imitation of the ministry of Jesus and his disciples to include or reproduce,
in some way, the bodily healing that was a part of that ministry - "heal the sick" (Lk. 10:9). Favre spoke for them all when
he said he wanted to bring help to others "not only for their spirit but also (if one may presume in the Lord) for their
bodies." {8} The Jesuits' visits to hospitals and similar activities were more than "good works" meritorious unto salvation;
they were intrinsic to their pastoral self-understanding.
The Jesuits in fact consistently worked to improve the physical circumstances of the needy they encountered, and they
took for granted, without much explanation, that this was an integral part of their ministry. They expended great time and
energy in the works of mercy. Nadal has justly been described, for instance, as "the premier organizer of social relief in
Sicily" during his years there, 1548-53. {9} They just as consistently engaged others in these enterprises to labor
alongside them or, eventually, to be left in charge.
Second, although in this aspect of their activities the Jesuits were inspired by the New Testament, they were also trained
in medieval philosophy and canon law about their obligation to contribute to "the common good," as indicated by the
prominent employment of that term in the Formula. This was not a biblical term or notion; rather, it reflected a social
philosophy present in their thinking.
The social aspect of Jesuit ministry often took the form of direct physical or financial assistance to individuals suffering
from occasional disasters like famine, flood, or plague; for example, during the bitter Roman winter of 1538-39, the
companions begged food and clothing and procured lodging for hundreds of people for months at a time. {10}
Nonetheless, its more striking form was grounded in institutions - hospitals, prisons, orphanages, refuges for women in
trouble, and especially confraternities. This is the third particularly salient feature of their commitment to the works of
mercy.
The Jesuits sometimes performed their social assistance within existing institutions, at other times they founded new ones.
In both cases a confraternity managed by the laity almost invariably entered the picture sooner or later as the most natural
and viable instrument to assure the continuance of the ministry or institution. The confraternity was thus generally "the
institution behind the institution," and it provided a line of continuity among the Jesuits' diversified involvements as well
as with the reality of the local situation.
One of the many stories related in this regard by Polanco will serve as introduction to the issue because it illustrates the
different roles the Jesuits typically played, their relationships to local rulers and other laity, and the often spontaneous
character of these projects. In Palermo in 1550 the Jesuits begged alms from the viceroy and others, by which they
secured the liberation from prison of twenty debtors. When they discovered other prisoners ill almost to the point of death
from a contagious fever, they used their influence to get some of them transferred to a hospital. The possibility that these
criminals might take flight, however, meant that many of the sick remained in the prison.

A Belgian scholastic named Julian brought these sick prisoners "the sacraments and the Word of God," as well as further
alms he had begged from members of the viceroy's household. He then began to build for them little huts or shelters
(habitatiuncula) in or near the prison to provide them with better sanitary conditions. He soon contracted the fever himself
and died. The viceroy was so impressed with what Julian had done that he ordered more such shelters to be built at his
own expense and supplied with beds and medicine. He then summoned some public notaries and exhorted them to
continue this work, suggesting that they seek the advice of Fathers Lainez and Domenech as to how best to do it, which
they did. Soon thereafter the men met to frame the constitutions of their new confraternity, which began with over fifty
members, and to elect the officers. The duties of the members were to visit the sick prisoners and care for them, beg and
themselves contribute money in order to free debtors, and try to persuade creditors to remit debts. They reformed their
own lives through more frequent confession. In all this, they contributed "not a little to the common good." {11}
The story manifests the pluriform character of Jesuit engagement with the works of mercy, designated in the Formula as
"works of charity" - opera caritatis. This chapter describes the more important aspects of that engagement. There were
other activities important in certain localities but not widespread or standard in the Society. The Jesuits supported and
promoted, for instance, the Mantes pietatis, the low-interest loan banks of Franciscan inspiration that originated in Italy at
the end of the fifteenth century to relieve the poor, as well as the Ufficio di Canta in Sicily. {12} They begged money to
ransom back prisoners taken by the Turks. {13} They served as chaplain-nurses on military and naval expeditions. {14}
In 1551 in Brazil they preached so effectively against slave-taking raids by the Portuguese that, at least for the moment,
the practice stopped, and they got some of the Brazilians released by their captors. {15}
Peacemaking
The Formula of 1540 mentioned "works of charity" without specification, unless we construe the phrase to indicate
teaching catechism and hearing confessions. The version of 1550 expanded the list of ministries and somewhat shifted
their order. While it retained the generic opera caritatis, it specified among them "reconciling the estranged" and "assisting
and serving those found in prisons and hospitals." Whereas the latter category had earlier appeared in the "Chapters," as
we have seen, reconciliation appears explicitly for the first time in 1550 - and in first place. The experience of ten years of
ministry surely prompted specific mention. "Pardoning offenses and injuries" was one of the seven spiritual works of
mercy.
Although religious peacemaking figured in the ministry of the mendicants in the late Middle Ages and played a role in
some confraternities, we do not know much about it either in detail or as a general phenomenon. {16} It is therefore
impossible to make a comparative assessment of Jesuit peacemaking beyond noting that the Jesuits had precursors in it
and that, at least in certain localities, they were not defying people's expectations when they played this role but fulfilling
them. When Nadal commented on this part of the Formula in his exhortations, he began of course with dissidentium reconciliatio. He recalled that this was the seventh Beatitude as listed in Matthew's Gospel - "Blessed are the peacemakers, for
they shall be called sons of God" (5:9). He generalized: "When this Beatitude is taken in its full comprehension, all the
ministries previously mentioned are in its service." {17} Unfortunately, at least a full page of his text amplifying upon this
judgment is missing. Nonetheless, the fact that he on one occasion pronounced that the Jesuits were fundamentally
engaged in a "ministry of reconciliation" is important for understanding the other ministries and their strongly social
character.
The correspondence and other reports from the early Jesuits do not rise to this level of generalization, but narrate tale after
tale of how members of the Society effected reconciliations among warring factions, especially in remote villages in the
two great peninsulas. Other sources from the period confirm how fierce the vendettas were in these places. {18} The
Jesuits might sometimes exaggerate their own role and their success, but they do not exaggerate the problem, incredible
though some of these situations might seem. As early as 1540 Jay reported that through preaching and hearing confessions
in Bagnorea, fifty miles north of Rome, he was able to convince the villagers to renounce the bloody feuds that had raged
there for years. {19}

Polanco in his Chronicon described a number of dramatic instances, but he provided an especially detailed account of
what happened in 1549 in Cor-reggio, hardly a remote village. {20} Landini began to preach there during the summer.
The town was divided into two factions. This had led to forty-five murders or assassinations in recent years, three of the
victims being priests. The men came to church fully armed. After Landini had preached there for a while, sometimes
twice a day, he succeeded in getting the two leaders of the opposing factions to confession. They agreed to make peace
and do whatever Landini indicated to effect it.
One evening a herald was sent through Correggio to summon people to church the next day. Once the crowd assembled, it
eventually quieted down for mass and the sermon, and so many wanted to go to confession that more priests had to be
called. After the sermon, in which "the Word of God softened the hearts of the leaders of the factions," Landini from the
pulpit addressed by name one of the leaders, who asked, "Father, what do you want me to do?" Landini told him to single
out his enemies, ask their forgiveness, and wish them peace. The man, after throwing his weapons to the floor, did so.
Landini then came down from the pulpit and told him to follow his example; he began to embrace the man's enemies and
give them the kiss of peace. Soon everybody in the church joined in. "The whole church - young and old, women and
men, tears in their eyes - resounded with peace, and those hearts that only a few days earlier had like lions thirsted for
nothing but revenge and murder now were reconciled like lambs in meek and reciprocal love." They decided to
commemorate the day henceforth with an annual feast.
In Faenza in 1545 Broe't gathered a hundred men in the cathedral for a similar liturgy of reconciliation, during which they
forgave each other "the homicides, injuries, and other evils that flowed from hatreds of this kind." {21} In 1548 one of the
Jesuits who was sent to a village in Portugal preached so as to reconcile twenty men with one another in the presence of
all the inhabitants. The men did so with so many tears and charitable embraces that what the "power" (energia) of the
divine word had effected internally was made externally manifest. {22}
In 1551 Landini preached in villages near Modena. The area was so torn by factions that in one place nearly fifty, in
another sixty, and in yet another one hundred people had been killed. Murder, robbery, and the desire for revenge were
the order of the day. In each of the villages Landini had some success, and before he left them he established a
"Confraternity of the Body of Christ" (Corporis Christi Societas) made up of both men and women who agreed to weekly
or at least monthly reception of Communion. They elected their own officers, among whom the most important were two
whose task was to work for the "reconciliation of enemies." {23}
With variation in detail, the Jesuits reported scenes like these repeatedly. {24} Jesuit peacemaking sometimes extended,
however, beyond the elimination of brutal vendettas. At Valencia in 1549 Antonio de Araoz effected a reconciliation
between estranged spouses - the duke and duchess of Calabria. {25} At Monreale, outside Palermo, Lainez at the behest
of Cardinal Alessandro Farnese settled a long-standing dispute between the monks and the local clergy by a careful
examination of archival documents. {26} Perhaps most remarkable, the Jesuits at Ingolstadt were able in 1550 to
reconcile some of the professors at the university, whose mutual hatreds had even found their way into print. {27}
Hospitals and Prisons
By the middle of the sixteenth century in central Italy, hospitals, including those for the "sick poor," were often
sophisticated institutions, seemingly well in advance of what prevailed in other parts of Europe. {28} The service by the
original companions in the hospitals of Venice set an example for future members of the order. Wherever the Jesuits went,
they eventually found their way to the hospitals, as the Chronicon testifies. They sometimes washed and fed the patients
and otherwise tried to make them physically comfortable. They preached to them and, if they were priests, heard the
patients' confessions. This became almost routine for members of a Jesuit community of any size.
In a few instances this commitment attained heroic dimensions. During the plague in Perugia in 1553, the Jesuits
remained almost alone to nurse and minister to the sick in the hospitals and in their homes. {29} Because over the years
the number of Jesuits who died under such circumstances began to rise, a more cautious policy was initiated while Lainez

was general. {30} Even with the policy in place, Jesuits still sometimes put themselves in jeopardy to aid the sick. During
the plague in Rome in 1566 and again in 1568, they went out in large numbers to care for the stricken, with each Jesuit
assigned a street as his particular charge. {31} In Lisbon in 1569 seventeen Jesuits died while attending victims of the
plague. {32}
As part of their concern for the sick, they sometimes undertook tasks we might not expect of them. For instance, in 1555
Father Bartolome Torres, who was a doctor of medicine, established a pharmacy and small infirmary for the sick in Rome
near the Torre Rosso. {33} In a Roman hospital a few years later, the Jesuits, besides sweeping the whole hospital twice a
day, making beds, and serving food, tried to persuade the employees to be less spiteful toward one another and to deal
with the sick "in a more helpful and humane way." {34} In Palermo in 1551 Nadal worked successfully to have
endowment funds intended for a hospital for the poor returned to that purpose by the nobles who had diverted them to
their own benefit. {35}
When the Jesuits arrived at Mozambique in 1548, they first lodged in a hospital where most of the 120 patients had
contagious diseases. They begged medicines for them, and then one of the Jesuits undertook the threefold "function of
cook, preacher, and pharmacologist." {36} In Goa by 1546 they were running a hospital for native Indians. {37} By 1576
enough Jesuits were doctors to prompt Pope Gregory XIII to issue a general exemption for them - provided that other
doctors were not available - from the canons that forbade clerics and religious to practice medicine. {38}
As the number of schools increased, this time-consuming, fatiguing, and often dangerous ministry suffered some eclipse.
Other factors contributed to greater caution and restraint. The Constitutions provided that one of the tests the novices had
to undergo was a month of hospital service. {39} In the early years novices sometimes ate and slept in the hospital for the
whole time, but the practice gave rise to many problems. In 1547 Cornelius Wischaven and a lay brother named Pascasio
were sent as novices to Santa Maria della Conso-lazione in Rome, where they received a miserable welcome even from
the patients. They had practically no time for sleep. Worst of all, the ospedaliere tried to seduce Pascasio and kept urging
him to come live with him. Wischaven and Pascasio survived their ordeal, but not everybody did. A few died, more got
sick, some simply left, and others yielded to seductions. {40} Gradually, therefore, the experiments for the novices were
tempered, and, we infer, similar changes were made for other members of the order. Nadal later explicitly laid down the
norm, for instance, that Jesuits should not nurse women, but only preach to them and hear their confessions. {41}
In 1542-43 Ignatius tried to initiate a major change in medical and pastoral practice. It failed, at least in Rome, but his
attempt strikingly illustrates an aspect of the Jesuits' relationship to the sick that balances the stories of their humanitarian
services. The Fourth Lateran Council in 1215 issued a decree, canon twenty-two, entitled Cum infirmitas, which forbade
doctors to treat the sick until a priest had heard their confessions. Pope Gregory IX had later in the thirteenth century
inserted the canon in his Decretali, thus giving it further promulgation, but by the sixteenth century it seems not to have
been observed. Ignatius set about having it revived. {42} He argued that, since the decree was issued by a general and
legitimate council, under the authorship and presence of the Holy Spirit, it could not possibly provide or determine
anything against charity. {43}
When the doctors in Rome got wind of what was under way, they began to gather legal and theological opinion in
opposition to the decree, basing their case on the argument that an exhortation to call a confessor was sufficient and that
the doctor need not suspend his visits until the patient had done so. Ignatius in turn gathered opinions of bishops and
theologians favorable to an interpretation of the decree that required the doctor to suspend his services after three days if
the patient had not confessed. It is not surprising to find among these the Dominican zealot Ambrogio Politi (Catarino),
but also favorable were Girolamo Seripando and the theologians of the General Chapter of the Augustinians over which
he presided in Rome in the spring of 1543.
Sometime that year Paul III ordered observance of the decree in Rome, but it seems never to have been effectively
enforced. Rodolfo Pio ordered its observance in his diocese of Faenza, as did the new bishop of Modena, Giovanni
Morone. Juan de Vega, the great friend of the Jesuits, ordered as viceroy its implementation in Sicily, and Jeronimo

Domenech reported from there in 1547 that the promulgation was "very beneficial." {44}
We do not know how thoroughly implemented the provisions were in these dioceses and territories, but they did not
everywhere remain a dead letter. In any case, Paul III never ordered promulgation outside Rome itself, even though
Ignatius hoped from him a "more universal" extension of the decree. {45} In chapter seventeen of his work on ministry to
the dying, first published in 1575, Polanco made passing mention of the "salutary decree," nothing more. {46} In his
Directorium for confessors, he did not speak of it even in the examination of conscience for doctors. {47} Nadal only
alluded to it. {48} For whatever reason, the decree did not become a rallying cry even in the Society.
The Jesuits provided for prisoners in jail many of the same services they did for the sick in hospitals, and they assigned
this work the same importance. In some ways ministry to prisoners was less exacting because the prisoners did not
normally require sustained and round-the-clock attention. This made it more compatible with the schedules of Jesuits
teaching in the schools.
Who were these prisoners? In the sixteenth century the incarcerated throughout Europe fell into two major categories debtors and persons awaiting sentence or execution. Internment in jail for a specified period as an ongoing punishment for
crime was for the most part unknown. In Rome after about 1550 over half of those detained were debtors from the poorer
classes, even though the upper classes were also heavily in debt. Most of the other prisoners were awaiting trial or
sentencing, and their guilt therefore often had yet to be established. In Venice, Rome, and elsewhere, delays, sheer
inefficiency, and the corruption of officials received attention from governments and from religious activists like the
Jesuits, but "prison reform" was just as difficult to effect in the sixteenth century as it is in the twentieth. {49}
This situation explains the character of Jesuit involvement with prisoners and the welcome from them they often received.
For the most part they were not dealing with hardened criminals. They preached to the incarcerated, taught them
catechism, heard their confessions, brought them food, begged alms for them. Nadal maintained that they should be more
diligent in begging alms for prisoners than for the sick, because the hospitals were in general better provided for. {50} On
at least one occasion, in Plasencia in 1556, they went to the prisoners' homes at Christmas and cleaned them for them.
{51} They tried to get prisoners to give up gambling and cursing. {52} In Rome in 1565 they had some lives of the saints
sturdily bound and then attached them to the walls of the jails with chains so that the prisoners could read them. {53}
Much of the Jesuits' effort in Italy and Spain was directed toward freeing debtors by begging alms to pay off their
creditors or by dealing directly with the creditors themselves. {54} They sometimes successfully intervened to have the
sentences of convicted criminals mitigated, and on a few occasions they got the death penalty suspended and the prisoner
freed, as with a woman condemned to capital punishment for adultery in Valladolid in 1551. {55}
They had no plan for reform of the system. The institutional component of their activities was the traditional
confraternity. The members performed more or less the same corporal and spiritual services as the Jesuits, except those
reserved to priests. The only such confraternity that has been studied in detail is the Confraternita dei carcerati, founded in
Rome in 1575 by the French Jesuit Jean Tellier. {56} Although it was established slightly later than the period I am
considering, its statutes and activities reflect rather faithfully earlier counterparts. It was governed entirely by its lay
members. Women were admitted, but not with the same status as men. Its considerable success sparked imitation in other
Italian cities, including Naples, Turin, Florence, Milan, Bologna, and Rimini.
Ministry to the Dying
In hospitals and prisons the Jesuits frequently encountered the dying and those condemned to die, who were generally
bereft of a regular pastor. Although they would not administer the last rites of the church if the pastor was available, they
obviously were free to do so in other cases. Moreover, ministry to persons in danger of death extended far beyond
administering the sacraments to them. As we have seen, Nadal categorized it as a form of devout conversation.

Jesuits early began to look upon such ministry as especially appropriate for them because in no other circumstances was
need more obvious and urgent. Polanco noted that some ministries were to help persons live well, others to die well. The
latter were to be preferred. {57}
Most confraternities showed special concern for their moribund members and even for the equitable administration of
their wills. {58} The fifteenth through the seventeenth centuries produced an immense amount of literature on "the art of
dying well." {59} The fact that Erasmus undertook in 1534 to publish a work on "preparation for death" (De
praeparatione ad mortem), translated into every major European language and reprinted in Latin or the vernacular some
sixty times within the next twenty-five years, confirms the importance of the topic for his own age. The only work that
today is read outside a narrow circle of specialists, however, is his colloquy "The Funeral" ("Funus"). In it Erasmus
contrasts the fearful and superstitious death of George, who noisily departs this life surrounded by priests and laden with
indulgences, with the serene death of Cornelius, who simply commends himself and his family to God.
Most of the literature about dying well - like the pertinent sections of Loarte's Esercitio and Borja's reflections entitled
Algunos remedies para que los siervos de Dios no teman la muerte - was intended for persons who wanted to prepare for
their own deaths. {60} Some, however, was for the ministers who attended people in their last days or hours, like sections
from Nadal's exhortations on Jesuit ministries {61} and especially Polanco's Methodus ad eos adiuvandos, qui moriuntur.
These four documents provide the most concrete information about Jesuit attitudes and practice. {62} Some inferences
can be drawn, however, from the serene attitude Nadal adopted concerning his own death. {63} Favre's attitude was
similar. {64}
Of thirty-two chapters, Loarte devoted one to "what a Christian ought to do in sickness and danger of death" and another
to "remedies for temptations at time of death." {65} Like the rest of the book, these chapters assumed a relationship with
God that was "familiar" and confident, close to what Erasmus depicted for Cornelius. Loarte repeated the accepted
wisdom that at the moment of death the demons intensified their attack, and he briefly explained the standard remedies for
temptations against faith and hope. He said that one must especially remember, however, that God, the angels, and the
saints - over whom the devils cannot prevail - are on one's side. He finally advised the person, as death approached, to call
in some devout friends who could console with their good words and read from some holy book, especially from the
accounts of Jesus' suffering and death in the New Testament.
Borja's little leaflet, published posthumously, was written in 1568 while he was general, just a few years before he himself
died. While acknowledging death as an evil, it presented considerations and practices to forestall or diminish fear of it in
those who have tried to live as good Christians. Among the considerations was, of course, the remembrance of Christ,
who "by dying destroyed our death, by rising restored our life." Filled with quotations from the Fathers, the piece reads
almost like a patristic homily.
Nadal's advice to the minister was sober - indeed, cool and businesslike. It was also brief, as he referred his listeners for
further advice to persons experienced in assisting the dying. Although he dismissed the idea that everybody at death's door
is tempted in faith and sees the devil, he stated that these things did occur. The minister must help the sick person deal
with such disturbances of spirit, make sure an honest will is prepared, and, if necessary, warn of approaching death. The
person should of course be fortified by confession, Communion, and the last anointing.
The twenty chapters of Polanco's Methodus provide a fuller picture. As a handbook for those called upon to assist the
dying, it represents a genre that extends back at least to Jean Gerson's La medicine de Fame of the early fifteenth century.
Polanco's book, first published in 1575, ran through a number of editions and became especially influential when, after
1591, it often joined his Directorium for confessors and Madrid's book on frequent Communion in one volume. It
consistently suggested a preparation for death like Cornelius's, but, unlike Erasmus's De praeparatione, descended to
practical details and suggestions to help the minister help the dying person.
Nowhere more emphatically than in the Methodus do those two consistently inculcated ideals of Jesuit pastoral theory

receive expression - the minister's need to accommodate to the situation and his role as bearer and facilitator of
consolation. Polanco enunciated these principles in the first chapter and frequently returned to them. He summarized them
in two adverbs - the minister should always and down to the most minute detail act "prudently and lovingly" (prudenter et
amanter).
The Latin style of the Methodus was correct according to classical usage but filled with scriptural allusions and imagery,
as were the many prayers Polanco had composed and suggested might be used or adapted to different situations found in
the sickroom. In other words, these were not prayers according to set formulas. He proposed Christ as one's "brother,"
one's "truly faithful friend." What ultimately consoled a person at the hour of death, moreover, was "the love of our
eternal Father." As the individual awaited death, the minister or one of those standing by might read an account of Jesus'
suffering and death from one of the Gospels, the First or Second Epistle to the Corinthians, the Epistle to the Philippians,
the Second Epistle to Timothy, or the last chapter from the Book of Revelation.
Indulgences were mentioned once in the book - the devils, as well as Mary and the saints, just slightly more often. Among
the duties of anybody attending the dying was to make sure that the person had made a will that provided for his family.
This was standard advice. Once obligations to one's family and creditors were satisfied, the person might wish to leave
something for "the poor or some pious institute." If the individual wanted suggestions, the Jesuit should be careful not to
mention the Society directly or indirectly; he could, however, indicate help for souls in purgatory, alms for the poor, for
ransom of captives, for orphans of both sexes, for debtors held in prison, for hospitals.
Chapter eighteen, one of the longest in the book, dealt with how to help criminals condemned to death. It reflected and
promoted the increased concern in the sixteenth century with such individuals. {66} We know, nonetheless, that
confraternities had been engaged in this work of mercy for at least two centuries. One of the oldest and most important
had been founded in Florence by a group of devout young men, fanciulli, in 1343. Its Roman counterpart was founded by
expatriate Florentines in 1488. Named San Giovanni Decollate, its most famous member was Michelangelo, registered as
a brother from 1514 until 1564. When Michelangelo died that year, the confraternity was in charge of his funeral rites in
Rome. Like many other confraternities, those dedicated to comforting the condemned commissioned important works of
art for their chapels, oratories, and meeting rooms. {67}
Polanco at least indirectly drew upon the experience of such confraternities. The difficult and delicate nature of their task
led the confraternities to require training and indoctrination for lay members to whom this comforting was entrusted, and
they committed their instructions to writing. {68} Especially after Polanco's book was translated into the vernacular (for
example, Italian, in part, 1576; German, 1584; French, 1599), it influenced this literature, and thus had an impact beyond
the clergy.
Historians have not been loath to point out the limitations and ambivalences of such activities by the confraternities,
especially in the post-Tridentine period. {69} The confraternities represent, nonetheless, a notable effort to mitigate a
harsh system of justice, and the eighteenth chapter of Polanco's book is a remarkably compassionate document in which
the minister is, in keeping with the tradition, more consistently described simply as "the consoler" than in any other
chapter. Never should he desert the condemned person, even up to the last moment. Once the criminal was executed, the
minister continued his office of consoler by visiting the criminal's family to try to assuage their sorrow and lessen their
shame.
Polanco paid so much attention to ministry to criminals condemned to death because by the early 1550's the Jesuits were
very involved in it, sometimes in localities where other priests refused to minister because of superstition or fear of
infamy, as in certain parts of Sicily. {70} In Seville in 1565 the Jesuits introduced the practice of allowing prisoners about
to be executed to receive the Eucharist. {71} Although the Jesuits usually acted on their own initiative, in 1555 the
cardinal inquisitor in Lisbon asked the Jesuit provincial to send somebody to hear the confessions of eight men
condemned to death. The Jesuits did so and then stayed with them in prison three days and nights until their executions.
{72} In Rome in 1561, two Jesuits attended the duke of Paliano and other disgraced and despised relatives of the recently

deceased Pope Paul IV as they awaited execution for crimes committed during that pontificate. {73} Polanco also
reported how Jesuits dissuaded "persons of both sexes" from suicide. In at least one case the Jesuit achieved success by
persuading the man to make a general confession and thus put his past behind him. {74}
In their ministry to the dying, the Jesuits encouraged their disciples to do as they were doing when the occasion arose.
Polanco in his circular letter to the whole Society in late 1565 told with obvious approval about a woman - "una donna
devota" - who frequented the Jesuit church in Rome. "Finding herself at the bedside of a dying person, where there was no
pastor, other priest, or anybody else to undertake the office of charity to help the person die well, she undertook to do it
herself. To the great admiration of the bystanders, she comforted and helped the dying person and commended his soul to
God." {7} '
Ministry to Prostitutes
Prostitution, as well as Christian attitudes toward it and institutions to deal with it, has a long history. {76} By the
beginning of the sixteenth century, especially in Italy, these histories entered a new phase. {77} In Venice and Rome the
"courtesan" had emerged with a new social status and acceptability. {78} Alongside these relatively few were great
numbers of other women who plied their trade in miserable conditions and out of sheer desperation. {79}
Almost everywhere, including Venice and Rome, prostitution elicited more official and unofficial concern than before.
This was in part simply a result of urban growth - prostitutes were more numerous and more in evidence, and they seemed
therefore more of a threat to public decency. But with the appearance of syphilis in the late fifteenth century, they became
a threat to public health. The disease triggered an alarm that called attention to prostitutes in a new way and sparked
additional efforts from local governments and other entities to deal with them. {80} In any case, they were unavoidably
visible and often patently wretched.
By 1543 Ignatius had founded in Rome Casa Santa Marta, and Jesuits elsewhere followed suit by engaging in various
ways in ministry to the women. The Jesuits, like other religious enthusiasts before them, believed that one of the best
ways to persuade them to give up their sinful lives was through preaching. In many or most cities of Europe, municipal
authorities had long supported this notion. In the sixteenth century they imposed on bordellos and the persons who
managed them an increasing number of restrictions and regulations, some of which pertained to religious practice. In
Seville, for instance, brothels were closed on Sundays and prostitutes required to assist at mass. {81} In other cities
officials forced prostitutes on certain days to hear sermons directed especially at them. {82}
From our contemporary perspective, however, perhaps the most curious aspect of this whole phenomenon is the piety and
regular religious practice of a fair number of prostitutes and courtesans. True, many of them went to church to find
customers, a fact well known to both ecclesiastical and municipal authorities. Others were accused of being "pagan of
heart although Christian of speech." {83} Nonetheless, it seems incontestable that some of these women, especially those
driven to their situation by poverty or in it out of the inertia of family system, were sincerely religious. {84} This factor plus ill health and the threat of disease, advancing age, economic insecurity, physical and financial abuse from their pimps
- made them more susceptible to changing their ways than we might at first imagine, especially if a concrete alternative to
their way of life was offered.
In Florence officials gathered the prostitutes of the city in the cathedral every year on Thursday of the fifth week of lent.
During mass on this day the passage from Luke's Gospel was read about the sinful woman who washed Jesus' feet with
her tears in the house of Simon the Pharisee (7:36-50). When Lainez preached on this occasion in 1548, he attracted a
large number of prostitutes and ordinary citizens. Polanco related that as a result of Lainez's preaching seven or eight
repented and were received "into the homes of honest matrons, who would help them find an honest way of life." {85}
We infer, therefore, that part of Lainez's sermon proposed to the matrons what their responsibilities or opportunities were
in this regard.

This is not the only instance of such assistance from "honest matrons." Pedro de Ribadeneira recalled how as a young man
he saw Ignatius himself accompanying courtesans (nobiles meretrices) through the streets to the homes of some of the
most prominent women of Rome. {86} He singled out by name Leonor Osorio, consort of Juan de Vega, then the
ambassador of Charles V. She continued to take a special interest in these women when he became viceroy of Sicily, just
as she had been especially supportive of the Casa Santa Marta in Rome.
Lainez preached in Palermo on the same Thursday in lent the very next year, 1549. The viceroy ordered the prostitutes to
attend, and "many were converted to the Lord." Leonor took sixteen into her household. She intended to procure dowries
so that some might get married, and she helped seven others, after they had a strange and emotional encounter with the
nuns, to enter a monastery of Conversae, that is, of reformed prostitutes. She kept a few with her as part of her staff. {87}
Polanco's account of how the seven came to enter the monastery bears repeating. Leonor lodged nine of the prostitutes in
the monastery with the promise they would remain there only until they could get married, but immediately upon arrival
they said they wanted to become nuns. A few days later, on Monday of Holy Week, these prospective novices behaved so
badly in choir that the nuns ordered them out of the chapel. One of the "more hardened" hid in a part of the monastery
where, by accident, she was able unseen to watch the nuns take the discipline after choir. She was so touched by the Lord
at what she saw that she was "filled with compunction and consolation" and declared that she wanted then and there to
have her hair shorn and to take the veil. Six others shortly followed suit, and the nuns obliged their requests. The viceroy
sent Lainez and Domenech a few days later to see that all was in order. Only two of the original nine decided in favor of
matrimony.
These stories reveal three solutions to the reformed prostitute's dilemma - matrimony, service as a domestic in some large
household, or entrance into a monastery of Conversae. Who would want to marry these women? Once they had a dowry,
such a marriage might be attractive even to their former pimps, so that the task for reformers was to assure that the
marriage was itself "honest." Although sordid motives were a constant danger, marriage to prostitutes surely did not
everywhere carry the same stigma that in other times and places has been attached to it. In 1199 Pope Innocent III had
declared that marriage to them was in fact a work of great piety and that persuasion persisted into the sixteenth century marry a prostitute and save your soul! {88}
No doubt respectable husbands could often be found for these women. Manuel da Nobrega promised good marriages for
prostitutes who emigrated to Brazil. {89} Although the Jesuits may have inflated the figures, they reported even from Goa
their success in finding husbands for concubines. {90} An unusual case illustrates the point. In Rome in 1565 a Jew was
thrown into jail on charges brought by a prostitute. One of the Jesuits discovered that the man wanted to become a
Christian, so he went to the prostitute and told her that, as she had been the cause of the imprisonment, she should under
these happy circumstances be the cause of his release. She dropped the charges and, further, volunteered to pay for all the
expenses he had incurred in prison so that she might have a bigger part in his conversion. Then the neophyte, instructed
by the Jesuit, went to her and said that, just as he had come to Christianity through her, she should leave her life of sin
"for love of him." She did so, and soon married him "to live like a good, honest Christian." {91}
The monasteries of the Conversae had some medieval antecedents - there was one in Bologna, for instance, in the
thirteenth century. {92} But they became more numerous toward the end of the fifteenth century and the beginning of the
sixteenth. One was founded in Paris in 1492, and several opened in other French cities, in Lombardy, Piedmont, other
northern provinces of Italy, and elsewhere. {93} In 1520 one opened in Rome. Generally under the patronage of Mary
Magdalene, the repentant sinner, the monasteries imposed a life of severe penance and strict cloister - obviously not an
attractive alternative for every woman who wanted to change her ways or escape from her situation.
Nonetheless, women sometimes chose this alternative - freely or out of desperation. In Ferrara in 1548 some prostitutes
began, seemingly as a self-initiated group, to go to Jay for confession. As a result they resolved not only to give up
prostitution but to enter a monastery of Conversae. {94} The Jesuits reported, however, that they themselves generally
tried to locate these women according to their choice either in a convent or in matrimony; sometimes all that is reported,

whether about Gandia, Valencia, Goa, Palermo, Seville, or Rome is that they helped these women "take up a better state
of life." {95} Entrance into a monastery of the Conversae did not, of course, guarantee perseverance or even moral
probity, as the Jesuit Benedetto Palmio discovered to his dismay when a scandal broke out in 1561 at the Convertite alia
Giudecca in Venice. {96}
Jesuits in Italy did a lot of preaching in the monasteries of Conversae and were sometimes involved in their reform. In
Palermo in 1547, Domenech discovered that the monastery there was torn with strife. He managed to get rid of the abbess,
roundly hated by all the nuns, and to install a "widowed matron" for the time being. Meanwhile, he begged alms for the
nuns' temporal sustenance. {97}
In 1555 in Modena, where the Jesuits had no church, they began to hear confessions in the chapel of the monastery of the
Conversae, but discovered that some of their other penitents refused to return to them because they did not want to be
associated with such a location. {98} Some who frequented the Jesuit church in Ferrara undertook in 1556 exhorting
prostitutes to a better way of life, which led to their being shunned by many of their peers. {99}
That same year in Venice the rector from time to time led groups of ten or twelve persons through the First Week of the
Exercises, which on one occasion included a prostitute who made a general confession and gave up her former life. {100}
In Goa and elsewhere in India Jesuits incurred the displeasure of the Portuguese for preaching against the selling of
natives into slavery and concubinage. {101} In 1556 in some towns in the neighborhood of Seville, however, the Jesuits
seemed gratified that the civil authorities imposed penalties on prostitutes who feigned repentance, and earlier at Evora in
Portugal they were instrumental in securing other penalties for prostitutes. {102}
Two facts about how Jesuits dealt with prostitution are easily discernible: the sheer quantity of their involvement with
these women and the variety of attitudes and relationships that this involvement entailed. The Jesuits often acted on their
own initiative, but in general concert with the policies and expectations of other reformers and civil authorities. On a few
occasions, as in India, they opposed official or quasi-official policy; on others, they acted almost as its agents or
instigators.
They founded one institution, however, that was an innovation - the Casa Santa Marta in Rome and its imitators in other
cities, including Florence, Pisa, Padua, Bologna, Modena, Milan, Palermo, Agrigento, Trapani, Valladolid, and Messina.
{103} In late 1542 or early 1543, Ignatius conceived the idea of establishing a house that would admit women on a
temporary basis and provide them with the situation and resources to make a choice about their future. He had two kinds
of women in mind - unmarried prostitutes and women estranged from their husbands who had entered a life of
prostitution. For the former, dowries were to be collected whereby they could freely choose either to get married or to
enter a monastery of Conversae (or possibly some other monastery). {104} For the latter an opportunity was offered to
work toward a reconciliation or, that failing, to live henceforth like nuns even though still bound by the marriage vows.
{105} He won approval for the idea from Pope Paul III, who on 16 February 1543 established the Compagnia della grazia
as the confraternity that would oversee and fund the institution, which was opened that year in a building facing the
present Piazza Collegio Romano.
The most concise, reliable, and informative document about the origins and first years of the Casa Santa Marta is a
memorandum, 1551, by Polanco. The house was founded, he reported, for single women who wanted to give up a life of
sin and for married women who were discovered in sin outside their homes. He said that by 1546 the difficulty of placing
in other monasteries women who wanted to become nuns led to constituting part of the Casa as a monastery for them. All
who lived in the house were under a "mother abbess and her vicars," and they followed appropriate discipline for their life
in common. A confraternity "of all sorts of persons" governed the house and was responsible for providing alms and
counsel. Polanco reported that in the years it has been operating it has helped about three hundred women. At present
there were about twenty nuns and four others in the house, but the number has reached as high as forty or more. The
Society was the originator of the house and functioned in four ways: (1) for its founding: it expedited the papal bulls,
collected alms, gave money from its own meager resources; (2) it sought the first women and selected the first directress

(gubernatrice); (3) it organized the confraternity, into whose hands the work was entirely committed; (4) it helped in
drawing up the rule of life and supplied preachers and confessors for the women's spiritual profit. {106}
Although Ignatius is generally credited with being the first person to conceive such an institution, it seems a woman by
the name of Laura Baliarda had tried to establish a similar one in Modena in 1535. {107} In 1542 Giammatteo Giberti,
the reforming bishop of Verona, made special provision for repentant prostitutes who did not want to become nuns. {108}
Ignatius may or may not have known about these precedents, if precedents they were. In any case, Santa Marta emerges
with much clearer contours because we have more ample documentation about it; it is more important because under
Jesuit inspiration similar houses were opened in other cities. Santa Marta was, even with possible antecedents, a strikingly
original institution of social assistance. {109} It sought to reinsert into society those who desired it.
The Santa Marta in Rome could house approximately sixty women. Its discipline was like that of a convent. Women who
entered had to promise, under pain of losing the possessions they brought with them, not to leave until they were settled in
one of the several alternatives to the satisfaction of the confraternity. When they applied for entrance, they were
interviewed about their family, health, marital situation, and other factors required for a "case history" according to a
rather sophisticated questionnaire.
The very name of the institution suggested how it was meant to differ from the Conversae. In the latter the women were
under the patronage, as well as the stigma, of Magdalene, and were destined to a life of penance for their sins. The Casa
was under the patronage of Martha, to whom no such stigma or destiny was attached. Ignatius chose Martha surely
because, like many of his contemporaries, he believed that her sister Mary was Mary Magdalene.
The Casa Santa Marta was unable, however, to sustain its original character. Within four years of its founding, a dozen
women housed there petitioned Paul III to allow them to remain on a permanent basis as, in effect, convertite. The house
was divided into two sections, but within less than a decade the other women were moved to a so-called Casa Pia. By
1573 Santa Marta had become a full-fledged monastery reserved for virgins. {110}
The Casa Pia continued, however, the original tradition for at least several decades and even added to the two options for
the women the further possibility of entering service as a domestic. The description of the Casa by Gregory Martin, 157678, is at present our unique source for the subsequent history of the enterprise:
They make franke and free choise whether they wil live a simple life in service with noble wemen and
honest matrones of the citie, or marry, or become Religious. A free choise I say of these three conditions, al
very honest and sufficient, that no necessity of any one state might hinder their Conversion, but that they
might esteme their owne free choise to their contentation, rather a reward of their present goodnes, then
penance for their former naughtinesse. And see here the charity of the Romanes rejoycing upon one sinner
repenting more then upon others nintiene. If it please them to serve in single life, how many noble matrones
are desirous to have them and to feede Christ in his litle ones, such especially as before also neglected no
occasion to helpe their Conversion. If they wil marry, neither dowries are wanting (of which I wil speake
apart hereafter) nor men of honest state and calling, who to make them or to keepe them honest and chast
wemen, thincke it no stayne (although Italians and Romanes) to take them to wife; and if it be, yet they
preferre the meritorious act therof. But if they choose with Marie Magdalen the best part, to sit at Christes
feete in quiet contemplation, and by penance to wash his feete with their teares of true repentance and
satisfaction of their former life, and love much bycause much is forgeven them: breefely if leaving worldly
matters to Marthaes, they wil doe continuall penance with Marie by entering into Religion voluntarely (for
to compel them by any meanes directly or indirectly is no lesse then a matter of Excommunication) then are
they placed in the Nonnery of S. Marie Magdalen, and there continew for ever in the service of God day
and night, as is before sayd generally of Religious wemen. {111}
The Casa del Soccorso, founded in Venice in 1577 along the lines of Santa Marta, survived in its original purpose until

early in the seventeenth century, when it began to be assumed that the inmates would always move on to a monastery of
the Conversae." {2} We have only scattered bits of information about the houses in other cities. For instance, Nadal
related how in Messina "women of honest life" went through the city to try to bring prostitutes to repentance and,
presumably, to enter the casa, which he founded there sometime before 1553." {3} The house founded in Palermo in 1554
settled about forty women in matrimony within the first five months of its existence. {114}
In Italy, Spain, and Portugal during this period, then, for all the restrictions placed on prostitutes, they were recognized as
having certain rights as Christians that by and large were respected for even the most miserable among them, and they had
an access to the church at least to the end of the period I am considering - a privilege that has surely not been accorded
them in other times. To help them out of their predicament, religiously motivated persons devised concrete means that, for
all their limitations, recognized the social, economic, and even psychological ramifications of a decision to try to begin a
new way of life. The Jesuits both reflected and promoted a concern for these women that in the long history of
prostitution seems, for complex reasons of demography and social attitudes, to have achieved a certain peak especially in
Italy in the mid-sixteenth century.
Orphans and Daughters of Prostitutes
During the Middle Ages foundlings were the almost exclusive focus of efforts to provide for children who had no home or
parents, a phenomenon about which we are reasonably well informed. {115} In the early decades of the sixteenth century,
especially in Italy, attention began to be directed also to "street kids" - boys and girls either orphaned at an early age or
abandoned by their parents to shift for themselves. Plague, famine, war, economic depression, and population growth in
the urban areas - all contributed to a situation in which there seemed to be more such children than before. The problem
and efforts to alleviate it have been little studied. {116}
Seemingly the first person to address the problem in an influential way was the Venetian patrician Gerolamo Miani (or
Emiliani) through his Compagnia dei servi dei poveri. In 1525, when he was about forty years old, he underwent a
religious conversion that led him to the poor and sick. After the famine of 1527-29 he began to give special attention to
orphaned child beggars, and in 1531 he opened near San Rocco a shelter for them and then more adequate quarters in the
Ospedale degli Incurabili. He is thus given credit for being the founder of separate institutions for such children, who up
to that time had at best been lodged in often squalid appendages to hospitals. Miani soon thereafter left Venice to continue
his work elsewhere. The program in these institutions was, besides to provide food and housing, to teach reading, writing,
and a trade. Miani eventually settled in Somasca, outside Milan, where he died in 1537, but his compagnia (the
"Somascans") lived after him. {117} From about this time records of similar institutions begin to appear.
While Ignatius and the others were in the Veneto in the late i53o's, five worked in the Ospedale degli Incurabili and thus
experienced Miani's work firsthand. It is not surprising, then, that just a few years after the companions' arrival in Rome,
Ignatius was among those instrumental in the establishment in 1541 of a Compagnia degli orfani to care for boys and girls
in two separate institutions. The orphanage for boys at S. Maria in Aquiro near the Pantheon has been in continuous
operation since its establishment." {8}
This first venture presaged others, about most of which we know practically nothing, although the founding of such
institutions and their correlative confraternities is often mentioned in the sources. The Jesuits seem to have been
especially active in Sicily. Jeronimo Domenech early on saw to the founding of an orphanage for boys and girls in
Palermo, and in 1550 Lainez instigated a confraternity to fund and care for it." {9} In 1552 a similar confraternity was
founded at Messina, and that same year Nadal arranged for the funding of orphanages in Catania and Caltagirone. {120}
In 1549 Pedro Domenech founded under the patronage of Queen Catherine an orphanage for thirty boys in Lisbon. He
was then a diocesan priest, but he worked in closest collaboration with the Jesuits, as we have seen. Under the inspiration
of this orphanage, the Jesuits had by 1552 established similar institutions in the Portuguese dependencies of India and
Brazil. {121}

At Gandia, Messina, and elsewhere they begged dowries for girls who wanted to be married, although it is not always
clear whether the girls were affiliated with an institution or not. {122} The aspect of the Jesuits' activity about which we
are best informed are the institutions for the young daughters of prostitutes.
By 1546 the Casa Santa Marta was financially and administratively stable enough for Ignatius effectively to turn his
attention to these girls, who seemed almost predestined to continue in the profession of their mothers - a profession in
which Rome abounded. He understood, therefore, that families transmit from generation to generation patterns of
behavior difficult to modify or break. This led to the founding that year of the Conservatorio [Compagnia] delle Vergini
Miserabili at the church of Santa Catarina de' Funari, sustained and managed, of course, by a confraternity of men and
women founded for that purpose. The idea was to take in girls no younger than ten and no older than twelve, educate them
in some modest way, and then provide dowries whereby, once again, they could either marry or enter a convent. {123}
The institution seemed to thrive almost from the beginning, and by 1585 it was large enough to hold about 150 girls. We
do not know how the girls were recruited for the Conservatorio, but we infer that until the pontificate of Pius V (1566-72)
their mothers' permission was required. Pius determined that girls could be taken into the Conservatorio against parental
wishes - by what process we know not.
Similar institutions were founded in other Italian cities either directly or indirectly under Jesuit influence. In Florence, for
instance, between 1557 and 1558 a laywoman named Marietta Gondi established the Fanciulle della Pieta, and Francesco
Rosati and his wife the Poverine di Borgo S. Niccolo. In 1564 a similar institution was founded in Naples and within a
short time supposedly housed over four hundred girls. {124}
In 1560 Benedetto Palmio was primarily responsible for the founding in Venice of the Conservatorio [Casa] delle Zitelle
Periclitanti. It opened that year with about 30 girls under the direction of some noble laywomen, principally Maria
Bernardo and Isabella Contarini. It thrived, eventually developing an elaborate and full-scale program of assistance to the
girls from the moment they entered until their marriage or entrance into a convent - and, to some extent, even thereafter.
The girls normally stayed in the Conservatorio for five or six years. By 1567 there were 90 girls, and fifteen years later
some 180. {125}
Brian Pullan's assessment of the Conservatorio is apposite and applies to additional institutions of social assistance with
which the Jesuits and others were associated: "Palmio and his disciples were not attempting mere hand-to-mouth charity,
by the temporary relief of physical needs: instead, they aimed at a take-over bid, at establishing an institution which
would, in the interests of the soul, assume all the functions of a zealous and exacting parent." {126}
Jews and New Christians
The Jews, a minority group long beset by civil injustices, entered a particularly oppressive phase of their history in the
Mediterranean world with the issuance of the decrees expelling them from Spain in 1492 and Portugal in 1496. The
decrees dramatically focused attention on them and had repercussions in Italy, where, along with other factors, they gave
impetus to an increased display and practical implementation of prejudice, including the establishment of the ghetto in
places that had never known it. In 1516, for instance, Venice forced the Jews to live in a certain quarter of the city, and
similar measures were beginning to be expedited elsewhere. {127}
The Jews had traditionally enjoyed more freedom and been subjected to less harassment in the Papal State than perhaps
anywhere else in Europe, but the pontificate of Paul III marked the beginning of a new zeal to proselytize them.
Proselytism advanced to persecution when, in 1555, Paul IV created the Roman ghetto and began to enforce some of the
most stringent restrictions on the Jews' freedom in all of Italy and to countenance judicial atrocities against them in the
Papal State. {128}
Even if they had wanted to, the first Jesuits could not avoid the issue. {129} In Spain the fierce hostility against the Jews
extended to the "New Christians" - Jewish converts to Christianity and even their descendants for several generations.

{130} The result by the middle of the sixteenth century was that all the major and most influential religious orders in
Spain refused to admit novices of Jewish origin. The pressure on the new and fragile Society of Jesus to follow suit was
almost overwhelming, so that some deliberate decision had to be made.
Ignatius refused to yield. If local conditions in Spain or Portugal made it inadvisable for "New Christians" to be received
on the spot, he wanted them sent to Italy or some other neutral location for their training and ministry. He and his two
immediate successors as general maintained the same policy for "Moriscos," Christians of Muslim ancestry in Spain.
{131} Despite increasing pressure from within the Society, his policy prevailed in principle until 1593, when the Fifth
General Congregation, in the wake of a severe internal crisis, absolutely excluded from entrance persons of Jewish or
Muslim descent. Pedro de Ribadeneira and Antonio Possevino, now veterans of the early days, complained bitterly about
the decision as a betrayal of Ignatius and the spirit of the Society. (Possevino was himself almost certainly of Jewish
ancestry.) {132} The prohibition was mitigated in 1608 and again in 1923, but not fully rescinded until 1946. That Lainez
was easily elected to succeed Ignatius as general indicates that, at least in the leadership of the Society, Ignatius's attitude
prevailed during the period I am considering, and the lack of limpieza de sangre was not an obstacle to the highest
position.
In Italy the Jesuits were in fact proud of Jewish recruits. Polanco related with satisfaction how a young Jewish man had
begun catechism with Lutherans in Venice, but then had come under the influence of the Jesuits and been admitted to the
Society in 1552 under the new and significant name Baptista Romanus. He was a marvel, for he could recite practically
all of the Old Testament from memory in Hebrew, had traveled widely in Palestine and Germany, and knew Spanish,
German, and Turkish. {133} This was, in fact, Giovanni Battista Eliano, grandson of the great Elijah Levita. He went on
to teach Hebrew and Arabic at the Collegio Romano and then spent many years as a missionary in the Middle East among
Copts and Maronites. {134} After 1563 he composed and published in Rome an extremely interesting document, a
catechism for the illiterate consisting almost entirely of illustrations. {135}
Nadal, who often had to bear the brunt of Jesuit policy in Spain, faithfully implemented it and defended it to both clergy
and laity. Among those he had to face on the issue was Siliceo, the formidable archbishop of Toledo, but he also
repeatedly encountered opposition elsewhere. He noted in his diary, 1561, for example: "Count Rui Gomez took me
seriously to task for our allowing 'neophytes' to be received into the Society. I answered him gravely with arguments to
confirm our liberty in this regard." {136} After the king, Gomez was perhaps the most influential political figure in Spain.
While the polemic with Siliceo was at its height, 1552-54, the Society in Spain continued to accept New Christians,
among whom two were outstanding. The first was Caspar de Loarte, author of the Esercitio, whom Ignatius soon named
rector of the college at Genoa. The second was Alfonso de Pisa, a well-known medical doctor and mathematician, whom
Ignatius installed as professor of physics at the Collegio Romano in 1555.
In 1558 the Jesuits accepted Francisco de Toledo, a brilliant young professor at the University of Salamanca, who after a
few months' novitiate at Simancas began to teach logic at the Collegio Romano in 1559 to become one of the most
famous Jesuits in Italy for his preaching and learning. A number of Spanish and Portuguese New Christians became
members in the Province of India, beginning with Henrique Henriques, who started working there under Xavier in 1547.
Some of these missionaries joined in Europe, but some entered in India itself, where inside and outside the Society the
same problems manifested themselves as in Portugal and Spain. {137} But we shall never know just how many New
Christians the Jesuits took into the Society because they kept no consistent records.
A letter from the rector of the Jesuit college at Cordoba to Borja in 1572 reveals the reputation the Jesuits had earned. The
school had nearly six hundred students, many of them from the best families of the city. All the boys who believed they
had a vocation to a religious order entered the Dominican convent of San Pablo, which they said was a convent of
caballeros. According to them, nobody entered the Jesuit order except "Jews." {138}
Before Nadal entered the Society he had become involved in a bizarre incident at Avignon. The Jews there wanted to

make him their chief rabbi because he knew Hebrew so well, but he exploded with indignation at the invitation, calling
them "diabolical spirits and heretics in the Law of Moses." {139} After several years in the Society he overcame at least
some of his prejudices, but to the end he remained a product of his times. {140} Among the leading Jesuits of the first
generation, Araoz was deeply prejudiced in favor of limpieza de sangre and opposed Ignatius's policy.
Ignatius on several occasions expressed the wish to be of Jewish blood so as to be of the same race as Christ. {141} He
left at least the Spaniards among his listeners astounded, if not shocked. He was keen of course on active proselytism
among the Jews, and, sharing other prejudices of his contemporaries, he supported some of the severe measures taken
against them by Paul IV. {142}
From his earliest days in Rome he was responsible for some Jewish conversions, and he encouraged others to work for the
same end. He was also largely responsible for the bull Cupientes iudaeos of Paul III in 1542 that allowed Jewish converts
to retain their property, even that obtained by usury if it was impossible to return. This bull obviously removed a major
obstacle to conversion and indirectly gave impetus to proselytizing by increasing the likelihood of its success.
When prospective Christians in Rome underwent instruction in their new faith from the Jesuits, they were at first housed
with them in the community. By 1543, however, Ignatius had convinced Paul III to establish an independent institution
where, in separate sections for men and women, they could be housed, fed, and instructed until their Baptism. Like the
Casa Santa Marta, this was conceived as a half-way house designed to facilitate the converts' entrance into Christian
society. Ignatius was much assisted in this enterprise by Margaret of Austria ("Madama"), bastard daughter of Charles V
and wife of the pope's grandson, Ottavio Farnese, and by Giroloma Orsini, one of the pope's daughters-in-law, mother of
the young cardinal Alessandro Farnese.' {43}
When the Casa dei Catecumeni first opened, the Jesuits contributed to it their extra furniture and assigned to it the alms
they had been collecting for that purpose. Ignatius retained some direct influence over the management of the Casa for
several years. From the beginning, however, it was officially under a confraternity of priests, which within a year a papal
constitution changed into a confraternity of lay persons. {144} The confraternity gradually assumed full responsibility for
funding and management.
The Jewish community deeply resented the Casa. In 1554 Pope Julius III required each synagogue in Rome to contribute
ten ducats per annum to its upkeep, and, when later the number of synagogues was reduced to one, Paul IV imposed a
different kind of financial exaction on the Jewish community. The Casa continued through subsequent centuries as a
source of tension between the papacy and the Jews of Rome. {145} Nonetheless, the idea was exportable, and similar
institutions opened in Venice, Bologna, Ferrara, and Padua. {146}
In Italy the Jesuits gladly accepted opportunities to preach to the Jews when, like the prostitutes, they were herded
together against their will. Polanco in one of his circular letters to the whole Society in 1561 told of an occasion when the
cardinal vicar of Rome ordered all the Jews of the city to be present in Saint Peter's for a sermon by Lainez. From a pulpit
set up in the nave, Lainez preached to them in the presence of fourteen or fifteen cardinals for two hours. As a result,
Polanco reported, some of the Jews were disposed to accept Christianity, and others at least conceded that his sermon was
the best they had heard in fifty years. {147}
One of the Jesuits in Rome at the end of this period seems to have made the conversion of the Jews his specialty, and
Polanco several times narrated how he worked, sometimes with questionable tactics, first on one and then another to
secure their conversion. {148} The Jesuits occasionally succeeded in having the death penalty lifted for Jewish criminals
when they said they wanted to become Christians. {149} In early 1554 Bobadilla presided in Ancona at the burning of the
Talmud, a measure recently ordered by the Roman Inquisition under Cardinal Carafa and sanctioned by Pope Julius III.
{150}
The original ten companions and their first recruits in Italy were for the most part Iberian expatriates. They thus carried a

special awareness of Jewish-Christian tension with them into Italy, where it also happened to be reaching new heights.
The first generation of Jesuits were by no means innocent of the prejudices of their day, although in individual instances
and in the official policy of the Society they rose above some of them.
They worked to make it easier for Jews who wished to do so to become Christians. Their interest in proselytizing
promoted a shift in Rome in official policy in that regard and lent at least indirect support to the harsh measures against
the Jewish community in Rome and the Papal State by Paul IV and subsequent popes. These Roman measures had
repercussions in the rest of Italy, often as confirmation and intensification of anti-Jewish policies governments had
already set in place. Important though the Jesuits' ministry to the Jews was in Italy, it was mostly confined there. In
northern Europe the Jesuits were few and occupied with other problems. In the Iberian peninsula there were no Jews to
convert.
Confraternities and the Marian Congregations
For several centuries confraternities had been deeply involved in social and religious life in all parts of Europe. {151} In
Lyons, for instance, in 1496 there were at least thirty such associations "organized for reasons that were at least in part
religious," and a similarly dense pattern prevailed in the cities of France and the Empire. {152} They were especially
numerous in Spain, where as elsewhere they evinced, along with certain traits common to them all, an almost infinite
variety in their patterns of piety, in the "works" they undertook for their own members and for others, in their
relationships to civil and ecclesiastical institutions, and in the social and economic composition of their membership.
{153}
Sometimes in practice the main purpose of these voluntary associations was mutual aid to their own members, or not
much more than neighborliness and conviviality, but always within some religious framework. In most of them the
religious element was dominant. The so-called Third Orders affiliated with the Dominicans and Franciscans were an
integral part of this picture, and they were originally models for many of the confraternities. {154}
When Ignatius and his companions first arrived in Italy, they would have found religious confraternities to be such
numerous and established realities that, viewed from one angle, they at times seemed almost to define the Italian church;
viewed from another, they looked like civic or municipal institutions, religiously motivated - making distinctions
practically meaningless in the sixteenth century. {155} From whichever angle, however, they were not branch offices of
either the parish or the local town hall but self-governing and self-determining entities working in some self-defined way
toward "the common good." The attention historians have paid to the confraternity known as the Oratory of Divine Love
founded in Genoa in 1497 has badly obscured how it fits, granted its special traits and importance, into an older and
almost indescribably widespread pattern. {156} In that city alone between 1480 and 1580, there were at least 134 such
organizations. {157}
By the early sixteenth century, new confraternities, at least in major cities like Venice and Rome, were effecting shifts in
the character of the institution that included in some instances a movement away from mutual aid toward more emphasis
on assistance to nonmembers. {158} Further shifts were occurring during the century, but the Jesuits' role in the
phenomenon has received little analysis and has, to say the least, "been underrecorded." {159} In any case, the
confraternities continued to play an enormous role in religious and social life, as indicated by the fact that between 1540
and 1600 some sixty were founded in Rome alone. {160}
The Jesuits early established relationships with existing confraternities. In 1540 Ignatius by letter promoted in his native
Azpeitia the Confraternity of the Blessed Sacrament, founded in Rome just two years earlier by the Dominican Tommaso
Stella. {161} In 1541 he and five other Jesuits joined that same confraternity at the church of Santa Maria della Strada,
where the Gesu stands today. {162} At about the same time, Ignatius joined the Confraternity of the Holy Spirit attached
to the hospital of that name and paid enough money to guarantee membership for the next twenty years. {163} He
probably joined these institutions because of spiritual benefits like the special indulgences to which members had access,

for he does not seem to have played an active part in either of them.
The annals of the early Society are filled, however, with instances of Jesuits' more vital engagement with confraternities,
of which only the most meager sample can be provided here. For instance, sometime around 1545 Polanco preached in
Pistoia to a confraternity whose members gathered regularly for an hour in the evening before supper for exhortations and
prayer; they wanted to elect him rector, but Ignatius refused permission. {164} At Gandia by 1550 the Jesuits provided a
chapel for a confraternity of flagellants, and they sometimes preached to them. {165} In Palermo at the same time they
preached to a women's confraternity dedicated to giving financial assistance to "incurables," that is, to victims of syphilis.
{166} It was a confraternity in Foligno that in 1555 urged the Jesuits to open a school there. {167} A confraternity in
Terni that provided relief for the poor heard about the Society and, in 1554, promising to provide a house and other
necessities, asked Ignatius to send five or six Jesuits to do the consueta ministeria, a request later seconded by the bishop
and civic officials. {168}
Ignatius's refusal to grant Polanco permission to assume the rectorship in Pistoia was consistent with his general policy. In
1551 a lay confraternity was formed at Salamanca to care for orphaned girls until they could be suitably married, and they
wanted a Jesuit to assume direction of it; he was willing, but Ignatius "did not want him or any of Ours" to accept such
offices. {169} The next year the episcopal vicar of Perugia wanted Jesuits to take charge of a confraternity, but they
successfully resisted the request. {170} In Venice in 1556 members of a confraternity asked that some Jesuits at least be
present when their officers were elected, but Ignatius denied the request and further stipulated that Jesuits were not to be
present at any of their ceremonies or meetings. {171}
This policy, behind which lay the fear that the mobility of the Society would be compromised by the members' accepting
offices in confraternities, found expression in the Constitutions, which at least implicitly discouraged Jesuits even from
joining them, a change from Ignatius's stance in i54i. {172} The policy also indicated that the Jesuits believed the laity
fully capable of managing on their own. To say the least, the Jesuits manifested no desire to take charge. Although closer
clerical control over confraternities eventuated in the next two centuries, it took a long while to happen, even after the
stipulations of Trent in 1562 and the provisions of Clement VIII in 1604 that gave official impetus to that development.
{173}
The Jesuits not only collaborated with existing confraternities in a variety of ways, including helping "reform" them,
{174} but they were also directly responsible for the founding of many new ones. They held to the same hands-off policy
regarding the government of these latter confraternities, but in almost all cases influenced their statutory practices of piety
in favor of frequent confession and Communion and in other ways that reflected the patterns prescribed for members of
the Society itself. When time and circumstances permitted, in other words, they tried to shape these confraternities or
Compagnie into the image and likeness of their own Compagnia di Gesu.
In 1539-40 Pierre Favre founded a confraternity in Parma, surely among the very first for which the Jesuits were
responsible. Members, both priests and laymen, bound themselves to daily meditation and examination of conscience, to
weekly confession and Communion, and to works of charity, especially care of the poor, instruction of the ignorant in
Christian Doctrine, and assistance to criminals condemned to death. Not without reason, therefore, the confraternity took
the name Compagnia di Gesu. Within a short time some members joined the bigger Compagnia di Gesu - for example,
Jeronimo Domenech, Paolo d'Achille, and Benedetto Palmio. {175} In 1549 a group of students, influenced by Silvestre
Landini, formed a confraternity and "gave it the name of our Society," namely, Compagnia di Gesu. {176} When Polanco
designated the statutes or foundational documents of confraternities like these - their vivendi formula, or rule of life - he
used the same term that designated the charter of the Society of Jesus, the [vivendi] Formula. {177} The confraternities
that owed their origins to the Jesuits thus manifested a "family resemblance" no matter where in the world they were
founded - whether the one begun in Goa in 1552, whose members by their "devout conversations" would attempt to
dissuade persons from living in concubinage and to reconcile enemies, or the one founded in Messina that same year by
men who frequently confessed at the Jesuit church, who at night visited the homes of the poor to help the living and bury
the dead, or the one founded in Valencia in 1554, in which the men guaranteed that in turn two of them would work

through each night at a hospital for the poor, or the one founded in Seville in 1555 to care for convalescents in their
homes once they were released from hospitals. {178}
The confrarias founded by the Jesuits in Japan within a few years after their arrival eventually had male and female
branches and devoted themselves to both the corporal and spiritual works of mercy. When the persecutions began in the
seventeenth century, they proved to be the underground institution in which Christian faith and practices were maintained
and transmitted to the next generation. The leader of the confraternity acted as a lay pastor. {179}
Membership in confraternities inspired by the Jesuits of the first generation followed different patterns. Sometimes men
and women were separated, as in Messina in 1549, where both confraternities were dedicated to helping the poor and the
imprisoned. {180} The confraternity of the Blessed Virgin of Charity founded in a Portuguese village in 1551 had both
men and women - and of the first fifty members thirty were prostitutes who had converted that lent. Not surprisingly,
therefore, some of the members were designated to "speak out against public sins." {181} At Evora in 1554 members
bound themselves to confession four times a year as a "promiscuous" (promiscue) gathering that cut across social classes nobles, their servants, townspeople, and people from the surrounding villas. {182}
Do these associations, nonetheless, evince at least in embryo characteristics that scholars attribute to "CounterReformation confraternities"? Do they, for instance, downplay or eliminate the convivial and fraternal aspects in favor of
privatized pious practices and insist on moral discipline in the members, who then work toward an almost puritanical
change in social patterns? Do they thus impose the piety of a religious elite on more popular patterns? Do they, wittingly
or unwittingly, play into the plans of lay and ecclesiastical magnates to control social, religious, and political unrest by
these and other means? Do they help begin the process whereby determination will pass out of the hands of the ordinary
membership into the hands of those who "know better"? {183}
Until the evidence for the period I am considering is studied in a systematic and comprehensive way, the answer to these
complex questions must be qualified. The establishment of the "Marian Congregations" in 1563 surely signaled a new
phase for the Jesuits. Even at the outset, however, the Jesuits wanted the confraternities to support and promote a more
deeply interiorized ethical and religious life. While earlier confraternities also sometimes had this purpose, Jesuit reliance
on the Exercises gave it clear form, and their insistence on more frequent confession and Communion was special, but not
unique to them, and it pointed to the future. Of crucial importance in the Jesuit phenomenon, however, was the fact that
these confraternities were not attached to parishes. Membership was therefore more the result of a deliberate decision, and
the religious practices proposed by the confraternity were presumably chosen more freely.
In any case, the Jesuits sometimes took it upon themselves to put an end to gambling at cards, mock-bishop ceremonies,
and public singing and dancing near shrines during lent; they certainly conveyed these attitudes to their disciples. {184}
At Valencia in 1556 the Jesuits and the archbishop, Tomas de Villanueva, worked together to "change the face" of the city
from vice to piety, especially through the elimination of gambling and card playing. But, along with the elimination of
vice came the works of mercy. The men of the city visited the hospitals, begged food and clothing for the poor, and some
fifty of them formed a confraternity to collect dowries for honest marriages to save young girls from prostitution. {185}
In Naples in 1554, Giovanni Francesco Araldo founded both a male and female confraternity, which followed the usual
Jesuit pattern in exercises of piety and works of mercy, including the women's receiving reformed prostitutes into their
homes until they could be suitably placed elsewhere. However, nobody was admitted to either confraternity until after
having made a general confession, and both confraternities, while electing their own officers, had official authorization
from the bishop. The women, moreover, agreed not to wear rouge or to associate with others who did! Even the name that
the male branch first bore indicated a change from medieval piety - The Congregation of [Eucharistic] Communicants.
{186} It was in that regard not unique among confraternities of Jesuit inspiration. {187}
That same year in both Barcelona and Alcala the Jesuits persuaded some men to found confraternities whose special aim
was to counteract the vice of cursing and blaspheming, supposedly widespread in those cities. Members imposed penalties

on themselves, for instance, if they slipped into it. In Alcala the institution was called The Name of God Confraternity, a
forerunner of the "Holy Name Societies" so characteristic of modern Catholicism. {188}
The members of the Confraternity of the Blessed Virgin of Charity who agreed to speak out against public sin in that
Portuguese village determined that if they were unsuccessful they would appeal to the bishop and the king for help. {189}
The confraternity associated with the Casa dei catecumeni in Rome had papal approval from the beginning. The Casa
Santa Marta, to which the Compagnia della grazia was attached, was erected by a papal bull. But these are more the
exceptions than the rule. In different places, therefore, the confraternities assumed different emphases and had different
relationships to ecclesiastical and secular officials in ways that do not substantially deviate from what prevailed earlier.
Once the Jesuits began to found schools, they almost inevitably began to utilize and adapt the confraternity for their
students. Student confraternities were not a new idea; they had existed, for instance, in Rome and Florence since the
fifteenth century. As early as 1557 the Jesuits initiated one in their college in Genoa, and in 1562 in Perugia. The decisive
institution, however, got under way at the Collegio Romano the following year under the leadership of a young Belgian
Jesuit, Jan Leunis. {190}
The circular letter of 14 July 1564 from Rome to the whole Society described the new Societas. {191} It was under the
patronage of the Virgin Mary, and made up especially of younger boys (pueri) from the college, who agreed to daily
mass, weekly confession, monthly Communion, as well as to a half-hour meditation each day and to some other pious
exercises. They would also "serve the poor." This sounds familiar enough. The letter added, however, that "one of the
Fathers directs" the confraternity, even though from among "the older and wiser" boys a prefect was elected. Since most
of the members were no older than their early teens, the role of the Jesuit is not surprising, but it marked a change from
previous practice. Although the letter mentioned service to the poor, both it and other contemporary documents suggest
that the devotional life of the students was at the center of this "Marian Congregation," or Sodality of Our Lady, as it
came to be called. Once again, the age of the members almost dictated this emphasis. What, then, did the student-prefect
do? His principal task was to select twelve officials from among the boys to watch over the conduct of the other members
and assure their application to their studies.
The choice of the patron reflected the strong Marian element in Leunis's personal piety, but it was also probably
considered appropriate for the age of the members. {192} Up to this time, as we have seen, very few of the other
confraternities with which the Jesuits had been associated were dedicated to the Virgin.
By 1563 the Collegio Romano was the international meeting place for Jesuit priests and scholastics from all of Europe,
and the Collegio's particular adaptation of the confraternity to young students began to be diffused to other Jesuit schools
and eventually became an integral part of the education offered in them. This led both to the idea that the others were or
ought to be something like branch offices of the "primary" Marian Congregation in Rome and to the bull of Pope Gregory
XIII in 1584 establishing that primacy. {193} Already "aggregated" to the Roman Congregation were some fifty others in
places like Naples, Genoa, Barcelona, Madrid, Mexico, Prague, Cologne, Lisbon, and Lucerne.
What this development meant in the long run was that the Jesuits now had a confraternity, a "sodality," that was as
recognizably theirs as were the "Third Orders" for the mendicants. It had its first home in the Jesuit schools, but the model
soon extended to adults. As has recently been shown, the Marian Congregations were strikingly important in forming
patterns of lay piety in many areas of Europe in subsequent centuries, and they must be clearly distinguished from other
confraternities, especially those attached to local parishes. {194}
The papal bull of 1584 was taken up for the most part with the many and various indulgences to which members had
access by virtue of the present document, but it also granted the general of the Society supervision over all the aggregated
Congregations. Three years later Claudio Aquaviva, then general, clarified in the "Common Rules" which he established
for the Congregations that the elected prefect was subordinate to the Jesuit director in all matters - "in tutte le
cose." {195} This stipulation probably only codified actual practice by this time, but it and the role ascribed to the general

in the bull indicate a great change from how the Jesuits dealt with confraternities in their earliest years.
The papal bull and the other official documents that followed upon it helped crystallize what confraternities would
henceforth mean to members of the Society, and, in place of the congeries that had earlier prevailed, they promoted a
normative model. The bull and the "Common Rules" helped give members of the Marian Congregations a sense of
bonding that transcended the local scene. In this important development, as in so many others, the schools had played a
determining role.

6 - The Schools
On 10 August 1560, Polanco wrote in Lainez's name a letter to all superiors that revealed an immensely significant
development in the way the ministries of the Society had come to be conceived by that date. He said that "generally
speaking, there are [in the Society] two ways of helping our neighbors: one in the colleges through the education of youth
in letters, learning, and Christian life, and the second in every place to help every kind of person through sermons,
confessions, and the other means that accord with our customary way of proceeding." The letter thus explicitly recognized
that the schools were by that date understood not simply as one ministry among many, but as a super-category equivalent
to that into which all the other consueta ministeria fell.
For that super-category Polanco made his crucial point: "every Jesuit must bear his part of the burden of the schools"-"portar parte del peso delle schuole." {1} He duly qualified this generalization, but the whole orientation of the letter
manifested the practical priority that the schools had assumed among the ministries. Since approximately 1551 the Jesuits
had begun to open schools at the rate of about four or five per year and were on the way to opening many more. In
roughly the first decade of their history, the Jesuits in effect had no schools. This is the major difference that distinguished
that decade from all that followed.
We know a great deal about the origins of Jesuit commitment to formal schooling and the context in which it took place.
{2} Not all questions have been answered, but the essential framework is clear. What is still surprising, however, is how
easily the first Jesuits glided into a decision of this magnitude and how little account they seem to have taken of its
manifold impact upon them. The sources never fully satisfy on this issue.
Once the Jesuits undertook this ministry, they did not falter. This was true of Ignatius himself, whose previous history as a
"pilgrim" and chief architect of the Formula indicated a quite different orientation. Nonetheless, as Polanco observed in
1551 upon the prospect of opening a school in Bologna, "The idea pleased Ignatius, who was always very much inclined
toward the idea of educating youth in letters and matters of the spirit." {3} In pursuit of this program, Ignatius relegated to
a lesser status the "professed houses," one of his favorite ideas and main safeguards for the kind of poverty that was to
mark the Society. As Polanco wrote to Borja in 1555, just a year before Ignatius's death, "Our father's intention is that,
especially in these initial stages, the colleges must multiply rather than the houses." {4}
In other words, Ignatius was willing to make immense adjustments to accommodate this new ministry and to deal with the
many problems and frustrations it entailed. He did not see the schools as incompatible with his original vision or with the
Compagnia in which it resulted. Both the vision and the Compagnia had from the beginning, in fact, a plasticity that
encouraged moving beyond a rigid interpretation of the Formula. Moreover, he and the original companions, graduates of
the University of Paris, had always seen learning as related to the piety they embodied and wished to inculcate in others.
They saw it as even more intrinsically related to their particular "way of proceeding" in ministry and, hence, essential for
those who would later join the Society to engage in its ministries. These are the essential elements that allowed them to
move gradually along a path that led in 1548 to the great turning point, the opening of the school in Messina.
Toward Messina and Beyond

Shortly after Lainez and Favre arrived in Rome with Ignatius in 1537, they lectured on theology at the University of
Rome at the request of Paul III. In 1542-43 Favre lectured on the Psalms at the University of Mainz, and in 1543-44 Jay
filled the chair of theology at Ingolstadt left vacant by the death of Johannes Eck. {5} In 1545 Ignatius agreed that
Rodrigues become tutor to the son of John III of Portugal. {6}
The bull Licet debitum of 1547 granted permission for the general to depute members of the Society to teach theology and
all other disciplines "anywhere," a permission difficult to obtain at the time. {7} In 1549 Ignatius responded to
negotiations originating with Duke Wilhelm IV of Bavaria and assigned three Jesuits to teach theology at the University
of Ingolstadt - Jay, Salmeron, and Canisius. He arranged through Cardinals Marcello Cervini and Giammaria del Monte
for them to stand for a doctoral examination at the University of Bologna, which they passed in early October. Shortly
after the Jesuits arrived in Ingolstadt, Canisius was elected dean of the theological faculty, then rector, and in 1551-52,
vice-chancellor. But by February of that last year they had all received new assignments and moved elsewhere. {8}
It was not occasional assignments like these, however, that primarily grounded Jesuit engagement with formal education,
but the Formulas provision that the Jesuits establish colleges near universities where future members of the order might be
trained. The idea possibly originated with Lainez, with discussion centering on how to fund the institutions in a way that
accorded with the poverty the Jesuits professed. {9} Even before September 1540, the companions resolved the problem
by allowing these "colleges"-unlike the other houses of the Society, which were to live off alms - to be endowed and thus
have a fixed income.
Although classes were taught at the colleges of the University of Paris, with which the companions were familiar, the
colleges for future Jesuits that they foresaw in 1539-41 would be simple domiciles, without any instruction - "no estudios
ni lectiones en la Compania." {10} The Jesuit college, which would have no formal relationship to the university, would
provide lodging for the scholastics, who would take all their classes at the university or at its other colleges. The first
scholastics were sent, in accordance with the predilection of the companions, to the University of Paris, where the house
faltered for lack of funding and ran into further difficulties in 1542 when the outbreak of war meant that all subjects of the
emperor had to leave Paris. Those Jesuits went to Louvain.
By 1544 there were seven such colleges - at the universities of Paris, Louvain, Cologne, Padua, Alcala, Valencia, and
Coimbra. Except for the last, they were all small and financially unstable. Under the generous auspices of King John III of
Portugal, however, the college at Coimbra opened in 1542 with twelve scholastics. By 1546 it had almost a hundred and
within a year was fully endowed - the only one of the seven that measured up to the original plan. The basic obstacle to
funding was persuading benefactors to contribute to an institution reserved exclusively for Jesuits, a group of men
untested and practically unknown.
Jay wrote to Salmeron from Germany in early 1545 about precisely this difficulty. Surely nothing, he believed, could be
expected from the German bishops, whose own clergy badly needed such resources. Jay, convinced of the necessity of a
reformed system for the training of the diocesan clergy in Germany, was an early, insistent, and lonely spokesman for the
idea with German bishops, as he showed during the first period of the Council of Trent." His shock at the condition of the
German clergy even led him to propose in the letter to Salmeron that the Society found or staff some colleges in Germany
for their future training. He prefaced his idea with the important disclaimer that he was of this opinion even though he
knew that "our vocation is not ordered to undertaking professorships or 'ordinary' lectureships in the universities." {12}
No immediate action was taken on his proposal.
The idea that members of the Society might do some formal teaching on a restricted basis and in extraordinary
circumstances, however, continued to surface. Since 1543 a few Jesuits had been teaching reading, writing, grammar, and
catechism at a kind of "seminary" in Goa for about six hundred male students between ten and twenty years of age, and
they were soon on their way to taking full responsibility for the institution, which they did in 1548. In 1545, moreover,
Ignatius consulted Lainez about the possibility of having Jesuits give some instruction in the colleges to other Jesuits,

somewhat like the pattern in the colleges at Paris.
The issue arose out of the situation at Padua, where Polanco and some other Jesuits were enrolled. Although Polanco
found the teachers and the lectures good, he believed that they had to be supplemented if one wished to make fast
progress, as he had learned to do while studying philosophy at Paris.' {3} Ignatius decided that under such circumstances
lectures, repetitions, drills, and similar exercises could be conducted by Jesuits for other Jesuits. This was an important
departure from an earlier decision, but also a key moment in the Jesuits' growing awareness that the modus parisiensis had
something distinctive to offer to Italian schools.
Meanwhile the duke of Gandia, Francisco de Borja, who had overseen the founding of the Jesuit college at the University
of Valencia, had by late 1544 petitioned Paul III to assign certain ecclesiastical revenues to a Jesuit college in Gandia
itself. But the college at Gandia was special in two ways: first, there was no university at Gandia, which meant that the
Jesuits would give all the instruction; second, the duke wanted other students to be educated there along with the Jesuits in fact, his principal aim was the education of the sons of his Morisco subjects. {14} Ignatius, always partial to the duke's
suggestions, agreed, and in 1546 Jesuits began to teach "publicly," that is, to students who were not Jesuits. Soon
thereafter Paul III granted this exceedingly modest institution the status of Studium generate, which meant it was a
university. {15}
Jeronimo Domenech was meanwhile laboring in Sicily, where he found "such an immense ignorance in the clergy that
you would not believe it unless you saw it." Aware of what had happened in Gandia, he told Ignatius that Leonor Osorio
was eager for the Jesuits to found a college. {16} After some maneuvering, her husband, the viceroy, saw to it that not he
but the officials of the city of Messina formally ask Ignatius on 19 December 1547 to send five Jesuit scholastics to study
there and five teachers for classes in theology, cases of conscience, "arts," rhetoric, and grammar - "all disciplines," as
Nadal said, "except law and medicine." {17} The officials promised they would supply food, clothing, and lodging for the
Jesuits according to their need, so that the instruction could be given free of charge.
By March 1548, Ignatius had not only complied with the petition but had chosen the ten Jesuits - four priests and six
scholastics. He selected some of the best talent available to him in Rome, but also seemed concerned to make the group as
international as possible - the priests, for instance, were Nadal, Canisius, Andre des Freux, and Cornelius Wischaven. He
allowed them to elect their superior, Nadal. Never before had a group of this size been gathered and "sent" for any
ministry. Never before had so much talent been concentrated on a single undertaking. Ignatius obviously pinned high
hopes on the venture. The solemnity of the enterprise was underscored by an audience with Paul III, who encouraged the
Jesuits to combat the errors of the Lutherans.
For Ignatius the arrangement solved the problem of how to fund the education of younger members of the Society, but
what further motivated him at this point is not clear. For the founders in Messina, the training of their sons in "good
letters" was of course the paramount consideration. Almost from the moment the school opened its doors their priority
prevailed. Both parties had heavy stakes in seeing the venture succeed. The energies of the young Jesuits, however, got
directed to teaching other students rather than to their own education.
These factors, plus the palpable success of the undertaking from the very beginning, distinguished the college of Messina
from its predecessors in Goa and Gandia. {18} Nadal's enthusiasm was contagious, and, although relatively few of his
letters from this period survive, they must have helped convince Ignatius and others to move with bold, even precipitous
speed along a path where previously they had taken only a few tentative steps. {19}
Within months after the Collegio di San Nicolo opened in Messina in 1548, the thirty members of the senate of Palermo
petitioned Ignatius to establish a similar college in their city. In this petition they were warmly supported, as we have
come to expect, by the viceroy, who wrote to both Ignatius and Paul III about it, and especially by his wife, who had a
large inheritance assigned to it as an endowment. On i June 1549, Ignatius responded positively to the senators,
designated Lainez and Domenech to attend to the immediate details, and soon selected eleven Jesuits from five different

nations to begin the school. On 25 November Pedro de Ribadeneira, a twenty-two-year-old scholastic, inaugurated the
academic year in an assembly of municipal and regional dignitaries with a typical humanistic oration in praise of study.
The Jesuits had chosen for the school a building they found admirably suited to their purposes, leading Father Paolo
d'Achille to affirm that better classrooms were not to be found even in Paris. {20}
Word reached distant Cologne about what was happening at Gandia, Messina, and Palermo, and on 4 October 1549
Leonard Kessel, the rector of the college, wrote to Ignatius registering his surprise but also his enthusiasm. "If it has come
to the point that the brethren have begun to teach publicly," he had the highest hopes for it as a way of "gaining all youth
to Christ." {21} A college for students who were not Jesuits was in fact not opened in Cologne until 1557, {22} but at the
very time Kessel wrote, Ignatius was already at work establishing colleges in Naples, Venice, and possibly elsewhere.
{23} By the next year the offer of financial support by the duke of Gandia helped make possible on 22 February 1551 the
opening under modest circumstances of the Collegio Romano. Over its door hung the inscription "School of Grammar,
Humanities, and Christian Doctrine, Free" - "Schola di Grammatica, d'Humanita e Dottrina Christiana, gratis."
Enthusiasm for the colleges had within a few short years seized the Jesuit leadership in Rome. On i December 1551,
Polanco on commission from Ignatius wrote a brief letter to Simao Rodrigues, then provincial of Portugal, encouraging
him to open schools like those operating in Italy. {24} On that same date he wrote two other letters, even more important.
The first, addressed to Antonio de Araoz, the provincial of Spain, similarly encouraged the opening of schools. {25}
Polanco also reviewed some examples to show how they might be funded - by the city, as happened in Messina and
Palermo; by some prince, as in Ferrara and Florence by their respective dukes, or as in Vienna by King Ferdinand; by
some private individual, as in Venice and Padua by the prior of the Trinity, Andrea Lippomano; by a group of individuals,
as in Naples, Bologna, and elsewhere. {26}
Aside from the different sources of funding, the very number of colleges opened or about to open between 1548 and 1551,
of which this is not a complete listing, is an astounding revelation. Polanco's letter to Araoz is especially important,
however, for other reasons. It succinctly described, for instance, how the curriculum was to be built up from the base of
classes in grammar and what discipline and religious practice were expected of the students. It concluded with a list of
fifteen goals the Society hoped to achieve through the schools.
The second letter, addressed to all members of the Society, outlined the religious program for both Jesuit students and
others. {27} The Jesuits were not to be sent to the colleges to study unless they were firm in their vocation; they should
assist at mass every day, set aside time for prayer and examination of conscience daily, receive the sacraments of
confession and Communion every week, and attend sermons and catechism class every Sunday and feast day. They
should also help in preaching and other ministries in the college. The program for the other students was simpler, but it
moved along the same lines. Polanco began it with the statement: "First of all, we accept for classes and literary studies
everybody, poor and rich, free of charge and for charity's sake, without accepting any remuneration."
Both documents obliquely but clearly reveal a new understanding of the broader pastoral potential of the colleges. Until
about 1550 the theory prevailed that the consueta ministeria of the Formula would not be exercised in and from the
colleges but would be reserved to the other houses. The experience of Messina defeated this theory when it was seen how
successful a base for such ministries the colleges in their new form could be.
This meant, among other things, that even when the scholastics were sent to the colleges to continue their own studies
they were expected to teach and help with the other ministries. In most of the colleges, because of their small size, this last
expectation almost immediately overwhelmed the first, so that Jesuit scholastics in fact studied only in colleges with a
large faculty and student body. They studied, therefore, alongside their lay peers. In this way, as well as others, their
training was radically different from what eventuated for the diocesan clergy in most of the seminaries inspired by the
legislation of the Council of Trent. {28}
The colleges became the principal centers for all Jesuit ministry, which helps explain why Ignatius's interest in the

"professed houses" waned, despite the role he assigned them in the Constitutions. As time went on, he was reluctant to
accept a college unless a church was attached. {29} In other words, although Polanco's letter of 10 August 1560 divided
the ministries of the Society into the two categories of the schools and the consueta ministeria, these categories were not
in practice so distinct as the letter suggested.
By the time Ignatius died, the Society operated thirty-five or more colleges, depending on one's definition of "college."
Nineteen of these were in Italy, with negotiations for others under way in distant places. {30} By 1565 the Jesuits had
thirty colleges in Italy alone and had just opened two in Poland, at Braniewo and Pultusk. During the early years the
number of students in the schools varied considerably. In 1556 enrollment ranged from a mere 60 in Venice to 800 in
Billom and 900 in Coimbra. That same year there were 120 in Bologna, 160 in Naples, 170 in Perugia, 280 in Palermo,
and 300 in Cordoba. In Vienna there were over 320, some of whose parents were "alienated from the Catholic faith," as
was also true in Modena. {31} Enrollment tended to be larger in schools outside Italy, except for the Collegio Romano.
Protestant students were expected to follow the religious program, but concessions were made. In Prague, for instance, the
Jesuits admitted Lutheran and Hussite boys along with Catholic without distinction (promiscue) and even accepted them
as boarders. The Lutherans were exempted from reciting the Litany of the Saints. Hussite parents successfully insisted
that Jesuits not speak to their sons about faith and exempt them from receiving Communion, but they agreed to the
hearing of mass and in some instances even to confession. The Jesuits confiscated and burned any heretical books the
boys had and then gave them others as compensation. {32}
They immediately saw, therefore, that the schools could in certain localities be instruments for winning young converts
from Protestantism and for likewise influencing their parents. In those same localities, the schools could and would be
powerful instruments for confirming wavering Catholics and, more important, for building the future through an articulate
laity and clergy. When in 1554 Canisius inquired of Ignatius how the Society might best help Germany, he replied,
"colleges." {33}
Nonetheless, despite the commission from Paul III for Messina, the Jesuits did not in the first instance undertake the
colleges with an apologetic, much less a polemical, purpose. The original impulse came from the need to provide a certain
amount of training for their own members, along with the need to devise a formula that would assure adequate funding for
such a venture.
But even as Messina was being founded, other motives were already strong and becoming stronger. As Polanco's letter to
Araoz demonstrates, the Jesuits soon became convinced that lay peers would derive from a program of study and devout
practices the same benefits they hoped for their own members, a persuasion perfectly in accord with their "way of
proceeding" from the beginning. Within a few years after 1548, most of the institutions in which this persuasion found
incarnation were operated by Jesuits exclusively for the education of lay persons. They saw this work as a ministry and
clearly designated it as such. {34} Moreover, at least some of them realized that, although there were vague antecedents,
they were undertaking something that had never before been done by any religious order. {35}
The Constitutions described the schools as a "work of charity." {36} By using that term, they suggested that it was a form
of the traditional spiritual and corporal works of mercy - among the former of which was "instructing the ignorant." The
extent to which the Jesuits consciously made such a connection is not clear, but the designation "work of charity"
indicated the motivation they believed impelled them. It was an alternative formulation of their favorite description of
their ministries, "the help of souls."
The Faith in Education
Ignatius related in his Autobiography that after his return from Palestine in 1524 he felt inclined to study for some time in
order to "help souls" better. The belief in a relationship between learning and effective ministry that underlay this decision
was traditional. Nonetheless, Ignatius was born into an age in which arguments for that relationship and, indeed, for an

intrinsic relationship between education and an upright life had been propounded with new insistence and from a new
viewpoint ever since Petrarch, "the Father of humanism," first made them popular in the mid-fourteenth century. That a
relationship existed between "good literature" and virtue was a propelling assumption of the humanist movement.
Although by no means unrelated to educational traditions of the Middle Ages, that assumption challenged many medieval
notions about texts, curriculum, and related matters, especially as those notions had since the twelfth century found
expression in the universities. In their criticism of university (or "scholastic") education, the humanists were especially
vociferous about its failure to relate learning to a life of virtue and public service.
The institutional embodiment of the humanists' educational concerns was the primary/secondary schools inspired by their
ideals that began in Italy in the fifteenth century and then gradually spread to other parts of Europe. These institutions
originated one of the great revolutions in education in the Western World, a revolution whose enduring influence was
evident in the curriculum of Greek and Roman authors at the center of "the best" secondary education until well into the
twentieth century.
We are well informed about the size and shape of these schools in sixteenth-century France, whence the Jesuits derived
many elements of their pedagogy, and in Italy, where they founded their first schools and became dedicated to the
venture. {37} In all cities of Italy were to be found schools of two types - the "Vernacular School," which imparted
practical skills in reading, writing, and calculation needed for business or a trade, and the "Latin School," which operated
more or less according to the principles propounded by the humanists.
The Latin Schools, no matter how many there might be in a town or city, often consisted in a single schoolmaster, with
perhaps an assistant - hired by the municipality, by a confraternity, or by a group of parents. In many instances the
schoolmaster simply "freelanced." He might be a layman or a priest, and he often gave instruction in his home. However
elaborate or modest these schools might be in any given locality, they were established institutions in Italy by the time the
Jesuits opened their Collegio in Messina. Despite their Latin curriculum, some of them may have been relatively innocent
of the high claims humanists were making for this style of education.
Did the Jesuits make the same claims? At the urging of Ignatius, Pedro de Ribadeneira wrote to Philip II of Spain on 14
February 1556 to explain why the Society was so deeply committed to its colleges. One sentence jumps from the page:
"All the well-being of Christianity and of the whole world depends on the proper education of youth." {38} It was a
humanistic commonplace. Ribadeneira's claim is noteworthy, therefore, not for originality but for indicating that the faith
in the formative powers of good literature promulgated by the humanist movement found powerful echo in the Society.
That faith motivated Jesuits, and they used it to motivate others.
However, the origins of the colleges for members of the Society and even for others cannot be precisely identified with
that faith. The origins were more pragmatic and traditional for both these groups. They were thus basically in accord with
the values of the social classes from which the first Jesuits mostly came - classes for whom literary and professional
training was indispensable for maintaining their status. Furthermore, the academic program initiated at Messina included
theology and cases of conscience, which were not disciplines in a strictly humanist curriculum. The former discipline was
in fact taught only in universities, which therefore demanded a more elaborate institution than the Latin School and by
definition implied one friendly toward scholastic - that is, university-style - theology.
Nonetheless, at Messina and in the schools that followed, the typically humanistic disciplines such as grammar and
rhetoric and the cultivation of Latin, Greek, and, in many places, Hebrew became the most popular part of the curriculum
- or its only part. The teaching of these disciplines and languages was by the mid-sixteenth century inseparable from some
belief in the formative power of the educational program of which they were the most distinctive expression. The Jesuit
program was a species within the genus, and it increasingly subscribed to the educational faith enunciated so forcefully by
Ribadeneira.

The propaganda that in the Renaissance extolled the power of education to form or reform the mores of individuals and
entire societies doubtless exceeded the reality and did not always correlate with the plodding and pedestrian methods of
instruction in the classrooms. {39} Nonetheless, inflated though the claims sometimes were, they were not utterly
unfounded, and they possessed a certain self-fulfilling dynamism. In any case, the Jesuits by and large came to subscribe
to them. The claims provided an expansive aim for their educational undertakings as well as a lens through which to view
what they actually accomplished.
The Jesuits were not of a disposition, however, to be swept along in the enthusiasm without more palpable and pragmatic
reasons, especially for the study by Jesuits themselves of the cosas de humanidad. Shortly after Polanco was first
appointed secretary in 1547, he wrote a letter to Lainez precisely on this subject in order to dispel Lainez's misgivings.
{40} The reasons he adduced favoring such study were used by humanists, but they were not ones that made the broadest
claims. The study of humanidad, said Polanco, helps in the understanding of Scripture, is a traditional propaedeutic to
philosophy, provides a pedagogically sound entrance into other subjects, enables a person to express his thoughts better,
fosters the skills in communication that Jesuit ministries require, and develops the facility in different languages that the
international character of the Society demands.
Some of these arguments would be valid for lay students of humanidad while others would not, but the Jesuits, like the
humanists, saw the civic and social applications for their students of the "humane" disciplines. When they opened their
school in Tivoli in 1550, they did so for the "utility of the city" - "ad civitatis utilitatem." {41} When they urged the
bishop of Murcia in 1555 to establish a college, they said it would be of great benefit to the "republic" by producing good
priests, good civic officials, and good citizens of every status. {42} This was of course standard humanist talk, but its
employment by the Jesuits indicates the breadth that marked their desire to "help souls." As with their other opera
caritatis, their ministry of education had civic and societal dimensions that carried the Jesuits beyond the evangelical
models that principally inspired them.
When Polanco indicated in 1552 for Valencia that colleges were powerful instruments "for the reform of cities," he
adduced an article of faith. {43} The faith derived not from a confessional stance but from a broad consensus among the
learned elite of Europe about the power of education. On the one hand, the faith assumed standards formulated by that
elite, but on the other, the standards could not be imposed without the assent of the parents because of the voluntary
character of enrollment in the schools. If the Jesuits were ultimately interested in using their schools to exercise "social
control," as has been passionately argued by some critics, they were in that regard far from unique among their
contemporaries. {44}
The Jesuits' ideals were socially conservative. It never occurred to them that they should make concerted efforts to break
down traditional roles and class structures. As we have already seen, they depended for the endowment of their schools on
the wealthy and powerful. They opened their schools, however, to all who were qualified and who would abide by their
rules. They were to be "for everybody, poor and rich," Ignatius enjoined upon the Jesuits in Perugia in 1552 - "per tutti
quanti, poveri et ricchi." {45} Polanco told the Jesuits at Ingolstadt in 1556 to accept "every kind of person" - "ogni sorte
di persone" - in order to "animate and console them." {46}
With a notable exception or two, the Jesuit schools during the period I am considering did not favor the sons of the rich
over other students. While they generally had a mix of social classes, some catered especially to the poor, even the rural
poor. Nadal in 1561 described the college at Monreale, outside Palermo, as "small, uncomfortable, without a church and
without endowment ... From neighboring hamlets come some four hundred students, mostly of the humble poor
[pauperculi]." {47} Although not social revolutionaries, the Jesuits in theory and practice supported improvement of
status through education.
Their decision to adopt the humanist rather than the vernacular curriculum, however, directed their schools toward the
classes of society for whom that curriculum had particular appeal. {48} Moreover, in 1551 Ignatius decided for the
Collegio Romano that boys had to attain the basic skills in reading and writing before they were admitted because he

believed the Society did not have the manpower to expend on such instruction; later that year he made the rule general.
{49} The Constitutions, which were being composed at about the same time, stated more mildly that Jesuits did not
"ordinarily" teach those skills. {50} Many exceptions therefore continued to be made, but wherever the provision was
enforced it tended to exclude from Jesuit schools boys from the lower social classes, who had little opportunity otherwise
to learn the skills prerequisite to admission. The Jesuits' determination to minister to all members of society regardless of
rank had to do battle, therefore, with the dynamism intrinsic to the humanist program as such and with the repercussions
of not teaching the so-called ABC's. {51}
The Jesuits adopted the humanistic program for a number of reasons, but especially because, like their contemporaries,
they believed that humanistic studies formed upright character, pietas. Although different in many ways from the
Christianitas that the Jesuits wanted to instill by their teaching of catechism, pietas correlated with it in that the truths
learned were expected to have an impact on the pupil's behavior and outlook. In this regard their schools correlated with
that earlier inspiration.
When in 1552 Nadal asserted the primacy of pietas in the educational system the Jesuits were undertaking, he spoke for
them all - "Omnia vero selecte ita ordinanda, ut in studiis primum locum pietas obtineat." {52} He merely echoed one of
the most prevalent sentiments of his day. {53} Moreover, the Jesuits took for granted that learning and literacy were
goods in and of themselves, and they felt at home in promoting them.
The motivation behind the Jesuits' decision to undertake formal schooling as one of their ministries cannot, therefore, be
reduced to a simplistic formula, as Polanco's list of the fifteen benefits conferred by the schools indicates. {54} The list is
relevant as much for what it did not mention as for what it did. Polanco divided it into three parts - benefits for the
Society, for the students, and for the locality:
For the Society
1. Jesuits learn best by teaching others.
2. They profit from the discipline, perseverance, and diligence that teaching requires.
3. They improve their preaching and other skills needed in ministry.
4. Although Jesuits should not try to persuade anybody to enter the Society, especially not young boys, their good
example and other factors will, nonetheless, help gain "laborers in the vineyard."
For the students
5. They will make progress in learning.
6. The poor, who could not possibly pay for teachers, much less for private tutors, will be able to do the same.
7. Students will be helped in spiritual matters by learning Christian Doctrine and hearing sermons and exhortations.
8. They will make progress in purity of conscience and every virtue through monthly confession and the instilling of good
habits.
9. They will draw much merit and profit from their studies by learning to direct them to the service of God.
For the locality
10. Parents will be relieved of the financial burden of educating their sons.
11. They will be able to satisfy their consciences of their obligation to educate their children.
12. The people of the area will be helped by the Jesuits' preaching and administration of the sacraments.
13. Parents will be influenced by the positive example of their children to live as good Christians.
14. Jesuits will encourage and help in the establishment of hospitals, houses of convertidas, and similar institutions.
15. Those who are now only students will grow up to be pastors, civic officials, administrators of justice, and will fill

other important posts to everybody's profit and advantage.
The practical viewpoint that underlay this list seems poles apart from Ribadeneira's grandiloquent claims to Philip II, and
it better captured what originally steered the Jesuits toward this form of ministry and later sustained them in it. The list
betrays no preoccupation with orthodoxy, and it does not mention "reform." It expects of the colleges only benefits they
might realistically be hoped to deliver. It is straightforward in its recognition of the advantages they will procure for the
Society itself.
The Jesuits were moved in this direction by other considerations. The advantages of labors sustained with the same group
of people over a long period of time, instead of the pastoral blitz, came to be noted and commended in the Constitutions,
and they balanced the emphasis on mobility. {55} Like so many educators, Jesuits also came to believe that the values
they espoused could be communicated more easily and effectively to the young not yet corrupted by other influences. {56}
From the beginning, the Jesuits produced for their schools a huge amount of documentation. Almost all this material dealt
with curriculum, textbooks, pedagogical principles and techniques, and the role of religious practices such as mass and
confession. Influential as an early codification of such materials was the letter to Polanco from Annibal du Coudret, 14
July 1551, which described in detail the program at Messina. {57} Documentation like this occasionally expressed in
aphoristic fashion the ideal and goal toward which such great energy and effort were being expended - for example, the
hope of instilling a "learned piety" (docta pietas) or producing "good citizens," but going little further. In other words,
despite the Jesuits' great faith in education, they did not elaborate a philosophy of education in the ordinary sense of that
term, probably because the humanists had already done it for them. {58}
Among the exceptions to that generalization, however, was the Ratio studendi, written at the Collegio Romano in 1564 by
the Spanish professor of philosophy Benito Pereira. {59} Pereira began with the important statement that the goal of study
was knowledge of the truth, which is the perfection of the human mind. He recalled that Aristotle said that, although it
was fine to be a friend of Socrates and Plato, it was more important to be a friend of the truth. This meant that one
sometimes had not only to disagree with others but, if truth demanded it, to change and retract one's own opinions.
He continued with other reflections that went beyond techniques on what made for effective teaching and effective
learning and described how both body and mind were to be disposed for study. He provided rules for literary criticism. He
took for granted that the goal of schools was to cultivate the intellectual talents of the individual and to bring them to the
highest point of perfection. There were three such talents - intelligence, memory, and judgment. All were necessary, but
what was most valued in a mature person was good judgment; education should concentrate its efforts in the cultivation of
that faculty. Pereira here captured something central to the Jesuits' educational endeavors. Under the influence of
Quintilian and other theorists, the Jesuits looked more to formation of mind and character, to Bildung, than to the
acquisition of ever more information or the advancement of the disciplines. {60}
Pereira's Ratio is a synthesis of classical, medieval, and Renaissance ideas on education. Not therefore original, it is
important in the Jesuit context because it rose above details of curriculum and pedagogical technique without claiming
education to be the panacea for all the ills of church and society. Pereira ended with a section on "topics" or
"commonplaces" for speaking and writing, which climaxed with typically humanist considerations about "human
dignity." That theme accorded with the benign relationship between nature and grace that the Jesuits espoused and, hence,
fitted in a generic way with the positive view of human nature that, at least in theory, undergirded Jesuit enthusiasm for
education in the humanistic mode. {61} The last words of the treatise were typical of such an appreciation: "Because of
the excellence and almost divine quality of their virtues and deeds, many men were in bygone days honored with not only
the highest human but even divine honors, and by the ancients were numbered among the gods."
Transcending the Modus Parisiensis
The Constitutions indicated two basic kinds of educational institutions that the Society might operate. {62} The first was

the college, in which "humane letters, languages, and Christian Doctrine," as well as possibly "cases of conscience,"
formed the curriculum. {63} The second was the university, where the higher disciplines would also be taught - logic,
metaphysics, ethics, the sciences, mathematics, and theology. {64} Excluded from universities operated by the Society
were, under normal circumstances, the faculties of law and medicine. {65} In this Fourth Part of the Constitutions,
directives were given on the order of teaching the disciplines, the techniques for teaching them, the texts to be used, the
degrees to be conferred, the moral and spiritual values to be inculcated, and the duties to be fulfilled by the officials in
charge of the institution.
One of the earliest sources for these provisions was a long document composed about 1552 by Nadal, fresh from his
experience in Messina, but with his eyes on the greater potential of the Collegio Romano. De studii generalis dispositione
et ordine was among the first of his many important writings dealing with the general topic. {66} The detail and
sophistication of De dispositione could have come only from somebody like Nadal, who had broad experience of
educational institutions across Europe - the universities of Alcala, Paris, Avignon, Majorca, and the Jesuit experiment at
Messina.
The Constitutions and other prescriptive documents including the De dispositione can be deceiving, however, when they
suggest that many or most of the schools that the Jesuits operated contained all the disciplines they describe. Few of the
schools during this period taught anything more than the "lower disciplines," which meant three years of "grammar,"
another of humanitas (poetry, history), and another of "rhetoric," that is, classical oratory. The best of them, like Messina,
were trilingue in that besides Latin and Greek they also taught Hebrew. (In Italy the Jesuit curriculum differed most
notably from earlier Italian practice in that it elevated Greek to a secure place in the syllabus.) {67}
The students entered at about ten years of age for an approximately six-year program. These "colleges" thus resembled
most immediately the American high school, but to the degree they prepared students for the professional schools the
university incorporated, they also corresponded to American undergraduate colleges.
In these early days the outstanding example of a school that did more than teach the "lower disciplines" was the Collegio
Romano, which within a few years of its inception taught the full curriculum described in the Constitutions and was, in
effect, a "university." {68} This meant, however, that it also taught the "lower disciplines." The two stages beyond
"humane letters" taught at the Collegio Romano, the future Gregorian University, were "arts," or "philosophy" - logic,
metaphysics, ethics, mathematics, and physics, according to the texts of Aristotle for the most part - and, finally, theology,
considered the apex of the curriculum. {69}
As has often been pointed out, the model for this pyramid culminating in theology was the University of Paris that the
architects of the Jesuit system knew so well. {70} The pyramidal structure was only one element, however, in the
complex reality of the modus parisiensis that the Jesuits introduced into their schools in Italy and thence exported, as
modified by their Italian experience, to their schools elsewhere in the world. Their early persuasion of how much it
differed from the mos italicus and their belief in its superiority gave them a sense of cultural mission in propagating it. In
many parts of Europe the difference was a major factor in making their schools distinctive and attractive.
{m} J553> just two years after the opening of the Collegio Romano, Polanco wrote to all Jesuit superiors about the hopes
the Society entertained for the new institution. {71} Among them was that "it be academically distinguished for having
professors who are not only erudite but also diligent pedagogues, who will introduce into the college the style of academic
exercises used at the University of Paris. This will be a marvelous help to Italy, in whose schools two things are notably
lacking - a well-ordered program of lectures and exercises to assure the assimilation of the materials. Diligent students,
we therefore hope, will achieve more with us in a short time than elsewhere in a long time; and perhaps other schools will
improve, inspired by our example."
In describing the Italian system Polanco drew on his experience at the University of Padua, but he and other Jesuits
applied the same criticism also to primary and secondary education in Italy: it was not sufficiently structured according to

the age and competence of the students, and it did not make sufficient use of drill and other ways of actively engaging the
students to assure assimilation of information and skills.
The modus parisiensis was, as the Jesuits saw it, the polar opposite of much of what they found in Italian schools and
schoolmasters. It was based on an exacting program of lectures, complemented by a full array of drills, repetitions, and
disputations - exercitia, or exercitationes - in which the student demonstrated mastery of the materials. Students at all
levels were divided into classes according to a set plan of progression from mastery of one skill or author to mastery of
the next. Examinations determined who was ready to move to the next class. A "class" represented a unit of work to be
mastered, not a period of time. Hence, brighter boys could move through the curriculum more quickly than others. If the
classes were large, students were divided into groups of ten under a more accomplished peer (the decurio), who drilled
them and reported to the teacher on their progress or lack of it. {72}
These principles and techniques, though applied to "humane letters," developed at Paris as part of the scholastic tradition,
with its great penchant for order, system, and "disputation." {73} The modus parisiensis encompassed many things, but
what it most broadly gave to the Jesuit system was an organized plan for the progress of the student through increasingly
complex materials and a codification of pedagogical techniques designed to elicit active response from the learner.
Despite the "Parisian" designation, these principles and practices had undergone significant development in the Low
Countries in the fifteenth century with the Brethren of the Common Life, who themselves had been influenced by
developments in France and Italy. From the Brethren, they were exported back to France - to some of the colleges at the
University of Paris, including the College de Montaigu, where Ignatius first studied, as well as to other schools in the
kingdom. {74} They were exported elsewhere, as to the humanistic school founded by Johannes Sturm in Strasbourg in
1535. {75} They were introduced into Coimbra by King John III of Portugal. {76} They had found their way to the
University of Alcala, where Ignatius, Lainez, Salmeron, Bobadilla, Nadal, Ledesma, and other early Jesuits had studied.
In other words, the so-called modus parisiensis or elements of it were already on their way to becoming an international
phenomenon by the time the Jesuits introduced them into Italy, and they had themselves encountered them even before
they studied in Paris.
The similarity between the Jesuit schools in Italy and Sturm's in Protestant Strasbourg led to allegations that the Jesuits
borrowed their ideas from him. There is no evidence indicating that this is what happened. Even before the Jesuits thought
of opening their own schools, Polanco as a student at Padua had pointed out the advantages of the modus parisiensis. The
similarity between Sturm and the Jesuits was due to a common origin, as scholars now recognize. The similarity points,
moreover, to the assumption generally shared by leaders in sixteenth-century Europe of the necessity of the "war against
ignorance" for the good of religion and society. The necessity was so patent for these generations that it needed no
justifying arguments.
Polanco noted instances where in Italy the new methods introduced by the Jesuits positively influenced other teachers. In
Palermo in 1552 one of the older schoolmasters came to the Jesuits' classes to learn firsthand the "right way to teach," by
which boys made so much progress in so little time. It did not escape Polanco, however, that others preferred to remain
ignorant, an oblique indication of the resentment the schoolmasters often felt toward the Jesuits, who were taking away
their students. {77} After the Collegio Romano had been in operation for a few years, Polanco said that people began to
regard the teaching at its rival institution, the University of Rome, as "cold and, in comparison, useless," but even there
teachers began to be more diligent because of the Jesuits' example - and competition. {78}
When the college opened in Vienna in 1551, the Jesuits offered a mishmash of courses, which "displeased Ignatius" when
he heard of it. He made it clear that students were to lay a foundation in "humane letters," then give their attention to
"philosophy," and only then move on to theology. {79} Two years later the modus parisiensis was seen in Vienna as
distinctive of the instruction given by the Jesuits. {80} In Cordoba in 1554 people gave the Jesuits credit for introducing
the "new" practice of frequent written and oral exercises. {81}

There were other features in the colleges, however, that find no exact counterpart in the modus parisiensis. One of these
was the introduction into the curriculum of classes in Christian Doctrine once a week. Although in theory theology was
the discipline toward which the others pointed, it was not taught in the colleges, that is, in the secondary schools, and its
place was taken in a certain sense by this much more elementary exercise. Sturm also introduced catechism into the
curriculum, requiring more of it than did the Jesuits. {82}
Another difference was the widespread practice of offering classes in "cases of conscience" even in these lower schools,
although who the students were and how these classes functioned is not always clear. In 1553 the colleges at Evora and
Lisbon offered only the lower program in "humane letters," but "cases of conscience" were also taught. {83}
Although the program of classes and academic exercises in Jesuit schools was demanding and the academic year long,
there were regular and frequent holidays, and the Jesuits showed themselves in other ways sensitive to the students' need
for relaxation, recreation, and sports. {84} In boarding institutions, the "prefect of health" was to provide "good meals,
well seasoned, from food of good quality." {85}
Some cities and communes in Europe had devised means to provide education without "direct cost" to children of their
citizens, but even in these places the Jesuit schools generally accepted more students and were much cheaper for the
municipality, since the Jesuits required no salaries, needing only enough money to cover food and clothing expenses. In
this aspect of their venture, they were true innovators. They inaugurated in Italy and many other places the first systematic
and widespread effort to provide free education for large numbers of students in a given town or city. {86} Moreover, the
Jesuits granted free of charge all advanced degrees, which could cost "a small fortune at regular universities." {87} They
refused to charge tuition out of the religious motives that from the beginning led them to refuse payment for any of their
ministries. This stance made Jesuit schools financially attractive to parents and local governments and was a powerful
factor contributing to their spread.
The Jesuits installed in their schools the spiritual program whose basic elements Polanco described in his letter of i
December 1551, summarized above. The program's precedents were the practices in the colleges at the universities of
Alcala and Paris, where they varied from college to college but included frequent or daily attendance at mass, fasts and
other penances, daily participation in at least part of the liturgical Hours, daily examination of conscience, and confession
and Communion at determined intervals. {88}
The Jesuits employed many of the same elements, but, as we have seen, with a sense of some intrinsic cohesion among
them. Moreover, they extended the program to students who continued to live at home or somewhere else outside the
institution - which was the vast majority, since few of the schools at this time had provisions for boarders. This factor,
plus the general tenor of Jesuit spirituality, meant that the program eliminated or mitigated some of the practices of Alcala
and Paris. The program had no counterpart in the pre-university schools run by municipalities and, for the most part, by
other educators. At least in theory the program was voluntary, and the Constitutions forbade expelling students simply for
not complying with it. {89}
Polanco described the program at the college at Palermo the year after it was established. {90} All students went to
confession every month, some every two weeks. They assisted at mass daily and heard a sermon on Sundays and feast
days. In the afternoons of class days, a number of them went privately and spontaneously to the Jesuits to talk about their
spiritual lives. But what was especially important, reported Polanco, was the weekly talk given by Lainez "about matters
concerning them related to their progress in virtue and learning."
Vespers on Sundays and feast days became standard, daily examination of conscience inculcated, and eventually in some
places, students encouraged or obliged to do part of the Spiritual Exercises. Taken for granted all along was encouraging
students, as far as their age allowed, to practice the works of mercy that the Jesuits favored. {91} Further extension and
intensification of the program resulted from the introduction of the Marian Congregations into the schools after 1563.
Like the modus parisiensis, those Congregations became a distinctive mark of the Jesuit schools.

Gioseffo Cortesono was rector of the Collegio Germanico in Rome from 1564 until 1569. Sometime late in his term of
office, he composed at the order of Borja the Constitutiones Collegii Germanici, another document that rose above
stipulation of particulars. {92} Somewhat misnamed, it was less a juridical instrument than a reflection on broad
educational issues, "based on experience." The several sections dealing with the spiritual program spoke of course of the
devout practices expected of the students, but also manifested a concern for the interiorization of religious and moral
values through those practices and through the guidance that the students, young Italian laymen for the most part, were to
receive from the Jesuits.
In the "entrance interview" for the students, for instance, the Jesuit should explain what piety (il Spirito) consists in liberation from the tyranny of sin, peace of conscience, friendship with God, "walking in the light," and "tasting the
sweetness, joy, and contentment of things of the spirit." {93} This was another paraphrase of what the Jesuits meant by
consolation.
The Jesuits should encourage students to go to the sermons in the Jesuit church, but not do so in a way or to a degree that
would annoy them. The students should then be encouraged to take special note of the parts of sermons that "moved their
affections" and afterward to discuss them with one another. Of even more help would be the exhortations delivered in the
college that were intended specifically for them - either for all of them assembled together or for special groupings among
them. {94} From the Collegio Germanico at about the same time came a recommendation from Michele Laurentano to
employ the older students to talk to the younger ones about the spiritual life as well as to give them examples of how to
make progress.
He described what seems to have been the practice, for he observed: "This method of helping the laity by means of the
laity results in good success when it is done well, and they generally accomplish more than [do the] religious." {95}
Concern for the spiritual well-being of students was supposed to be manifested in the classroom. The Constitutions put the
matter simply: "The masters should make it their special aim, both in their lectures when occasion is offered and outside
of them too, to inspire the students to the love and service of God our Lord and to a love of the virtues by which they will
please God." {96}
Favre related how, when he was a boy, his teacher made "Christians" out of the classical authors he was studying. {97}
Official Jesuit educational documents never go quite that far, but Nadal repeatedly urged teachers to find pietas in all the
authors and subjects studied and to draw out the "spiritual" meaning imbedded in the texts. {98} Polanco reported that
these "little digressions," which he considered a form of devout conversation, produced great effect even with boys "much
addicted to the vices of youth." {99}
The "humane letters" to which a spiritual interpretation was applied were the classics, and, although the Jesuits did not in
principle exclude works by the Fathers of the Church, such as Augustine, Jerome, and Gregory the Great, they in fact
never formed part of the curriculum. {100} Calvinist schools were at this time turning more decidedly in favor of the
Bible and Christian texts. {101} The Jesuits fully appropriated, moreover, the humanists' persuasion that culture and
moral responsibility were inseparably connected. {102}
Jesuit educational documents spoke of the spiritual well-being of students without regard for the religious controversies of
the age, but in their correspondence the Jesuits sometimes betrayed that they saw sound spirituality as a bulwark against
the "errors of the times," subscribing to the traditional view that immorality was the hotbed and prerequisite for heresy.
This view surfaced of course more often concerning northern Europe, but was not unknown elsewhere. Luis Goncalves da
Camara, a leader in the more rigorous party in the Portuguese province, wrote to Nadal from Lisbon, for instance, on 29
May 1561: "I desire that our schools concern themselves especially with the virtues necessary for this kingdom and in
particular [work] against the vices ... for they seem to open the door and provide the disposition that allows heresy to
enter." {103}

Classes and the program of religious practices formed the backbone of the Jesuit schools, but also important from the
beginning were the plays and academic celebrations in which students displayed their talents and skills to a wider public.
At Paris and elsewhere the early Jesuits had learned that such events were part of the exercitium required of students by
good pedagogy and, hence, an integral part of their education. {104} The Jesuits brought memories of such "spectacles"
with them into Italy, where some of these events, like orations in the universities to open the academic year, had long
been practiced. The Jesuits were conscious, however, whence they derived their model, for they opened the academic year
at Ferrara in 1552 with Latin poems and orations recited by the students in a program "celebrated in the Parisian
style." {105} From their experience they saw the enthusiasm thus engendered especially in younger students, and they set
about exploiting it as an aid for appropriating skills learned in the classroom. {106} These events were also effective
advertisements for the school and won public support for it.
In Florence that same year for the same occasion, three Jesuits delivered panegyrics on the virtues, on the Latin language,
and on the relationship between them - a significant but traditional theme. {107} The academic year opened at the
Collegio Romano in 1553, just two years after it was founded, with disputations on philosophy, theology, and rhetoric,
which were attended by a number of "cardinals, bishops, and other men of great authority." {108} Two years later public
celebrations lasted for eight days - three days devoted to theology and the rest to "arts" (logic, ethics, physics,
mathematics, metaphysics) and to "humane letters." {109}
The awarding of doctoral degrees at the Collegio Romano quickly emulated ceremonies in other universities, as we see
from Polanco's descriptions for 6 February and 2 May 1556, and for one celebrated valde solemniter on i September 1557,
at which Nadal presided. {110} But "recitals" were interspersed throughout the academic calendar both in Rome and in
the humbler collegia. At Bologna in 1555, for example, a student, age eleven, delivered a Latin oration on "The Boy
Jesus" at the opening of the year, another did the same at Christmas on "The Birth of Christ," and others at Pentecost on
"Christ's Ascension," on "The Descent of the Holy Spirit," and similar topics. {111}
Students were sometimes sent to other locations to demonstrate their accomplishments. In 1556 the bishop of Genoa
expressed to the Jesuits a desire to hear an oration on "Good Government." On Pentecost Sunday in the cathedral after a
long liturgy a twelve-year-old student delivered an oration on the subject written by a Jesuit teacher. He was such a
success, Polanco reported, that Andrea Doria, the great admiral and political master of Genoa, summoned the boy to
repeat it for him privately. {112} A few weeks later the bishop invited two more boys to deliver orations after vespers on
the feast of Corpus Christi. {113}
Within the schools orations like these were combined with other exercises, even with catechism, as Polanco reported again for Genoa that same year:
People came eagerly to an event where the students recited Christian Doctrine and interspersed the
recitation with the delivery of Latin orations they had written, which aroused great admiration in the
audience because it was something not done in other schools. The chance to deliver their orations engenders
enthusiasm in the boys and is also an incitement to the parents to send them to school. The rector afterward
praised the "orators," who had performed so well, and explained the necessity of actual practice of the rules
of the art of oratory they had studied." {4}
Orations and poetry were employed in all the schools for celebratory occasions, and in the larger ones philosophical and
theological disputations according to the standard scholastic style were also used. In some schools more elaborate forms
like "dialogues," where verses set to music were sung between the "acts," began to appear. {115} At Bologna in 1556
during the Christmas season, the students appeared in a sacra representatio, a kind of pageant portraying the birth of
Christ and the arrival of the Magi, and at Easter in another, accompanied by verses, portraying Christ's deposition from
the cross." {6} Italians were quite familiar with the genre, for their confraternities had been producing such pageants for
many generations. {117} From these rappresentazioni it was but a short step to full-fledged drama.

There are numerous studies of Jesuit theater, including a detailed, multi-volume work on it in German-speaking lands
from 1554 until almost the end of the seventeenth century, as well as a two-volume repertoire into the eighteenth. {118}
In general these studies do not pay sufficient attention to music and dance (including ballet), usually an integral part of the
performance that with the passing of time became ever more cultivated and important." {9} They show, in any case, that
the significance of theater in all its aspects for Jesuit colleges can hardly be overestimated. Again, the Jesuits did not
invent the "school drama," but they cultivated it to an especially high degree over a long period of time in a vast network
of schools almost around the globe. They were involved in it within a few years after they opened the school in Messina.
One of the first plays of which there is clear record was Jephthah Sacrificing His Daughter, written by the Jesuit scholastic
Jose de Acosta and produced at Medina del Gampo in 1555. The play was well received - all the more so, Polanco tells
us, because Acosta was born and raised in Medina. {120} The next year Acosta wrote and produced two more, one of
which was Joseph Sold into Egypt.™ From a family of New Christians, Acosta was fifteen years old when Jephthah was
produced and had already been a member of the Society for three years. He went on to a brilliant career in Spain and Peru
as administrator and writer. His best-known and most celebrated work was Historia natural y moral de las Indias (1590).
{122}
In 1556 a "comedy" entitled On Good Morals was produced at the school in Syracuse. Word about it spread and some
leading citizens from a nearby town asked the rector to let the students present it there. The rector denied the request on
the grounds that plays were produced in the schools "to encourage love of literature in the students, not as spectacles for
the public." {123} This opinion did not prevail. By the 1560*5 elements of such productions were given in the vernacular
to accommodate the wider audience, {124} and occasionally entire plays were produced in the vernacular. {125} In
Munich in 1561, two years after the college was founded, the play was first performed for the general public and then for
the duke and his court. Two years later in Innsbruck the first performance was in the Rathaus, the second in the imperial
court before the emperor and empress. {126}
When Robert Claysson wrote back to Rome in 1558 about the plays, eclogues, academies, and similar events in the
college at Billom, the first Jesuit school in France, he interpreted their purposes broadly and positively by affirming that
their spiritual impact was the equivalent of a good sermon. {127} Most Jesuits shared his enthusiasm, but not all. That
same year a Jesuit in Bologna complained that the boys spent their time on nothing else but getting ready for the play and
that it was improper for members of religious orders to sponsor such events; in fact, children ridiculed the Jesuits in the
streets with the cry "Here come the comedy priests!" - "Ecco li preti delle Comedie!" {128}
Other Jesuits, including the ever-vigilant Juan Ramirez, complained that the plays were too costly to produce and caused
scandal. {129} In the Collegio Germanico in 1570 a brawl broke out between the students and the actors from the
Collegio Romano. Weapons were brandished. The incident led the general, Borja, to remove the rector from office and to
expel one of the students, "the author of the sedition." {130}
From about 1560, Jesuit authorities imposed on the plays a number of regulations, which were inconsistently enforced and
sometimes reversed; on rare occasions they discouraged plays altogether, but in general enthusiasm for them was high.
Two or even three plays per year were regularly produced in some schools during the sixteenth century. {131}
The Jesuits wrote their own plays and produced those written by others - ancients and contemporaries. In Vienna, for
instance, an adaptation of Terence's Adelphi was produced in 1556 and 1566, and an adaptation of Plautus's Aulularis in
1565. {132} Under Nadal's aegis, in 1557 the students at the Collegio Romano produced Terence's Heautontimorumenos.
Twenty-five plays written between 1556 and 1572 by the Spanish Jesuit Pedro Acevedo still survive. {133} At Messina,
Stefano Tucci wrote and produced in 1562 Nabuchodonosor (Nebuchadnezzar) when he was a scholastic only twenty-one
years old; he followed in successive years with Goliath and Judith. {134} At Como about the same time students acted in
The Rebels by the Dutch neo-Latin playwright Georgius Macropedius (1486-1558). {135} In 1555 Acolastus by the
Dutch humanist Gnaphaeus was produced at the colleges in Cordoba and Lisbon. {136} Euripus: Tragedia Christiana by

the Franciscan Levin Brecht was especially popular in German schools. {137} Seemingly peculiar to Cologne were
overtly polemical pieces, with Luther, Calvin, and the Devil among the principal characters. {138}
These are but samples of a phenomenon that within a year or two of the inception of a given school became a staple of its
educational program. The aesthetic limitations of "school drama" are well known, but to put them into perspective we
need to recall that Lope de Vega, Calderon, Andreas Gryphius, Jacob Bidermann, Corneille, and Moliere received their
first training in theater in Jesuit schools.
Jesuit Education
Despite problems, sometimes severe, the Jesuit schools enjoyed success in most localities even during these early years,
and they soon assumed the preeminent place among the ministries of the Society that Polanco attributed to them in 1560.
Some reasons for their success should by now be clear. The Jesuits at times founded schools where there were none
before. More often they simply offered something that seemed better than its alternatives. As was often true of them in
other endeavors, the Jesuits created relatively few of the components of their educational program, but they put those
parts together in a way and on a scale that had never been done before. {139} It was the combination, not any single
feature, that distinguished the education offered in the Jesuit schools from what was offered elsewhere.
The Jesuits produced an immense amount of documentation concerning their educational enterprise as they moved toward
the definitive edition of Ratio Studiorum in 1599. The very quantity of their writings makes it difficult to find the forest
amidst the trees. The Jesuits themselves often could not find it. The documents tend, moreover, to jumble together
features that today would be neatly sorted out into charters, job descriptions, "mission statements," "profiles of the ideal
graduate," class schedules, curricula, pedagogical techniques, and syllabuses.
Nonetheless, at least ten characteristics can be identified as contributing to the Jesuits' initial success and to a new,
international educational style. First, the schools charged no tuition. Second, at least in principle they welcomed students
from every social class. Third, especially the schools of "humane letters" conformed to the emerging consensus of the age
in curriculum, the importance of character formation, and similar matters. The disciplinary regulations by and large
conformed to the same consensus. Fourth, the Jesuits postulated compatibility between an education in "humane letters"
on the one hand and in Aristotelian philosophy/science and Thomistic theology on the other, a compatibility vaguely
adumbrated in the "Rules for Thinking with the Church" in the Exercises. {140}
Fifth, from the modus parisiensis they implemented division into classes (each with its own teacher), ordered progression
from class to class according to clear curricular goals, and similar provisions. Sixth, again from the "Parisian Mode" they
borrowed the insistence on active appropriation of both ideas and skills - exercitium! - that consisted not only in written
compositions and oral repetitions in the classroom, but also in plays, disputations, and other "spectacles" open to the
public.
Seventh, they sponsored a clear, coherent, and basically simple religious program, adaptable to students of different ages
and backgrounds - a program that in principle sought to move the student beyond pious practices to an inner appropriation
of ethical and religious values. Eighth, through their Marian Congregations they gave further articulation to their religious
program by adopting and adapting one of the most popular institutions of the day, the confraternity.
Ninth, they were on the way to creating an international network of schools, the largest by far under a single aegis the
world had ever seen, in which information was effectively shared about what worked and what did not. Their normative
documents with their sometimes obsessively detailed stipulations pushed them toward conformity, especially once the
Ratio was published in 1599, but the Jesuits could never forget the necessity of accommodation to times, places, and
circumstances.

Finally, most difficult to calculate, the "teaching under the teaching" was different coming from this special group of men.
The Jesuits were on the whole better educated and motivated than most pre-university schoolmasters almost anywhere in
Europe. Further, they tried to influence their students more by their example than by their words. They repeatedly
inculcated in one another the importance of loving their students, of knowing them as individuals, of enjoying a respectful
familiaritas with them. {141} Whenever these ideals were achieved, they were crucially important in contributing to a
school's success. Failure to achieve them would perhaps be even more telling.
The blend of these features resulted in an educational program that in some parts of Europe appeared as a notable
improvement on practices already in operation, in other parts as a stunning innovation. It resulted in a program that in its
totality transcended the designation modus parisiensis. An inversion of terminology began to take place, as the Jesuits
now occasionally used modus Italiens to indicate the style of their schools in Italy, which they in turn wanted to introduce
into Paris. {142} "Our way of proceeding" had developed its educational component.
Failures, Frustrations, and Crisis
"The Society is being ruined by taking on so many schools." That was the frank judgment of Cortesono at the end of the
period I am considering. He gave his reasons: the schools were such a burden that the Jesuit scholastics were sent to teach
in them at the price of curtailing their own studies; in order to ensure a supply of teachers, the Jesuits accepted unsuitable
candidates into the Society; for the same reason they tolerated within their midst even rogues (discoli); this was leading to
a loss of the Society's true spirit; the financial problems of the schools would lead to the adoption of choir (with
benefices), and so forth. He further judged that although the Society undertook the teaching of letters to form youth in
Christian piety, experience showed little evidence of the success of such formation, except with boarders. His remedy in
this apologia for the Collegio Germanico was to curtail drastically the number of schools, so that each province have no
more than two or three, and whenever possible to turn them into boarding schools - like the Germanico, of which he was
the rector. {143}
Plausible as Cortesono's charges may have been, they did not exhaust the list of questions and problems. In almost every
conceivable way the Society was unprepared to open in rapid-fire fashion as many schools as it had in the first years after
Messina, which by 1553 had led to a crisis in personnel that became almost endemic. There were too few Jesuits for the
number of schools, as well as for other commitments. Many among those few performed badly in the classroom, either
because they did not know the subject or because they were incompetent pedagogues. Practically none were ready by
training and temperament to assume the administrative duties these institutions required.
These were the almost desperate sentiments of Miguel de Torres, provincial of Portugal, conveyed to Ignatius in 1553 and
then repeated to Lainez eleven years later. {144} As provincial of Andalusia, he in 1555 estimated that among those who
were in charge of schools in that area no more than two had the talent requisite for the job. {145} Similar sentiments were
expressed by others elsewhere in the Society and justified by the facts. {146} Although Jesuit headquarters in Rome heard
about how well things sometimes were going, complaints also poured in.
A common complaint from students and their parents was that the Jesuits changed teachers too often, and almost as often
replaced them with less competent ones. {147} Foreigners sometimes had only a rudimentary grasp of the local language
and spoke Latin with accents to which the natives were unaccustomed - a sensitive issue in Italy. {148} The manpower
situation was exacerbated by the necessity of supplying teachers for distant places. In 1561, for instance, Nadal searched
the Iberian peninsula for six qualified Jesuits to be sent to India - a rector for Goa, three teachers of Latin, a teacher of
philosophy (las artes), and a teacher of theology. {149} Moreover, Jesuits in the schools sometimes had to be reminded
that their primary responsibility was to their students, not to adults who came to them for confession or counsel. {150}
The difficulties in opening new schools were so overwhelming that some Jesuits simply abandoned their vocation to the
Society, and Polanco warned as early as 1553 that "experience teaches" that only the "most proven and constant" should
be sent into these situations, a warning with scant possibility of being heeded. {151} Some of those sent occasioned

disturbance of the peace (perturbationes) in their communities, and sending them elsewhere did not solve the problem.
{152}
Older Jesuits began to complain that the scholastics sent to the colleges, especially from the highly touted Collegio
Romano, knew their Terence better than their Aquinas. The scholastics had become accustomed to niceties in food and
clothing, showed favoritism in dealing with students, had little interest in teaching, were "arid in things of the spirit," and
dreamed of the "honor of a chair." In a word, "The colleges are being ruined by the disorder they cause, and every year
one must begin again to repair the damage done by the end of the previous year." {153} In his letter of 10 August 1560,
Polanco required that all Jesuits do their part in "bearing the burden of the schools," but not all Jesuits were equal to the
task.
What about the students? From many schools came enthusiastic reports about the progress the students made in studies
and virtue and about the hope they inspired for the future. {154} Although the Jesuits were proud of their triumphs, they
were also pragmatic observers and frank communicators to each other of what succeeded or failed. When they reported
success, as they often did, they must be taken more or less at their word. The same assumption applies for failures. Some
schools reported intractable problems with discipline. A scholastic at Ferrara in 1556 could handle classes of no more than
nine or ten students, but another sometimes had only two or three. That year enrollment in the school seriously declined,
and occasionally no students showed up for some of the classes. Polanco conceded that part of the reason was the poor
quality of instruction, but added that the youth of Ferrara was less disciplined (liberior) than the Jesuits had hoped. {155}
In Florence the "insolence" of some students caused ongoing problems for the Jesuits. {156} As early as 1548 Nadal laid
down the rule in Messina that students could not enter the school buildings bearing arms. This was a somewhat standard
regulation for educational institutions of the day, but the Jesuits kept repeating it for their schools. {157} The boys at
Gubbio were tough - "unmanageable and like beasts, who have been known to kill each other." {158} Especially when
there were boarders, as in the Germanico, the Jesuits had suspicions, seemingly not ungrounded, about the sexual mores
of the students, and they feared that, unless something was done, "our schools will end up like the others in Italy." Some
Jesuits thought, rather, that too much surveillance in this regard was making matters worse. {159}
Although the Jesuits did not particularly favor schools that accepted boarders, they had undertaken some, especially in
northern Europe. They did so to protect the boys from a Protestant environment. Within a few years of opening, the
college at Vienna had 6 boarders. {160} By 1562 the college at Tournai, for instance, had 125 boarders, 120 day students;
the college at Cologne, 51 boarders and 444 others.
A composite list of problems consistently arising in such institutions, which has an almost timeless quality to it, went
somewhat as follows: Jesuits talked with students about things concerning the school that students had no right to know;
the students complained about the quantity and quality of the food; prefects were so overburdened as to lose all privacy,
and by their frequent contact with the students, lost their respect; the boys invented cruel nicknames for their teachers and
prefects and united against them; students had a lingo of their own in which they communicated to frustrate those in
charge of them.
How to discipline unruly students was no less a problem for the Jesuits than it has been for educators through the ages.
The Jesuits were repeatedly admonished to do so gently, sparingly, by word rather than deed, to prefer rewarding good
behavior to punishing bad. Like their contemporaries, however, they believed that physical punishment was sometimes
required, at least for the younger boys. When in Messina in 1557 they experimented with abolishing corporal punishment,
the boys' parents objected, and the Jesuits had to reinstitute it. {161}
But who was to administer the blows? According to Ignatius, the Jesuits themselves were never, under any circumstances,
to do so. It would be difficult to find a single issue on which he was more adamant, unbudging, intransigent than this one,
and behind which he more repeatedly threw the full weight of his authority. In the reputedly militaristic discipline of the
Society of Jesus, commands issued "under holy obedience," that is, in virtue of the vow, were extraordinarily rare. But,

once Ignatius realized by 1553 that he was not being heeded in the matter of physical discipline, he imposed on all Jesuit
teachers in Italy precisely such an injunction, from which he would not tolerate the slightest deviation. {162} Could
Jesuits at least strike students on the palms of their hands? The answer was negative. {163} Why was he so insistent on
this issue? He believed that physical punishment diminished respect for the one administering it and ruptured the bond of
affection between Jesuits and those they were trying to "help." His stance caused the Jesuits untold minor agonies in
trying to be faithful to it.
The solution Ignatius suggested was to hire a "corrector," but some schools were too poor to do so or could not find
somebody at the price they were willing to pay. {164} At Venice in 1556 some "pious matrons" said they would supply
funds until the position could be endowed. {165} Some schools resorted to having the older boys punish the younger with bad results. Parents objected, and little improvement was noted in the offenders. {166} At Gubbio the outcome was
utterly disastrous; the younger boys, "armed," ganged together and beat up on their oppressors. {167} The problem
dragged on in the Society without satisfactory resolution, although in 1558 the First General Congregation mitigated
Ignatius's prohibition by allowing the general to dispense from it "when necessary." {168}
Some of the problems I have been describing are endemic to secondary schools, even if not in the aggravated degree to
which they sometimes afflicted the Jesuit colleges during this period. But the schools had opened at such a hectic pace
and raised so many new issues that by 1553 a systemic crisis ensued. In that year Polanco composed a document dealing
with the problem of their rapid multiplication, and Ignatius set down norms for the number and competence of Jesuits
required to establish a school, for its endowment, and for other necessities before the Society would accept an invitation to
open a school. {169}
The First General Congregation, 1558, ratified the provisions concerning the number of Jesuits needed for a school and
reiterated the same interesting distribution of tasks: two or three priests for confession and ministry of Word, four or five
teachers, a few others as substitutes in case of sickness and other emergencies, and two temporal coadjutors to take care of
material needs. This added up to about a dozen or more, less than half of them full-time teachers. {170} In those few
teachers considerable versatility was required; Nadal himself taught Greek, Hebrew, and mathematics in the first years at
Messina.
Meanwhile, schools began to close - at Argenta, Gubbio, Frascati, Foligno, Montepulciano, Modena, and elsewhere,
sometimes amid great bitterness. Some schools made a poor showing against already established institutions, as in
Florence, and many incurred overwhelming debts. {171} In some localities the resentment of local schoolmasters raged
against them, causing the Jesuits to lose students and the financial support they so desperately needed. {172} At Segovia
in 1570 the citizens withdrew their financial support from the school of "humane letters," and it had to close. {173}
Whereas some towns sought out the Jesuits because their schools would fill a vacuum, others resented them and
considered their schools superfluous. Modena, for instance, seemed to have plenty of schoolmasters, and its citizens never
warmed up to the Jesuits, partly because of their hard line against persons suspected of Lutheranism. {174} The bishop
held out little hope for the college because the teachers were not Italians. {175} In France the Jesuits in general had
difficulty gaining acceptance. {176}
In any case, if a great strategy was operative behind decisions when and where to establish schools, it is far from apparent,
except for a preference for schools in larger and more important cities. {177} Ignatius did not wait for an invitation from
Duke Cosimo I to establish a school in Florence, for example, but in 1551 had Lainez try to persuade the duke that it was
a good idea. {178} It is true, moreover, that in 1555 Ignatius began to show himself less inclined to open more colleges in
Italy, hoping to divert some of the available manpower to places like Hungary, Transylvania, Bohemia, Poland, France,
and of course Germany, with an obvious eye to the struggle in those places against heresy. {179} It is also true that
Antonio Possevino a few years later formulated a strategy for Piedmont and Savoy. {180}
Otherwise opportunities were seized or created without benefit of a master plan and, it seems, often without adequate

consideration of what the market would bear and what Jesuit talent could sustain. In 1565, in any case, the Second
General Congregation decreed a drastic slowdown in opening new schools, no matter how important they may seem, until
the Society had a more adequate supply of teachers and other persons to staff them. {181}
Perhaps the major remedy the Society applied to bring order out of the many problems raised by the schools and to
coordinate efforts in this far-flung enterprise was, besides an avalanche of written documents, the employment of
"commissaries," those representatives of the general with practically plenipotentiary powers. As we have seen, the first
and most outstanding of these was Nadal, appointed by Ignatius himself for Spain and Portugal, 1553-54, {an} d then
reappointed by him and his two immediate successors. Although in that first visitation Nadal was to promulgate and
explain the Constitutions and to resolve doubts about "our way of proceeding," the first task listed for him was to give
order and method to the schools. This task continued to engage Nadal's energies in subsequent visitations - to the Empire
and Italy in 1555, to Spain and Portugal in 1561, to France, Belgium, and the Empire in 1562-63, and to the same regions
in 1566-68. Problems persisted, but through commissaries and other means a measure of stability was achieved, and some
schools that earlier foundered began to flourish. {182}
Training the Clergy
The Jesuit educational venture originated with concern for the training of younger members of the Society, whose
education the first companions hoped would be at least the equivalent of their own. Those companions must themselves
be numbered among the clergy that benefited from the best their age had to offer. From their observations, however, and
from many other sources as well, we know that the training of the diocesan clergy followed an extraordinarily haphazard
pattern across Europe. {183} Although a small percentage were well educated and devout, the seemingly vast majority
were so ill-trained as to constitute a major scandal, and some were ignorant almost beyond description. It was almost
inevitable that the Jesuits would be drawn into attempts to alleviate the situation.
They did so before the famous decree on seminaries of the Council of Trent, 1563, and would continue to do so afterward.
Although after 1563 the Jesuits were surely influenced by the Council, their most typical institution did not fall into the
pattern of the "Tridentine Seminary," that is, a freestanding and programmatically integral institution reserved exclusively
for the future diocesan clergy under the direct jurisdiction of the local bishop. The Jesuits' preferred instrument for the
training of their own members and young diocesan clerics was a school they themselves managed, perhaps with
residences attached, that was open to both of those groups and also to lay students.
The best way to get a sense of their thinking in this regard is to look at three Roman institutions - the Collegio Romano,
the Collegio Germanico, and the Seminario Romano. Almost immediately upon its founding, the Collegio Romano
assumed a special position because Ignatius urged Jesuit superiors around Europe to send scholastics there for training,
and he entertained the hope that it would be the preeminent educational institution of the Society. {184} By 1555 it had
Jesuit students from Italy, Spain, Portugal, France, Flanders, Germany, Bohemia, Dalmatia, Greece, and elsewhere,
housed in the Collegio apart from the casa professa. {1} * {5} Moved from location to location until finally settled in
1560 in the present Piazza del Collegio Romano, it was school building and residence for both Jesuit teachers and Jesuit
students. {186}
From the beginning its financial status was precarious, often desperate. The endowment from Borja fell far short of
expectations and need. Polanco wrote to all Jesuit superiors in 1553 telling them that the Collegio would be an "ornament
for the Holy See," but until the much later pontificate of Pope Gregory XIII (1572-85) financial support for it from the
popes was sporadic and paltry. {187} Begging money for the Collegio was invariably one of Nadal's assignments on his
Iberian trips. When in the fall of 1555 Ignatius sent some hundred Jesuits out of Rome to other colleges in Italy, Spain,
and Portugal, he did so at least partly because he was constrained by the dire financial situation. He could not afford to
feed them at the Collegio. {188}
Among the colleges, however, the Collegio Romano was the apple of Ignatius's eye. He tried to provide for it the best

teachers, drawn from Jesuit provinces throughout Europe. His successors continued the policy, which ensured the
preeminence Ignatius had desired. Francisco de Toledo, for instance, arrived in 1559 to teach logic, but moved on to teach
physics, metaphysics, cases of conscience, and scholastic theology; he eventually became one of the most important
Catholic theologians of his day. As early as 1561, he published Introductio in dialecticam Aristotelis. {189} That same
year, Juan de Mariana began at age twenty-four to teach Scripture and then scholastic theology. He remained at the
Collegio until 1565, and many years later published his great masterpiece, Historia general de Espana, and the work for
which he is best known, De rege et regis institutione, with its famous thesis on the permissibility of regicide. Cristoph
Clavius, the distinguished German mathematician and astronomer, began teaching there in 1564. Moreover, regulations,
procedures, and textbooks adopted at the Collegio were held up as the norm and ideal for schools elsewhere. {190}
Although other students were admitted to the Collegio Romano in great numbers, in Jesuit eyes it had a special character
because of its role in educating Jesuits. Almost from the beginning, it was conceived as a center from which Jesuits would
be sent on various pastoral missions and from which "new colonies" would be formed for the founding of other schools.
{191}
The year after the Collegio Romano opened its doors, so did its closely related institution the Collegio Germanico. {192}
The idea for the school originated with Cardinal Giovanni Morone, who proposed it to Ignatius. Assisted by Cardinal
Marcello Cervini, Morone soon won approval for it from Pope Julius III. Its purpose was to provide training in Rome as
future diocesan priests for young men from Germany and other areas of northern Europe "infected with heresy," such as
Bohemia, Poland, and Hungary. {193} In a letter in 1554 in which Ignatius tried to win financial support for the
Germanico from Emperor Charles V, he argued unsuccessfully that more was to be expected for the restoration of
Catholicism in the Empire from the school than from arms or even from the Council of Trent. {194} Later that year in a
letter to a Spanish Jesuit, Nadal expressed his enthusiasm for young men of "northern" nations being trained there "to
preach and guide souls" by their example and learning, for there was a great lack of such pastors in those regions. {195}
The Germanico opened with twenty-four students, who took their classes at the Collegio Romano. In other words, the
Germanico was basically a residence. The Jesuits were in charge, and some resided there, overseeing the discipline, the
religious program, and the academic repetitions, disputations, and similar exercises. The rules for the students were
similar to those for the Jesuit scholastics. "Protectors" of the Germanico who sent students to it were expected to provide
the financing for poor youths who wanted to be priests. {196}
Even an institution of this simple design faltered. Except among the Jesuits, it failed to spark enthusiasm. Neither the
German bishops, the Italian cardinals, nor Popes Julius III and Paul IV provided any consistent financial aid, and by 1556
the whole financial burden fell on the Society. There were also disciplinary problems. {197}
The number of German students had meanwhile fallen below even the originally modest number. The Germanico
admitted only one new student in 1555, none in 1556 and 1557. In an effort to save the institution at least in principle,
Lainez in 1558 allowed admission of other students as paying boarders. Most were Italians. They were not expected to be
candidates for holy orders. Within a few years and after several changes of location, the expedient resulted in a great
influx of these new students. They were all under fifteen years old. The costs of boarding meant that they had to come
from wealthy backgrounds; indeed, some of them were from the most distinguished families of their locality - the Dorias
of Genoa, the Bentivoglios and Buoncompagnis of Bologna, the Fuggers of Augsburg. Names like these confirm the good
reputation the Jesuits had already achieved as educators. By 1565 the Germanico had students from many countries of
Europe, including Poland, England, and Scotland, and even two from Turkey. {198}
Wealthy though the students were, they of course paid no tuition to the Collegio Romano, but they had to pay for their
meals and the other expenses of a boarding school. {199} They had to pay for any servants in their own employ. {200}
Between 1563 and 1573 the number of students resident in the college was about two hundred, with the ratio of about one
German seminarian to ten of the others. {201} This means that the Germanico had devolved during this period into an
institution reserved largely to the wealthy elite.

The disciplinary problems arising from this mix of nationalities and from the sometimes recalcitrant students get due
attention in the abundant documentation that has survived. {202} The Germans, according to Nadal, were "disobedient
and trouble-makers." {203} The Italian putti were often bad when they first arrived, but the Jesuits saw them change for
the better with time. {204} However, they often resented the Jesuit scholastics who were sent there to help with the
discipline of the house and other matters. {205}
Despite problems and the reservations about the enterprise entertained by some Jesuits, Polanco painted an optimistic
picture in his circular letter to the Society in 1565, emphasizing how fond the students had grown of their Collegio. {206}
About 1567, Cortesono, who was the rector and ought to have been better informed, went so far as to suggest the
abandonment of the institution as it was originally conceived, because "Germany is not so much in need as before." {207}
By 1570 Laurentano, soon to be rector himself, vigorously supported the direction the Germanico had taken: "Just as the
ecclesiastical seminaries are ordered for the reform of the clergy, so does this college serve for the reform of the lay
nobility ... The Society does not have a better means to help the nobility and great lords and magistrates of our
times." {208} Two years later, on the eve of the transfer of the non-German boarders to the Seminario, he argued the
same position. {209}
The original purpose of the Germanico was thus largely thwarted during this period, and some Jesuits did not see great
urgency in its recovery. Other counsels prevailed. When Pope Gregory XIII gave moral support to the original purpose
and backed it up with substantial financing, the non-German boarders were moved out in 1573. Bishops of the Empire had
meanwhile begun to send students in greater numbers. From this time forward the Germanico became an important
instrument in the restoration of Catholicism in many parts of Germany through the pastors and especially the theologians
and future bishops it trained. Jesuit universities elsewhere often followed the same pattern of having colleges for diocesan
clergy attached to them. The Germanico also served as a model for the establishment of papal seminaries in Germany in
the 1570's and i58o's. {210}
The Germanico and its parent institution, the Collegio Romano, were the first institutions of international scope
established in Rome for the training of future Catholic clergy. After 1573, the Germanico became the model for other
national colleges of clerical students attached to the Collegio Romano that would become characteristic of the city. {211}
These two colleges were the first and decisive steps in a process that eventually turned Rome into the center for training
clergy that it has remained to this day.
In 1564 Pope Pius IV founded the Seminario Romano for the archdiocese of Rome in conformity with the Tridentine
decree of the previous year. {212} Although he was at the time annoyed with the Jesuits, he confided its direction to
them, an action that set off widespread resentment in the Roman clergy against the Society, not least because the pope
taxed them to support the new institution. In that context Bishop Ascanio Cesarini proclaimed that he could not bear
having Roman youth taught by Germans and Spaniards - that is, heretics and Jews! Nonetheless, in February 1565, after
the death of Lainez the previous month, the Seminario opened its doors to some eighty students. {213}
The Seminary was basically a residence like the Germanico. The students took classes at the Collegio Romano, up to but
not including courses in theology. The Jesuits found the students extremely difficult to handle and complained that, unlike
at the Germanico and other schools fully under the aegis of the Society, they had no control over admissions and
dismissals. In 1568 the Roman province of the Jesuits decided to ask Pope Pius V to relieve the Society of the Seminario
and give it to others, but to no avail. {214}
Sometime around 1570 the Jesuit rector and his assistant wrote reports that made the seminarians sound like outlaws.
Although they came from the lowest rungs of Roman society, they were nonetheless filled with an overweening pride.
They were liars, cheats, ingrates, utterly untrustworthy, cor-ruptors of the few good among them, devoid of any pastoral
or religious motivation, intent only upon gaining fat benefices with no pastoral duties attached. They called the seminary a
"prison" and the Jesuits "spies and hypocrites," their "jailers and executioners." In the rector's opinion, the Germanico was
in comparison "a paradise." {215}

Through many vicissitudes the Jesuits continued in their role at the Seminario until the Society was suppressed in the late
eighteenth century. At least in the sixteenth century they were disinclined toward undertaking other institutions of this
type. In 1565 the Second General Congregation, which was convoked to elect a successor to Lainez, took up the issue
formally and decreed that the Society not assume responsibility for "episcopal seminaries about which the Council of
Trent decreed," even if the bishops were willing to commit their full governance to the Society. The Congregation
allowed the general to make exceptions, but only under certain stringent conditions. {216} Why this reluctance?
The furor and ill will aroused by their acceptance of the Seminario Romano surely made an impact on the Jesuits gathered
for the Congregation, and an even more complicated imbroglio in Milan surrounding the new seminary sponsored by
Carlo Borromeo had to increase their misgivings. {217} But there were deeper reasons. Even when assurances to the
contrary were given them, the Jesuits worried about losing in such institutions their independence to act as they saw fit.
They may have feared implication in matters proper to diocesan officials. In any case, in 1568 Borja, now general, stated
that the "statutes prescribed for seminaries by the Council of Trent" made them incompatible with the Jesuit Institute.
{218}
Even more fundamentally, the Jesuits believed that their own colleges were already "true and excellent seminaries," as
Polanco wrote to Nadal from Trent on 6 July 1563, an idea allowed by the Tridentine decree. {219} As early as 1553,
Ignatius agreed as part of the statutes to accept as students at the college of Compostela four candidates for ordination
from that archbishopric and eight from other bishoprics of Galicia. {220} More generally, the Jesuits prided themselves
on the number of the students in their colleges who decided to become priests or enter religious orders. When in 1550
Ignatius described to Ercole d'Este, duke of Ferrara, the college he wanted to establish there as "a seminary, from which
will come regularly new laborers in the vineyard of the Lord," he surely meant to include such students in that description.
{221}
The colleges were in fact far superior in both their academic and religious programs to the diocesan seminaries that
eventuated from the legislation of Trent. Concerned though the Jesuits were with the proper training of the diocesan
clergy, they much preferred to promote it through their own institutions. {222}
The model Jesuits envisaged for the education of the diocesan clergy even after Trent, therefore, was an adapted form of
the late-medieval practice of special residences for the clergy, which might also contain lay students, located in the
vicinity of an educational institution like a university and attached to it. At the Jesuit university at Pont-a-Mousson in the
early seventeenth century, for instance, there were three "seminaries" for students from three different dioceses, as well as
several convents for students from other religious orders. {223}
There was another way, however, in which Jesuits contributed to the training of the diocesan clergy in several parts of the
world. Building on the early pattern of the temporary teaching assignments of Lainez and Favre at the University of Rome
and of Jay, Salmeron, and Canisius at Ingolstadt, Jesuits began to accept more long-term assignments to teach especially
philosophy and theology in universities not under the aegis of the Society. Only priests or candidates for ordination
studied theology at universities, and many students of philosophy were drawn from that same group.
At Ingolstadt beginning in 1556, for instance, the number of Jesuits teaching theology, small though it was, equaled or
surpassed the number of others. From 1560 until 1575 three Jesuits taught theology at the University of Cologne. In Trier
as early as 1561 Jesuits had in effect taken over the faculties of philosophy and theology and were soon on the way to
doing the same at Mainz. The pattern continued into the seventeenth century. The number of Jesuits thus engaged was
relatively modest, but their influence through their students, who often became teachers themselves, was significant. {224}
As we have seen, the Jesuits inserted into the formal university program courses on cases of conscience - courses that had
a direct bearing on pastoral practice. Their insistence on the study of rhetoric, on the "Tones," and on similar exercises to
help develop preaching skills broke, on the one hand, a pattern of university training that ignored such skills and, on the

other, a pattern of apprenticeship training that lacked the means to communicate them effectively. In codifying these
developments among Catholics, the Jesuits were pioneers.
The Impact of the Schools
The Jesuits opened a new era for formal education in Roman Catholicism. The Society was the first religious order to
undertake systematically, as a primary and self-standing ministry, the operation of full-fledged schools for any students,
lay or clerical, who chose to come to them. It marked a decided break with earlier patterns of relationship between the
church and educational institutions. {225}
Over the course of the next two centuries, the Society established its remarkable network of more than eight hundred
educational institutions, primarily in Latin Europe and Latin America, but also in other parts of the world, a truly unique
phenomenon in the history of education that ended with the suppression of the order in 1773. When the Jesuits were
restored by Pope Pius VII in 1814, they resumed the task. Moreover, since the latter part of the sixteenth century their
example encouraged many other religious orders of men and women to do the same, down to the present century.
Jesuit schools greatly influenced religion and culture in many areas of the world, but the very immensity of the Jesuit
educational enterprise and the complexity of the questions it raises practically preclude a comprehensive assessment. We
must be content with studies limited to specific territories, chronologies, and issues - and thence draw larger, highly
qualified conclusions. {226}
A somewhat more tractable problem, and more pertinent to this book, is the impact the schools had on the Society of
Jesus itself. The Jesuit Constitutions stipulated that "the first characteristic of our Institute" was for the members to be free
to travel to various parts of the world. {227} The foundational model for this characteristic was the itinerant preachers of
the Gospel described in the New Testament. Although the evangelical model was dominant in the early years, it was of
course not the only one, for stable residences were foreseen from the beginning. Nonetheless, that model now had to be
further tempered by the reality of being resident schoolmasters. The tension between the continuing insistence on the
necessity of mobility and the long-term commitment required by the schools would remain throughout Jesuit history.

The Jesuit school and church at Ingolstadt, from an engraving of 1701
Even in the early years the schools were comparatively large and complex institutions that required the best talent for their
management and faculty. Their governance and the officials needed for it became a special focus of attention and
legislation. The Jesuit communities attached to them grew to considerable size, and this development hastened and
conditioned the usual sociological repercussions of transition from an informal situation to something larger and more
regularized. The fact that most members of the Society would be housed in the endowed institutions that were the schools
changed an important aspect of the vow of poverty described in the Constitutions. Moreover, the Jesuits became property
owners on a large scale, for their schools with their classrooms, observatories, theaters, and courtyards were often huge
establishments, to which were attached a Jesuit residence and church.
While in many ways the schools enhanced the other ministries, which so often used them as a base, they also absorbed
manpower and talent to an extraordinary degree. This meant that an increasing amount of Jesuit energy would be spent on
adolescent boys. Those boys were often, but by no means exclusively, drawn from the middle and upper classes of
society, and the Jesuit schools to some extent drew the other ministries along with them in that direction. From these
classes of society, moreover, the Jesuits would tend to attract their own new members. The Jesuits never lost their concern
for the poor and "outcast," and some would expend great energies on them. But with the passage of years it was indirect
asssistance through the Marian Congregations and other confraternities they inspired that became increasingly important.

Until the Collegio Romano opened in 1551, the Jesuits intended that their own members would be taught by university
teachers who were not Jesuits. After that date they began to take for granted, though the Constitutions suggest otherwise,
that Jesuits would be trained by other Jesuits in schools run by Jesuits. This change helped forge a clearer sense of identity
for the members of the Society, but it also meant a more closed intellectual atmosphere.
Perhaps the most important change the schools wrought within the Society, however, was the new kind and degree of its
members' engagement with culture beyond the traditionally clerical subjects of philosophy and theology. The earliest
Jesuits from the beginning wanted their recruits to have a first-rate education, but with the schools came the obligation to
train their members to teach what they had learned, and therefore to appropriate it in a more profound way. Moreover,
much of what they taught related only indirectly to the Christian religion as such.
The Constitutions of the Dominicans from the thirteenth century stipulated that student-members of the order were not to
read books by pagans or learn any "secular sciences" except by dispensation: "let these student-members and all others
read only books of theology." {228} The Dominican Constitutions allowed exceptions, which subsequent General
Chapters authorized, but the stipulation continued to be observed and to have effect into the sixteenth century and beyond.
{229} The history of the first six or seven years of the Jesuits did not preclude a similar route for them, especially given
the conservative turn taken in Catholic circles at about that time. However, by force of their vocation as teachers of the
humanities and of "natural philosophy," that is, the physical sciences, the Jesuits had to move in precisely the opposite
direction.
Ignatius foresaw Jesuits writing books on ministry and in refutation of "the heretics," which they did, but many of the first
books that Jesuits produced were textbooks on grammar, rhetoric, and the Latin and Greek classics - subjects that almost
every Jesuit taught at some point in his career. De arte rhetorica by Cipriano Soares, first published in 1562, ran through
more than two hundred editions into the nineteenth century. {230}
Jesuits taught mathematics, astronomy, physics, and other sciences, wrote on these subjects, ran observatories and
laboratories, and attained renown in these fields. {231} The schools also brought theater with them, and with theater came
dance and music, so that the early misgivings about music were challenged from another direction and gradually
overcome. In some places they brought training in fencing and horsemanship. The large buildings that Jesuit schools
required led members of the Society into a new relationship with architects and architecture. The schools, though run
under Jesuit auspices, were institutions of civic import that gave the Jesuits an access to civic life that their churches alone
could never provide.
Thus began an engagement with secular culture, modest enough at first, that became a hallmark of the order and an
integral part of its self-definition, not present at the beginning. That engagement was not occasional or incidental, but
systemic. It became interwoven with the very fabric of the Jesuits' understanding of their ministry, of their "way of
proceeding." Their religious mission remained basic to them, but, especially as a result of the schools, they also began to
see themselves as having a cultural mission.
A basic premise of the humanist tradition in the Renaissance was that religious and moral inspiration could be found even
in pagan authors. The Jesuits subscribed to that premise, which generically correlated with the tendency in Thomistic
theology to find as much harmony as possible between "nature and grace," also a theme of the Jesuit Constitutions.
Although the Jesuits were not uncritical in their engagement with secular culture, they tended in general to be welcoming
of it.
When the Jesuits first embarked on their educational venture about a decade after their founding, they could not have
foreseen its impact on them. They treated the schools as if they were one more - although an especially important ministry added to an already long list. They did not grasp that this ministry had an intrinsic dynamism that would change
the organization undertaking it.

7 - Religious and Theological Culture
Although the decision to undertake schools inserted the Jesuits into the culture of their day in unanticipated and quite
special ways, they would never have moved in that direction had their background not already inclined them to it. With
the schools they began to be recognized as excellent pedagogues even in subjects unrelated to religion. In most of their
schools, in fact, theology was not a subject in the curriculum. Because it was not at the base but at the peak of the
academic pyramid of the modus parisiensis, it was taught only in Jesuit universities, of which there were but a handful.
Nonetheless, the Jesuits saw themselves and were seen by others as "theologians." In an important instruction to the
Jesuits at Alcala in 1561 on the program of studies in the Society, Nadal referred to Ignatius as "our father, the
theologian." {1} A professor of theology at Paris reportedly said that he had never heard anybody speak so well on
theological questions. This was Martial Mazurier, whom Ignatius guided in the Exercises while he was at Paris as a
student. {2}
Peter Canisius described Favre in almost identical terms. {3} Paul Ill's appointment of Favre and Lainez to teach theology
at the University of Rome immediately upon their arrival in the city and the subsequent appointments of Lainez,
Salmeron, and Jay as theologians to the Council of Trent are but two instances of a general persuasion that members of
this new compagnia were well suited to deal with pressing religious and theological issues. Understanding the Jesuits,
therefore, obviously entails understanding how they envisaged the theological enterprise and their role in it.
The Jesuits often described the theology they espoused as "mystical" and contrasted it with the "purely speculative"
theology of some of their Catholic contemporaries, such as Domingo de Soto. {4} By mystical they meant not the
transports and ecstasies usually connoted by the term, but, according to Nadal, an inner understanding and relish of the
truth translated into the way one lived. {5} Nadal here articulated in a different context the most basic orientation of the
Spiritual Exercises. {6}
Despite the Jesuits' sometimes harsh words against speculative theology, that is, much of the scholastic theology of their
day, they did not reject what they saw as its accomplishments. This would have meant rejecting the formal training they
had themselves received and that they came to prescribe for others. It would have run counter to the appreciation for
scholastic theology in the "Rules for Thinking with the Church." {7} The Jesuits wanted, however, to provide that
theology with a new casing and to direct it more effectively to ministry. Nadal expressed their ideal succinctly: "to join
speculation with devotion and with spiritual understanding ... This is our desire. This is the underlying premise of the plan
of studies in the Society." {8}
The Jesuits were more adept at indicating with whom they differed in this regard than in clearly articulating just how they
realized their ideal. As Nadal saw it, they had to distinguish themselves from four groups. With two they differed
principally in content: they had to avoid the errors of the Lutherans, especially concerning justification and church
authority, and then they had to be careful not to be taken as alumbrados, which meant they had to watch how they spoke
about prayer and the devout life. {9}
With two other groups they differed in method. They had first to avoid the mistakes of those who practiced theology as if
it were a purely speculative or purely academic discipline, thus deviating from the earlier and more genuine tradition of
the church. By this they meant those scholastics "who totally immerse themselves in speculation, so that they leave no
room for devotion, for the Spirit, and for spiritual understanding." Then they had to shun the arrogance and hyperbole of
the "grammarians," that is, the humanists who believed that their skill in "humane letters" gave them warrant to pronounce
on theological and doctrinal issues. {10}
As far as the Lutherans and alumbrados were concerned, the Jesuits simply had to make clear how much they differed

from them. But for scholasticism and Renaissance humanism their task was much more complex, for the Jesuits espoused
much of the form and content of both.
Scholasticism
The formal and advanced education of the first companions took place for the most part in the arts faculty of the
University of Paris. This meant that much of their time and effort in Paris was directed to "philosophy," a late-medieval
program of logic, dialectics, physics, astronomy, metaphysics, ethics, psychology, and other subjects based for the most
part either directly or indirectly on the works of Aristotle."
The Jesuits later prescribed a similar program for each of their own schools that had a Faculty of Arts, where they insisted
that Aristotle always be studied directly from his texts, not from compendia. {12} Teachers in the Society were to indicate
where Aristotle deviated from Christian teaching, so as to observe the decree in that regard of the Fifth Lateran Council,
1513. {13} Since "natural philosophy" was such a strong component in this program, Jesuit proficiency in mathematics
and science developed out of this philosophical segment of studies integral to the modus parisiensis.
By the time the first companions left Paris, they all had degrees in philosophy. Favre and Xavier were awarded their
licentiates in 1530, for instance, and Ignatius in 1533. In 1535 Ignatius earned his Master of Arts degree. Lainez had a
degree from Alcala even before he arrived in Paris. They were, therefore, entitled to be addressed as "master" and often
referred to each other by that title - "Master Francis," "Master Ignatius," or, once they were priests, "Father Master
Ignatius."
None of them took a degree in theology at Paris. The doctorate required twelve to fourteen years, and even the
baccalaureate took five. This was more time than they wanted to spend. In the years after they received their degrees in
philosophy, however, they attended lectures in theology at the four colleges that offered them - at the Dominican and
Franciscan convents, at the Sorbonne, and at the College of Navarre. Because Ignatius did not receive his licentiate in
philosophy until 1533 and left Paris early in 1535, he spent less time on theology than the others.
From Rome in 1538 Favre wrote a letter to Diogo de Gouveia, the old principal of the College de Sainte-Barbe, which
concluded with greetings in the name of all the companions to seven professors of theology at the university.' {4} Only
from indirect evidence like this can the character of theology they studied at Paris be reconstructed. The letter allows the
assumption, for instance, that the companions followed courses in all four colleges where theology was taught.
The theologians singled out by Favre were important, but they were not the best-known figures in the university. The
Franciscan Pierre de Cornibus, much esteemed by Bobadilla, was a sworn enemy of Erasmus, an active opponent of the
Lutherans, and in 1530 a supporter of Catherine of Aragon in the famous case brought by Henry VIII. {15} From about
1520 until 1543 Jacques Barthelemy was the conscriptor of the Sorbonne, which meant he was in effect its head. {16}
Francois Le Picart was best known for his preaching, so effective that it was said to have saved Paris from Lutheranism.
{17}
Robert Wauchope, a diocesan priest from Scotland, had been guided in the Exercises by Favre. More important for his
later ecclesiastical diplomacy than for any activity at the university, he was present at the Diets of Worms in 1540 and
Regensburg in 1541, and he headed the commission that authored the decree on justification at the Council of Trent. He
kept in close contact with the Jesuits during these years, and while he was at Worms with Favre he guided some clerics in
the Exercises. {18}
The seven professors of theology were not the only persons at the university with whom the companions were associated.
{19} With a few the relationship was unfriendly, as with Doctor Pedro Ortiz, who later took them under his wing in
Rome. {20} But Ignatius himself directed in the Exercises both Mazurier and Alvaro Moscoso, later bishop of Pamplona.

{21}
Mazurier had a stormy career at Paris and suffered severe strictures from his colleagues for his heterodoxy. A disciple of
Jacques Lefevre d'Etaples and associated with Bishop Guillaume Briconnet in his suspect reform of the diocese of Meaux,
Mazurier had some of his teachings condemned as heretical by the Faculty of Theology in 1523. In 1525 he had to yield
his pulpit under threat of being declared a relapsed heretic; in 1530 he was accused of teaching that God did not approve
the veneration of the saints and their images, that all Christians were priests, and that there was no need to make
satisfaction for sin. In 1550 the Faculty censured his book on confession and placed it on its list of forbidden books. His
colleague Rene Benoist deemed it more Protestant than Catholic. {22}
Ignatius led Mazurier in the Exercises just at the time the animus of the Faculty against him was at its height. Ignatius
must have known him rather well, probably better than he knew any other member of the Faculty. In any case, although
Mazurier - of all people! - praised Ignatius for his grasp of theology, many decades later Ribadeneira told how Lainez
spoke freely about Ignatius's "little learning and eloquence" (pocas partes). Ribadeneira's account suggests that what
Lainez said was simply taken for granted by those closest to Ignatius. {23}
When Lainez's assessment is placed in the context of the mystical and pastoral nature of theology that the first Jesuits
espoused, it does not necessarily contradict the positive assessments. The context of Nadal's epithet "the theologian" was
decidedly pastoral: "Here, then, you see the necessity for the course of studies in the Society: to be able to preach and
become skilled in those ministries that the Church deems ordered for the help of our neighbor ... Here is our father, the
theologian. His desires were always to seek how he might better employ himself in the service of God." {24}
"Theologian" here had a special meaning and did not imply technical proficiency.
For a man who came to the university late in life, Ignatius competently grasped what he was taught and well assimilated
basic principles of the disciplines, but he lacked intellectual curiosity. Although a theological vision underlay the
Constitutions and his correspondence, Ignatius rarely addressed theological issues in a direct and technically explicit way.
When he did so, responsibility for the wording usually fell to Polanco. Ignatius's genius and passion lay elsewhere. To his
contemporaries he was a theologian in that he possessed extraordinary gifts for reflecting upon his religious experience,
communicated what he had learned in a pastorally effective way, and taught others to do the same. {25}
Other companions at Paris assimilated more profoundly the technicalities of the academic theology they studied. Lainez
and Salmeron were outstanding. From their preaching and writing they continued to learn throughout their lives, and,
although not particularly original, they merit recognition as being among the truly learned theologians of the midsixteenth century.
The very diversity of the Parisian colleges in which the companions heard lectures points, however, to the eclectic nature
within the scholastic tradition of the theology they all imbibed. Through his textbooks and popular lectures, the most
influential theologian at Paris for years was John Mair (or Major, d. 1550), known as "the Prince of the Nominalists." He
left Paris for good in 1531, where he had most recently been associated with the College de Sainte-Barbe - which is where
Favre, Xavier, and Ignatius were enrolled. {26}
Favre's Memoriale contains clearly Occamist traits, which in fact supported the Jesuits' emphasis on the primacy of
religious experience. {27} When Lainez first lectured in Rome at the university, he chose the Nominalist Gabriel Bid's
commentary on the Canon of the Mass as his text. {28} In his strenuous objection at Trent in 1546 to the doctrine of
"double justification" proposed by Girolamo Seripando and others, he seems closer to a Nominalist understanding of the
relationship of grace to God's potentia absoluta and potentia ordinata than to the position of Thomas Aquinas. {29} In
time, nonetheless, the Jesuits definitively settled on Thomas Aquinas as their preferred author "for scholastic doctrine," a
decision Ignatius enshrined in the Constitutions {30} Even so, they meant to allow themselves leeway, as Salmeron
explained three decades later, and never intended to be more a friend to Thomas than to truth. {31}

Several extrinsic factors had to incline them toward Aquinas. At the beginning of the sixteenth century, the Dominicans in
Paris had displaced Thomas's early commentary on the Sentences of Peter Lombard with the Summa Theologiae, the
work of his maturity, as the subject of their lectures. This was an important innovation that helped determine the character
of the Thomistic revival in Catholicism later in the century. Its relative novelty probably attracted the attention of the
companions during their stay in Paris and drew them to the lectures at the Dominican convent of Saint Jacques. At least
some of them heard lectures there by Matthieu Ory, Thomas Laurent, and Jean Benoist, and Ignatius seems to have been
particularly favorable toward the Dominicans. {32}
Nadal, who, unlike the original companions, actually received a licentiate in theology from Paris, went on to earn a
doctorate in theology at the University of Avignon in 1538, seven years before he entered the Society. He was deeply
influenced by Bonaventure but also knew and read Thomas. {33} Canisius developed an admiration for Thomas while
doing his baccalaureate in the Faculty of Arts at Cologne. {34}
Polanco studied the Summa and Cajetan's commentary on it while pursuing his theological studies at Padua, 1542-46.^
Although he of course studied other authors, he gave special time and attention to these texts and seems not to have been
exposed to any Nominalists. Given Polanco's important role in the composition of the Constitutions, especially the parts
dealing with education, he was surely instrumental in assigning Thomas his place in that document, but only in seconding
what seems to have been Ignatius's predilection. In such an important matter, however, a consensus had to have been
developing. As early as 1549 at the University of Valencia, for instance, the Jesuits reported studying "nothing but
Scripture and Saint Thomas." {36}
Surely inclining the Jesuits in this direction once the Society was established in Rome was the liturgical and theological
preeminence Thomas had long enjoyed there. {37} His feast was celebrated annually in the Dominican church of Santa
Maria sopra Minerva with unparalleled solemnity and with the participation of the papal court. Cardinal Oliviero Carafa
had brought Cajetan to Rome earlier in the century precisely so that his commentaries on Aquinas might be composed
there. The Dominicans, who as Masters of the Sacred Palace held the chief theological position in the Studium of the
papal curia, of course favored their confrere.
By far the single most palpable and approved theological influence in Rome throughout the sixteenth century, therefore,
even long before the impetus given him by Pius V between 1566 and 1572, was the Angelic Doctor. The Jesuits could
hardly have been unaware of this fact or unmoved by it. Their own adoption of Thomas furthered a movement already
well under way. When Francisco de Toledo began teaching at the Collegio Romano in 1559, he brought with him from
the University of Salamanca the tradition of the brilliant revival of Aquinas initiated there earlier in the century by
Francisco de Vitoria, Domingo de Soto, and others. {38}
Important though these extrinsic factors were, the Jesuits would never have selected Thomas unless they found in him
elements compatible with their religious vision. His unquestioned orthodoxy would be chief among these. The clear
organization and comprehensiveness of the Summa made it relatively easy to follow and teach. Thomas's understanding
of the relationship of Aristotle (or "philosophy") to Christian doctrine was consonant with the teaching of the Fifth
Lateran Council. His Christian adaptation of Aristotle's teaching that virtue took a middle path between two extremes
provided intellectual grounding for Ignatius's teaching on moderation in ascetical practices. In any case, the Jesuits and
Ignatius himself especially liked and recommended the Pars secunda, where this idea was a leitmotif. {39} There may
have been other features they found attractive, but the surviving documentation does not provide any apodictic evidence
explaining why they rejected the eclectic program the companions followed at Paris and settled on Aquinas.
Nonetheless, the basic assumption of the compatibility between "nature and grace," between "reason and revelation" that
underlay the Thomistic synthesis coincided with the Jesuits' conviction that in their pastoral activities they should not only
rely upon God's grace but also use all the "human means" at their disposal, as the Constitutions prescribed. {40}
Thomistic reasoning would also help rationalize this conviction, which was intimated early in their history by seemingly
trivial decisions such as Ignatius's abandoning at Manresa his purposely disheveled appearance.

Intimately related to the Thomistic assumption that "grace perfects nature" was an understanding of the relationship
between grace and "free will" that allowed for human activity under the influence of grace. In this view, the will was
wounded and enfeebled by Original Sin, but not vitiated or destroyed. Grace, always the primary factor, allowed the will
to "cooperate" with it, so that in some mysterious way human responsibility played its part in the process of salvation.
This theology is much more easily reconciled with the language of the Exercises and the Constitutions than a more
Augustinian viewpoint. The danger was that one could slip into semi-Pela-gianism, the "save yourself" heresy of which
the Jesuits were often later accused. In any case, the Jesuits' understanding of Thomas's teaching on this point positioned
them for their later stance against Jansenism, presaged as early as 1570 by the young Roberto Bellarmino's attack at
Louvain against Michel de Bay (Baius).
Thomas's teaching on human nature and free will was only a specification of his positive appreciation of all created reality
and human institutions even after the Fall of Adam. God was thus ubiquitously present and operative and had pronounced
all things good, sin alone excepted. God could thus be "found in all things," as the Constitutions stated, {41} succinctly
summarizing the essence of the "Contemplation to Obtain Divine Love" that closes the Exercises.
Taken in the large these teachings on nature, grace, will, and creation were not unique to Thomas among scholastic
theologians. Moreover, a cooperative understanding of the relationship between grace and free will was formally adopted
by the Council of Trent in its famous decree of 13 January 1547, which rested on a broad consensus in the Council that
transcended "the schools." Nonetheless, Thomas expounded these teachings with particular forcefulness and clarity and
used them as the basic underpinnings of his system.
When Nadal spoke to his many Jesuit audiences or wrote for them over the course of his long career, he unfailingly
proffered this interpretation of these complex issues, which was in many ways at the center of his message. Although he
may not always have derived it directly from Thomas, he explained it in ways that made it compatible with the teaching
of the Summa theologiae. Nadal's understanding of the basic goodness of human nature as created by God and of its
potential as redeemed by Christ led him frequently to console himself and others with thoughts about human dignity, a
theme fundamental to this theology. {42} He was possibly influenced by the new prominence that the Renaissance revival
of classical rhetoric occasioned for the theme, but he always rooted it in theological ground. He applied his insistence on
the primacy of grace in the work of salvation to the ministry that the Jesuits and others performed in the church: "Spiritual
ministry is efficacious not through human effort but through the power of God. It is not the minister who does it, but in
and through him Christ performs it." {43} This expressed in different words a fundamental theme of the Constitutions: in
the ministry the Jesuit was but an instrument in the hands of God. {44}
Despite the convergence between basic assumptions in Aquinas and major emphases in the theological teaching of the
early Jesuits, on one crucial point they surely differed with how some contemporaries interpreted Aquinas's affirmation in
the opening question of the Summa that theology was principally a "speculative" discipline. {45} The theological
speculation of the "schools" was supposedly directed ultimately to pastoral effectiveness, especially in preaching, but the
intrinsic dynamics of the enterprise made little allowance for it. Moreover, the highly intellectualized character of its
notions, now removed from the pulpit of the patristic age and the chapel of the medieval monasteries and transferred to
the lecture hall, meant that the message was addressed to the head, not the heart. Erasmus was basically correct in seeing
scholastic theology as a break with the earlier patristic and monastic tradition, effecting in his opinion a baneful
distinction between theology on the one hand and spirituality and ministry on the other. {46}
When the first Jesuits inveighed against reducing theology to "speculation alone," they sometimes directed their criticism
specifically against teachers at Paris. They of course made exceptions for theologians such as Le Picart and Wauchope,
whom they admired especially for their pastoral concern. But Nadal excoriated others for not "going out into the cities and
towns to announce the Kingdom of Heaven according to the example of Christ and the Apostles" and for being "only
speculative theologians and treating all disciplines in only a speculative fashion." {47} In such criticisms he echoed
sentiments Xavier had expressed in the letter from India that led Nadal to join the Society. {48}

When Nadal described in general terms "our way of proceeding," he reduced it to the triad of acting "in the Spirit, from
the heart, practically" - "spiritu, corde, practice." {49} This was one of his most telling summaries of the ideal of the
Jesuit life. To act "in the Spirit" meant to refer all to God and divine grace. To act "from the heart" meant to bring the
feelings to bear on whatever was being done, and never to act "only speculatively"- -"Ut speculative tantum ne agamus."
To act "practically" meant that a Jesuit's affec-tivity was not like that of a "contemplative," but was directed to helping
others. In a word, to act "practically" meant to act pastorally. "Mystical theology" expressed a central aspect of the Jesuits'
way of proceeding.
Although scholastic theologians always professed that the human mind could never fathom divine mystery, they often
seemed to their critics to construct their systems as if it could. Among the Jesuits, Nadal was acutely conscious of how
little the intellect could achieve in this realm. Dependent upon the treatise On Mystical Theology of Pseudo-Dionysius, he
felt most comfortable with a "negative theology," with a "learned ignorance," with the idea that we understand most about
God when we understand that we know nothing. {50} For him, "mystical theology" was a matter of the heart, not the
brain: "Seek God in the inmost movements of your heart, where he is found in serene quiet and sweet intimacy along with
an unfathomable sense of his infinite energy. If you seek him in your intellect, you will become entangled in difficulties,
and you will not find him. Mystical theology is in the heart - 'In corde est mystica theologia.' " {51}
Neither Nadal nor any other of the first Jesuits left a clear explanation of how they proposed to effect the blend of
mystical with speculative theology. Although Erasmus never said it in so many words, his solution was to jettison the
scholastic enterprise and replace it with the more rhetorical theology of the Fathers. This solution was far too radical for
the first Jesuits.
Moreover, their criticism of purely speculative theology probably first derived from the scholastic tradition itself. Not all
scholastics were purely speculative, even before the humanists' attack on their system. Nadal and the others likely got
some of their ideas and at least confirmation of the very term "mystical theology" from Gerson. Gerson, writing in the
early fifteenth century, could have been speaking for the Jesuits a century and a half later when he said: "If Cicero
describes the orator as 'a good man skilled in speaking,' we describe the theologian as 'a good man with learning in sacred
letters' - not with the learning of the intellect alone but even more of the affections, so that what he understands through
theology he through constant reflection transfers into the feelings of his heart and into Christian practice." {52}
The Jesuits did not attempt to formulate a theory that would conjoin speculation with affectivity, for they were more
interested in content and conclusions than in reconciling methods or analyzing systems. Even when in 1552 Nadal
prescribed the study of Thomas for Jesuits, he complained of Thomas's "prolixity." He hoped that somebody would
compile a compendium of scholastic theology containing everything the scholastics taught concerning basic doctrine and
reconciling their disagreements so as to break down the "factions of Thomists, Scotists, and Nominalists" into which they
were divided. {53}
The next year Ignatius, at the entreaty of King Ferdinand and with the encouragement of Nadal, commissioned Lainez to
put together such a compendium. Lainez dutifully began the project and sent to the Jesuits in Rome for their review the
parts he managed to write, which they judged good but, again, too prolix. His many occupations prevented him from ever
completing the book. {54} Had it been finished and found satisfactory, it might have qualified the special place Thomas
enjoyed in the Constitutions.
The first Jesuits committed themselves and those who later joined them to the scholastic theological tradition. They were
urged in this direction by many factors, not least of which would have been Ignatius's affirmation in the "Rules for
Thinking with the Church" of its utility for "our times" in defining issues and stating them clearly, in refuting errors and
exposing fallacies. {55} In an intervention at Trent in 1563 while he was general of the Society, Lainez "praised the
scholastics, for scholastic learning greatly illumines the intellect." {56} Although Jesuit teachers at the Collegio Romano
sometimes had to be warned not to poke fun at Aquinas and scholastic theology, the tradition had been firmly set in the

Society. {57}
Renaissance Humanism
The revival of classical literature that occurred during the Renaissance, though based on a few simple assumptions,
manifested at different times and in different circumstances a remarkable variety of expressions. {58} Neither
Renaissance humanism itself nor its relationship to the Jesuits' theological culture can be facilely summarized.
From its origins in the fourteenth century and thereafter, the humanist movement advocated a displacement of the
"barbarous" Latin style of the Middle Ages with a style more in accord with classical or patristic usage. This was the most
obvious postulate of the movement. Although such a shift in style might seem to be superficial, like all major mutations in
language it signaled and effected a change in sensibilities and mentality, a change in ways of appreciating and
conceptualizing reality. The more eminent humanists had some understanding of what was at stake, while many other
practitioners of the new style seem to have believed they were merely adorning old truths with more attractive dress.
Rhetoric, the central discipline cultivated by the movement, was in its primary form the art of oratory. Thus by definition
the movement was concerned with an art of persuasion that entailed engagement of the imagination and emotions as much
as the intellect. Rhetoric was thus a direct and sometimes explicit challenge to the centrality of dialectics in the scholastic
system. When Erasmus stigmatized scholastic theology as "frigid," which he often did, he hit the system at one of its most
vulnerable points.
In keeping with the classical tradition, the humanists saw the "good style" that rhetoric helped one cultivate as
intrinsically supportive of "good morals." Good style persuaded - persuaded, indeed, to some positive action. Although of
course concerned with the truth, worthwhile literature led from an intellectual assent to a translation of truth into one's
whole style of thinking, feeling, and behaving. That was the theory, and that was precisely, in the opinion of some, what
scholastic theology tragically failed to do.
Many persons influenced by the humanist movement were, however, little concerned with scholastic theology, and many
of those who were concerned did not see the two enterprises as essentially antagonistic. The leading Jesuits of the first and
subsequent generations fell into this latter category. {59} In various ways and in varying degrees, they had imbibed
elements of the humanist phenomenon, which, however, was not yet so deeply rooted in the cultures from which they
came as it was in Italy, where the movement had begun two centuries before their arrival there.
Most of the Jesuits of the first generation could speak and write in a humanistic style of Latin, and at some point they
became convinced of an intrinsic relationship between Christianitas and the curriculum of classical authors that the
humanists advocated for formal instruction in secondary schools. The very fact that the Jesuits so easily accepted these
aspects of the humanists' agenda indicates how effective the humanists' propaganda had been on a Pan-European scale.
No doubt, as we have seen, the humanist movement influenced the Jesuits most profoundly and pervasively through the
secondary schools based on humanistic principles that the Jesuits undertook after 1548.
Unlike Jesuits in succeeding generations, however, some in this first did not have a full and thorough grounding in the
tradition of "good letters." Certainly, the more potent influences upon Ignatius - but also upon Lainez, Salmeron, Borja,
Canisius, and others - were medieval and late-medieval. Moreover, at the time the Society was founded the religious and
theological dimensions of Renaissance humanism were precisely the ones under rabid attack, with Erasmus the chief
symbol of all that was wrong. He laid the egg, as his Catholic opponents put it, that Luther hatched. {60} These are
reasons for the hesitancies in the first Jesuits' response to humanism amid their enthusiasm for most aspects of it.
Nadal could be speaking for almost all of them when he said in his response to Pedroche's attack on the Exercises that he
once took delight in being able to speak in the "scholastic style" and was still perfectly capable of doing so. {61} He in

fact used a classicizing Latin that self-consciously avoided the pedantry criticized by Erasmus in Ciceronianus. {62} He
argued, moreover, that whereas in the "primitive church" an artless style was required to make clear that the power of the
Gospel was not due to human persuasion, now it was appropriate to extol with every human art what was established on
divine foundation. {63} Polanco was, as usual, more practical and less sweeping when he defended classical eloquence by
criticizing scholastic theologians for their inability to express their ideas persuasively. {64}
In 1565 Pedro Joao Perpinya, a distinguished Portuguese teacher of rhetoric at the Roman College, argued in a
memorandum intended for the Jesuit leadership in Rome that, if unadorned truth excited love for it, how much more were
the feelings inflamed when the language that expressed it was more commensurate with the sublimity of the subject. {65}
This was a typical humanistic argument for the classical ideal of eloquence. There is no need to belabor how appealing the
argument would be to the Jesuits, who from the beginning were convinced that engagement of the emotions was critical
for successful ministry; nor is there a need to belabor how nicely the argument coincided with the inner appropriation of
truth advocated by the Jesuits' "mystical theology."
Although the Jesuits never worked out a theoretical solution to the problem of making scholastic speculation pastorally
meaningful, their practical solution was to translate its teachings into a humanistic rhetoric, which meant its
transformation. They probably thought they were doing nothing more than putting old truths into new dress, but any new
way of talking means a new way of thinking, a new forma mentis. It means different sensibilities and sensitivities. {66} In
comparison with the constitutions of older religious orders, for instance, the language of the Jesuit Constitutions
frequently manifests the new reality, beginning with the opening paragraph of the Preamble. Nadal's two humanistic
Dialogues manifest it more consistently. The same was almost surely true for much of the Jesuits' preaching.
One aspect of the rhetorical forma mentis was its imperative for accommodation, an aspect that coincided with the Jesuits'
way of proceeding on a profound and pervasive level. In the classical treatises, rhetoric was geared to produce the
successful orator. Essential to this success was the orator's ability to be in touch with the feelings and needs of his
audience and to adapt himself and his speech accordingly. Beginning with the Exercises themselves, the Jesuits were
constantly advised in all their ministries to adapt what they said and did to times, circumstances, and persons. The
"rhetorical" dimension of Jesuit ministry in this sense transcended the preaching and lecturing in which they were
engaged and even the rhetorical foundations of the casuistry they practiced - it was a basic principle in all their ministries,
even if they did not explicitly identify it as rhetorical. The Constitutions identified it as a hallmark of "our way of
proceeding":
In general, they ought to be instructed in the way of proceeding proper to a member of the Society, who has
to associate with so great a diversity of persons throughout such varied regions. Hence they should foresee
the inconveniences that may arise and the opportunities that can be grasped for the greater service of God
by using some means at one time and others at another. Although all this can be taught only by the unction
of the Holy Spirit and by the prudence that God our Lord communicates to those who trust in His Divine
Majesty, nevertheless the way can at least be opened by some suggestions that aid and dispose one for the
effect that must be produced by divine grace. {67}
The Jesuits did not explicitly make the connection between rhetoric and this aspect of their way of proceeding. When they
professedly argued in favor of the study of the classics, they had at their disposal more standard reasons, such as those
Polanco proposed to Lainez in his letter of 21 May 1547 about the study of humanidad. {63} Nonetheless, the study of
rhetoric reflected and promoted the accommodation central to the Jesuits' pastoral style.
Still, not everybody in the Society was convinced that such study was appropriate, and in 1555, for instance, Ignatius
needed to remind a certain "good Father" of the traditional patristic argument that the classics were the "spoils of Egypt."
Ignatius took for granted, of course, that some of the classical authors needed to be purged of dishonesta. {69} In an
earlier letter to Andrea Lippomano of Venice, great benefactor of the Society, he argued more positively for the ethical
content of authors such as Virgil and Terence - they had much that is "useful for doctrine, and much not unuseful, indeed

helpful, for a devout life." {70} With such a stance Ignatius in effect accepted the humanists' tenet that good literature was
essentially didactic. Nadal characterized the goal of the program of studies followed by young Jesuits as "a conjoining of
good letters with theology." {71}
The ethical content of the classics and their necessity for the cultivation of a pleasing and persuasive style of discourse for
ministry were therefore the principal basis on which the Jesuits justified the classics for themselves. But they also argued
that study of the classics was helpful for understanding Scripture, and when they taught Hebrew in their schools it was
with that purpose in mind. They were still in accord with standard humanistic arguments for the revival of good letters,
but here they betrayed more caution than Erasmus and some Protestant reformers.
By the sixteenth century, Erasmus, following the path blazed earlier by Lorenzo Valla, had developed a sophisticated
historical and philological approach to the text that culminated in 1516 in his critical Greek edition of the New Testament
along with his new Latin translation. {72} He continued to revise the Greek text and to provide his Paraphrases in Latin.
This work substantially challenged the Vulgate edition, and it also raised questions that had doctrinal implications for
certain passages. At this point the Jesuits became hesitant. Enthusiastic about the rhetorical and literary dimensions of the
Studia humanitatis, they were more conservative about just when and how historical and philological criticism was to be
applied to sacred teachings, texts, and traditions.
Nadal voiced their misgivings. Probably while he was at Paris he learned how the humanists were stigmatized as mere
"grammarians" when they intruded into the realm of doctrine. {73} Thus had spoken the Faculty of Theology in its
condemnation of Erasmus, and by the middle of the sixteenth century others, especially some Italian churchmen, had
taken up the cry with a vengeance. Nadal urged the study of scholastic theology because otherwise one "hesitated in
perplexity" over grave issues of doctrine. He was pointing an accusing finger at the humanists. {74}
His attitude was conservative but not entirely negative on the emendations of the biblical text that the humanists
advanced. In 1554 he distanced himself from the "insolence and temerity of the grammarians" but said he approved the
light their studies shed on the Bible. Study of languages was, he maintained, absolutely necessary in the Catholic Church.
Writing after the decree of Trent in its Fourth Session, 8 April 1546, that the Vulgate was to be the "received" edition in
the church, he of course agreed that it was "necessary to hold the editio vulgata as most holy," but argued that the study of
Hebrew and Greek were needed to make its meaning clear. {75} Years later in another passage he added that those
languages should be used to defend the Vulgate against its calumniators. {76}
Ignatius went so far as to say that languages were studied to defend the Vulgate on every single point - "deffender en
todo." {77} Lainez and Salmeron, who had been present for the debates at Trent and understood how qualified the
Council had been in its approbation of the Vulgate, rushed to change Ignatius's obvious intent by interpreting him to mean
"everything that with reason and honesty can be defended." {78} Ignatius accepted their qualification for incorporation
into the pertinent section of the Constitutions, but the First General Congregation deleted it. {79}
How the first Jesuits would have reacted in a different religious climate is a matter of speculation, but they in fact were
cautious about other Latin translations or antagonistic toward them. {80} When Canisius discovered at Ingolstadt in 1556
that Erasmus's translation of the Epistles and Gospels read during mass was in circulation, he had "Jerome's version," that
is, the Vulgate, printed to displace it. {81}
Nonetheless, the Jesuits were much more open-minded than many of their Catholic contemporaries. From 1523 until his
death in 1559, Robert Estienne published a number of editions of the Bible that purported to be revisions of the Vulgate
along lines that at least on the surface seemed to be what the Jesuits desired. {82} While basing his text on ancient
codices of the Vulgate, he also employed Erasmus and other contemporary translations. He ran into so much opposition
from the Faculty of Theology, however, that he fled to Calvin's Geneva, where in 1551 he published a small portable
edition that included Erasmus's Latin translation of the New Testament.

Between 1550 and 1556 Ignatius showed positive interest in Estienne's annotations and in the portable edition of the New
Testament. {83} Jesuit leaders in Rome were fully aware of the strictures in Paris and had to know of the Genevan origins
of the book. They were, therefore, circumspect, but as late as 1556 Ignatius gave Caspar de Loarte permission to use it.
{84} He also gave permission to use Melanchthon's annotations. {85}
The Jesuits did not comment much on vernacular translations of the Bible. The invention of the printing press and
especially the encouragement by humanists like Erasmus of the reading of the Bible as a central exercise of piety had
given added impetus in the early sixteenth century to this traditional practice. The first Jesuits explicitly commended such
reading, as did Loarte in his Esercitio, but they did not elaborate upon it. {86} Their "sacred lectures" on books of the
Bible seem to presuppose that members of the audience had texts at hand and were going to read them, but this is mere
surmise. Students in at least some Jesuit schools were expected to have copies of the Epistles and Gospels used at mass.
{87}
The Exercises were for the most part based on the Gospels and specifically recommended that they be read, which some
people surely would have to do in vernacular translations. Nonetheless, in keeping with the tradition of the Devotio
Moderna, the Exercises did not so much confront the individual with a text as with an image or scene. Although persons
might read parts of the Gospels while making the Exercises, they could just as well read a "life of Christ." {88}
The Jesuits had to be affected by the misgivings and outright fear associated with vernacular versions of the Bible and the
reading of them by the laity that even antedated the outbreak of the Reformation, but their sources record little about the
issue. The misgivings and fear culminated in the Roman Index of 1559, which forbade all vernacular translations.
Although the prohibition was later mitigated, it drew an important line of demarcation for the future between Catholic and
Protestant piety. {89}
Jesuits from this generation wrote a number of biblical commentaries, all of which were published later in the century,
some of them posthumously. From 1569 to 1579, Salmeron labored on his commentary on the New Testament, first
published in sixteen volumes in Madrid in 1597-1602, one of the largest such undertakings in the sixteenth century. {90}
It shows an excellent command of the biblical languages and of ancient and contemporary commentaries, including those
of Valla, Erasmus, Cajetan, and Luther. Although based on traditional assumptions about church and sacraments, its
erudition is outstanding even for such a learned age and its judgments balanced for such a contentious one. {91}
To Salmeron's commentary must be added those of Juan de Maldonato, who taught at the College de Clermont in Paris
until the Faculty of Theology censured him in 1574, of Francisco de Ribera, confessor to Teresa of Avila and one of her
first biographers, and those of three professors at the Collegio Romano - Francisco de Toledo, Benito Pereira, and Manuel
de Sa. They all approached the text through knowledge of the original languages and utilized the philological techniques
developed by the humanists. {92}
Erasmus advocated a return not only to the biblical text but also to the theological style of the Fathers of the Church. His
critical editions of their works from 1516 until his death in 1535 are one of the great monuments of Western scholarship,
and they mirrored and powerfully promoted a renewed interest in the Fathers in the sixteenth century. The Jesuits echoed
the enthusiasm, but only faintly in these early years.
Canisius made frequent and competent use of patristic sources in his writings, and he in some ways felt more affinity with
them than with the scholastics. He even published a few editions of their works. His edition of the Contra Julianum of
Cyril of Alexandria, 1546, basically a revision of the Latin translation by the Lutheran Johannes Oecolampadius that
appeared in print two decades earlier, was among the first works published by a Jesuit. Like the Contra Julianum, his
other editions reflect a grasp of critical technique and principles, but they do not make significant advances over what was
already known. {93}
Since Ignatius, Favre, and Nadal kept spiritual journals, we might expect them and other Jesuits to manifest interest in

Augustine's Confessions, but, except possibly for Canisius and Ribadeneira, this does not seem to be the case. {94} A
Directory composed by Diego Miro for the Exercises, however, recommended the book for persons making the Exercises.
{9} '' Ignatius occasionally exhorted his fellow Jesuits to read "some of the doctors like Chrysostom, Bernard, and
Jerome" for their utility in preaching. {96} While Lainez, Salmeron, and Bobadilla were students at Paris, they on their
own initiative studied some patristic texts but in order to mine them for proof-texts to be used in disputation and
controversy - in other words, with a basically scholastic mind-set. {97}
In the "Rules for Thinking with the Church," Ignatius delineated a basic difference between the theology of the Fathers
and the "scholastic doctors, such as Saint Thomas, Saint Bonaventure, and the Master of the Sentences [Peter
Lombard]." {98} The former were distinguished from the latter by their ability to "rouse the affections so that we are
moved to love and serve God our Lord in all things." That description was a fair statement of what Ignatius thought was
most important in theology, and it would have pleased Erasmus.
What was, then, the attitude of Ignatius and other members of the Society toward Erasmus? This is a question that
transcends the biblical and patristic issues. It is a complicated one about which a great deal has been written, much of it
until recently badly misleading. {99} Two purported facts about Ignatius have generally been used to ground the
argument. First, he was turned against Erasmus during his studies in Spain, either at Barcelona or at Alcala, by a reading
of the Enchiridion (The Handbook of the Christian Soldier), according to Ribadeneira because it chilled his inner
devotion. Second, he much later as general forbade all Jesuits to read anything Erasmus wrote.
The accuracy of the first fact has been questioned. {100} Among the reasons for not accepting it at face value is the style
and content of the Enchiridion itself, which especially in the Castilian translation contained so much that was compatible
with Ignatian pietas and little or nothing that ran counter to it.
Moreover, when Nadal in 1557 reviewed the life of Ignatius in his Apologia for the Society against the condemnation of
the Parisian Faculty of Theology, whose anti-Erasmian sentiments were well known, he made no mention of the incident.
He related, as well, that when Ignatius was interrogated by the Dominicans at Salamanca in 1527 about "the many errors
of Erasmus and others that fill the world," he refused to answer unless compelled by some competent authority. {101}
This would have been an excellent occasion for Nadal to distance Ignatius from Erasmus - or Nadal could simply have
omitted the story.
There is no problem, however, in imagining that other popular works of Erasmus, including the Praise of Folly and some
of the Colloquies, would have been distasteful to Ignatius for their caustic and sarcastic criticism of the abuses, venality,
and superstition in the church. Such criticisms of the church he loved so much, although they appeared in mitigated form
in the preaching and other public utterances of some of his Jesuit brethren, could indeed have cooled Ignatius's ardor. But,
with the possible exception of the Enchiridion, there is also no evidence that he had firsthand knowledge of these works or
of anything else Erasmus wrote.
The second "fact" is false. Ignatius never issued to the Society a universally binding prohibition of Erasmus's works.
Nonetheless, by 1552 he began to register reservations and restrictions. This development must be attributed to two
causes. First, he and his companions had been exposed to the vilification of Erasmus almost endemic to the Faculty of
Theology at the University of Paris during their days as students, which might even have influenced some of the wording
of the "Rules for Thinking with the Church." Moreover, when they came to Rome they found the same sentiments
orchestrated into a mighty and vicious vendetta by certain churchmen, especially those connected with the Roman
Inquisition. By 1554-55 that tribunal was clearly tending toward a condemnation of the opera Omnia, which in fact was
fully promulgated by Paul IV in the Index of Prohibited Books of 1559. {102}
The second and more immediate reason for the development lay in the Jesuit schools, which were then just getting under
way. In a number of letters after 1552 Ignatius discouraged and even forbade the use of Erasmus's works such as De octo
partium, De conscribendis epistolis, De copia, and the Colloquies not for Jesuits to read but for them to use as textbooks.

He absolutely prohibited their use at the Collegio Romano, but showed himself more flexible in other circumstances.
{103} As late as 1554, for instance, he praised the method of classroom correction of compositions "recommended by
Erasmus." {104}
At least in Italy Erasmus was used in many "grammar schools" similar to those founded by the Jesuits, and these schools
were therefore stigmatized by Erasmus's enemies as hotbeds of heresy. {105} For any number of reasons the Jesuits
wanted to avoid running the risk of such labeling for their own new and fragile institutions. Although on occasion Ignatius
expressed a more general desire that Jesuits abstain from reading Erasmus, he for the most part raised the issue only for
textbooks. {106} In his correspondence he never elaborated on the reasons for his restrictions and prohibitions. A letter to
Giambattista Viola in 1555 stated simply: "Since the author is not in favor, it is not appropriate for students to get to like
his books." {107} On several occasions he linked Erasmus with Terence and Juan Luis Vives as authors to be avoided.
{108}
Ignatius also discouraged Jesuits from reading Savonarola. He wrote in 1549 that Savonarola, "a man of great and
exceptional gifts," had been misled by the devil into uttering prophesies, none of which had been fulfilled as he predicted.
{109} In a letter in 1553 Polanco put him and Erasmus in the same category, stating simply, "Father Ignatius does not
want the works of Savonarola and Erasmus read." {110} Later that year Polanco explained the prohibition of Savonarola,
which in this instance would apply in part to Erasmus:
The reason for prohibiting the books of Savonarola is not because some of his books, like the triompho
della croce and others, are not good, but because the author is an object of controversy - some people saying
that he is a saint, others that he was justly executed, which is the more common opinion. Since there are so
many books by good authors that are not controversial, the Society does not want us to have those that are.
It does not, however, condemn or otherwise stigmatize them. {111}
That passage is as close as we can come with some certainty to what lay behind Ignatius's restrictions. As such, it is
perfectly in character and reveals his reluctance to pronounce on specific theological issues. It also reveals his deep
caution in matters theological and his classicist mentality in matters intellectual. Nonetheless, entirely missing in him and
his closest associates in the governing of the Society is any suggestion of the scurrilous epithets hurled at Erasmus by his
Catholic enemies - "infamous heretic," "son of the devil," "captain of apostasy," "evil spirit," "rabid dog." {112}
Beginning with Messina in 1548, the Jesuits made ample use of Erasmus in their classrooms, as Ignatius knew well.
{113} They were at the same time using his De copia even in Goa. {114} Despite Ignatius's later misgivings, the Jesuits
continued to use Erasmian texts in some of their schools all through the period I am considering and well beyond. In 1557
while he was vicar general of the Society after the death of Ignatius, Lainez wrote to Jesuits at Ingolstadt and Padua to
quiet their scruples. He stated that Erasmus was not to be considered a heretic and made it quite clear that Ignatius's
prohibition of his writings in the schools was not absolute." {115}
Once the dust began to settle after the Index of 1559, Nadal, who had originally built Erasmus into the curriculum at
Messina, continued in his official capacity as commissarius to authorize the use of Erasmian texts, but with certain
restrictions. {116} In Cologne in 1562 the Jesuit school produced a dialogue, De civiltate morum, almost certainly an
adaptation of Erasmus's work by the same name." {117} Typically, however, Nadal insisted at Dillingen in 1566 that the
students use the Vulgate version of the New Testament, not Erasmus's. {118} Moreover, Jesuits were themselves
beginning to write textbooks that could replace Erasmus in the classroom. {119}
Outside the Erasmian works that could be used as textbooks, it is not clear how much familiarity the Jesuits had with the
rest of that immense corpus, although we must assume that after a certain point Ignatius's attitude and the general climate
of opinion in Catholicism tended to reduce it to a minimum. As we have seen, Lainez had read the Modus Orandi Deum,
and Polanco the Ecclesiastes. At Padua Polanco had also studied Erasmus's Paraphrases on Matthew.{120} What we
know of the Jesuits' libraries suggests that many of them possessed his editions of the Fathers, even though in 1567 Nadal

prohibited them at Louvain. {121} Canisius's edition of a selection of Jerome's letters in 1561 had in fact been intended as
a corrective to Erasmus's. In his preface he said that Erasmus should have restricted himself to humane letters, where he
was justly admired, and "either have left sacred studies entirely alone or else have shown himself less supercilious in his
judgments on the writings of the Fathers. As soon as he begins to play the theologian he becomes unduly self-confident
and arrogant." {122} Canisius never retracted that judgment, but years later showed an appreciative, though critical, grasp
of Erasmus's writings on Mary. One of the leading Jesuits of the first generation, he is among those who were most
familiar with Erasmus's religious writings. {123}
None of the early Jesuits, however, understood what Erasmus fully intended in those many works. Had they done so, they
would have found much in him that was congenial to their own pietas and much that was helpful in dealing more
effectively with the "mystical theology" they espoused. But their own training and the hatred for Erasmus that filled the
atmosphere around them prevented them from appreciating his religious and theological message.
Salmeron assiduously studied Erasmus's Paraphrases and other works related to Scripture, and he seems as well to have
read some of his other works, such as the Praise of Folly and the Ecclesiastes. But in the sixteen volumes of his
commentary on the New Testament, he could not bring himself to say a good word about Erasmus and took every
possible occasion to criticize his exegesis. {124} At least by the 1570's when he was writing the commentary, Salmeron
was solidly established in the egg-that-Luther-hatched school of interpretation. {125} He even more deeply resented
Erasmus's supposed failure to take a stand in the subsequent religious controversies and his thereby committing the
terrible "crime of neutrality" - crimen neutral-itatis. {126}
Toward the end of the century the still active Antonio Possevino launched a virulent attack on Erasmus. {127} Given the
ambivalences of the Jesuits toward him in their early decades and the ever more vicious vituperation of him by other
Catholics, it is easy to understand why in the course of time a belligerence toward Erasmus was attributed to the Jesuits
and why Jesuits began to claim it for themselves and act upon it.
Catholic Piety
Scholasticism and humanism were powerful influences on the Jesuits, but the literature of medieval and late-medieval
piety was at least as important. Upon Ignatius and others, the influence of The Imitation of Christ and similar works
antedated scholasticism and humanism and was more profound. Jesuits of this first generation read and sometimes
commended to their clients devotional writings such as Dieta Salutis and Stimulum divini amoris (wrongly attributed to
Bonaventure), the letters and dialogues of Catherine of Siena, the writings of Ludolph and Dionysius the Carthusians,
occasionally works of Henry Herp, Johann Tauler, and others from the Rheno-Flemish mystical tradition and from the
Devotio Moderna. {126}
They read and commended the Meditationes vitae Christi, attributed to Bonaventure but written about 1300 by his
Franciscan confrere Giovanni de Caulibus. {129} Although they did not realize it, this book was the remote source for the
method of "contemplation" on the life of Christ in the Exercises, transmitted to Ignatius through the Vita Christi of
Ludolph the Carthusian and possibly through other works in the tradition of the Devotio. {130}
Without doubt, however, the work they most frequently acclaimed was The Imitation of Christ. The privileged place that
the Imitation enjoyed in the Exercises as the only work besides the New Testament and the life of Christ recommended
for reading during their course very much inclined them to the book. {131} When Nadal entered the Society in 1545,
Ignatius advised him to read a chapter every day. {132} Years later in Cordoba its price doubled in the bookstores
because of Jesuit endorsement. {133} In 1558 almost every student at the Jesuit college in Cologne owned a copy. {134}
Jesuit predilection for the Imitation is in some ways curious. Ignatius discovered it at Manresa during a crucial period in
his life, which helps explain his attachment to it. Its widespread distribution after it first appeared about 1415 and the fact
that its orthodoxy had never been in question surely commended it to the Jesuits. Its untechnical language, its axiomatic

structure, and the simplicity of its sentiments made it easily accessible to them and to the broad categories of persons to
whom they ministered. Yet in important particulars the piety it enjoined was little congruous with the Jesuits'.
The Imitation was a work redolent of monastic values, and it extolled the solitary sweetness of the monk's cell. {135} It
never mentioned ministry or bringing succour to others as a constitutive element of Christian calling. When the author
affirmed that "those who travel much seldom achieve holiness," {136} he was practically contradicted by the Jesuit
Constitutions: "Our vocation is to travel through the world and to live in any part of it whatsoever where there is hope of
the greater service of God and the good of souls." {137}
The Imitation had, moreover, a decided bias not only against scholastic philosophy and theology but to some extent
against learning as such. {138} It presented a piety several steps removed from the text of the New Testament and from
the concrete deeds and ministry of Jesus and his disciples offered for meditation in the Exercises. It spoke of "nature and
grace" with heavily Augustinian overtones - they "move in contrary directions." Human nature was corrupted (vitiata) by
the sin of Adam; it is most wicked (pessimam naturam meam). {139} Although these statements received some
qualification, they could not be reconciled with the more positive Thomistic (and also Tridentine) understanding of the
relationship between nature and grace that the Jesuits appropriated not only as a theological position but as a premise for
their pastoral engagement. {140}
Despite these discrepancies, the Jesuits commended the Imitation enthusiastically and without reservation. This means
that, as was true for other works that were not objects of controversy among Catholics, they read it less with an analytical
and critical eye than with the hope of utilizing what supported their spirituality. In the Imitation they found in fact a great
deal that was supportive and that confirmed certain directions they had taken; the book contained at least in embryonic
form some of the first Jesuits' great themes. It encouraged frequent confession and Communion, though without defining
what "frequent" meant. {141} It encouraged daily examination of conscience. {142} The whole of Book Three was
entitled "The Book of Consolation" and emphasized the significance of the presence and absence of inner devotion rudiments of ideas elaborately and systematically articulated in the "Rules for the Discernment of Spirits" in the
Exercises. {143} Like many other works of piety, including Erasmus's Enchiridion, it anticipated the meditations on
"Christ the King" and the "Two Standards" by speaking of "our Commander" and "our King," for whom we must "be
prepared to die bravely in battle and not stain our glory by deserting the cross." {144}
Of greatest importance to the Jesuits must have been the Imitation's most general message: the call to inwardness, to
reflection and self-awareness, to personal appropriation of religious truth in holiness of life. The Imitation purported to
speak to the heart and from the heart. It and works like it that the Jesuits cultivated were not, therefore, extrinsic to their
theological enterprise, but helped undergird it.
The Imitation explicitly and implicitly called for a simplification in the practices of the devout life. Such demands were a
popular theme of the age, found also in the humanists. By the sixteenth century many religious reformers advocated the
elimination or drastic reduction of popular practices of piety that had proliferated at the end of the Middle Ages to the
obfuscation or destruction, in their view, of the essentials of Christianity. For some reformers these practices and reliance
upon them were the equivalent of superstition - scapulars, fasting, relics, pilgrimages, rosaries, indulgences, some (or all)
aspects of devotion to the saints.
What role did the Jesuits play in this "war against superstition"? According to the sixth of the "Rules for Thinking with
the Church": "We should show our esteem for the relics of the saints by venerating them and praying to the saints. We
should praise visits to the Station Churches, pilgrimages, indulgences, jubilees, crusade indults, and the lighting of candles
in churches." {145} In their ministry and in their own lives, the Jesuits acted upon this rule and others like it that
advocated fasting, sacred images, "long prayers in church," and similar practices. They did so, however, in their own
"way."
The Exercises provided the basic framework for Jesuit piety. They focused on Jesus and the trinitarian God. Aside from

some biblical saints that appear in the Gospel narratives, no others are mentioned in the body of the text. At a few
junctures Mary plays an important, but quite subordinate, role. {146} Reading the lives of the saints, or some other pious
book, is twice briefly recommended. {147}
The Exercises assume rather than prescribe that during their course the individual will assist daily at mass and participate
in at least some of the liturgical Hours, especially vespers. They assume that some bodily penance is appropriate during
most of the Exercises and for the life one will lead afterward, but the counsel is mild. {148} The basic rule for penance
and, by extension, for other pious practices is that they be used to the extent that they promote an inward appropriation of
godliness.
As Loarte's Esercitio della vita cristiana demonstrates, the Jesuits believed some degree of appropriation was possible for
all, regardless of education or social class. They made no distinction between piety for an intellectual and social elite and
piety for the masses, even though they recognized that on other grounds different people had different capacities. {149}
By and large Jesuits who dealt with more ignorant segments of the population showed themselves tolerant of local
religious practices and even made use of them in their ministries. They drew the line at what they believed was gross
superstition. In his lectures on prayer in Rome in 1557, Lainez gave examples of unacceptable practices, such as insisting
that the outcome of prayer was secure if certain formulas were used, or that it depended on the person's being in a certain
place or reciting the formulas at a certain time, or on gathering certain herbs on that day before sunrise, or on tying the
herbs with a certain kind of string. {150}
In 1556 in a small town in Sicily, Jesuits tried to break the hold of a curious burial custom. Relatives of the deceased
induced or paid women to stand alongside the corpse, sometimes with hands extended, sometimes singing "silly songs,"
sometimes pulling their hair and scratching their faces. During the two or three years of mourning, they did not go to mass
or receive the sacraments, or enter the church from which the body had been buried. {151}
Even as sixteenth-century reformers waged campaigns against superstitious and obsessive religious practices, they
enjoined a sometimes stern moral discipline. Erasmus consistently decried the weak moral fiber of his times, and in this
regard he surely had a profound influence on the religious culture of several generations. As we have seen, the Jesuits
occasionally took a strong stand against gambling, blasphemy, and other public excesses. In Spain in 1562 Nadal
encouraged the Jesuits to work for the elimination of bullfights. {152} The Jesuits generally followed Ignatius's advice
about moderation of bodily penance, however, and at Bologna in 1553 Francesco Palmio persuaded some persons to turn
over to him their hairshirts and scourges, which according to him they had been using to excess. {153}
Canisius and other Jesuits in German-speaking lands believed in witches and supported their prosecution, but Jesuits from
the Mediterranean world showed practically no concern with them. {154} They believed in diabolical possession,
however, and they performed exorcisms to free individuals from it. {155} They did not seem to consider that possession
might be a matter for the Inquisition. Cornelius Wischaven, much given to exorcisms even before his entrance as a priest
into the Society, performed so many in Rome in 1557-58 that Polanco had to assure the cardinal protector of the Society
that he could be trusted. {156}
Jesuits recognized the difference between ordinary psychological stress and more serious psychic malady. Near Venice in
1553, for instance, a Jesuit was asked to visit a man suspected of being possessed. He diagnosed the man, a twenty-twoyear-old student, as depressed from too rigorous a program at the university and "helped him" simply by his conversation.
{157}
Along with probably most other Jesuits, Polanco assumed that certain persons, like a young Spanish Jesuit named Miguel
de Ochoa, received "gifts of healing from the Lord." When sick with a fever in Rome in 1548, Polanco with Ignatius's
approval asked Miguel for help. {158} As was Miguel's custom in such instances, he wrote out, in the presence of the
Eucharist, the Lord's Prayer and the Hail Mary three times and then applied the paper to Polanco's neck. The fever

immediately subsided. Polanco persuaded him to exercise his gift henceforth simply with a blessing and imposition of
hands, without making use of the written prayers. Miguel followed Polanco's counsel and continued to use his special
gifts with great success in Tivoli and later in Spain. {159}
One day a man in India asked a Jesuit to cure his wife who "was possessed and half-dead." Since the Jesuit was too busy
to go to her, Polanco related, he sent a copy of John's Gospel, prescribing that the husband suspend it around his wife's
neck. When this was done, she was "liberated and healed." {160} As these examples make clear, for the Jesuits the line
between superstition and a supernal gift for healing was sometimes thin.
If there is little about the veneration of the saints in the Exercises, there is also relatively little about it in the other
documentation that has survived from these early decades. But the Jesuits of course practiced it and inculcated it in others.
Recitation of the "Litany of the Saints" was a common practice in their schools. In the early i56o's Canisius imposed, for
the needs of the church, the daily recitation of the litany on the Jesuit communities in Germany, and it was eventually
adopted elsewhere in the Society as practically the only occasion when Jesuits gathered together regularly for prayer.
{16} ' In 1563 Nadal prescribed in Venice that there be sacred images in all the classrooms and that the boys be taught to
pause for a little prayer in front of them as they entered. {162} A practice similar to this came to be more or less the norm
for all the schools.
Veneration of the saints stood, the Jesuits believed, on its own merits, but they began to interpret it as a statement against
the Protestants. In 1549, for instance, they effected the transference of the heads of two of the eleven thousand virgin
martyrs of Saint Ursula from Cologne to their church in Messina. {163} Nadal reported to Ignatius about his sermon on
the veneration and invocation of the saints during the solemn ceremony of welcome. He was consoled at the devotion of
the people toward the two relics, "to the confusion of the heretics." {164} As this story makes manifest, the Jesuits took
the authenticity of relics more or less for granted. Late in life Nadal defended the authenticity of "Veronica's Veil," the
cloth preserved in Saint Peter's basilica in Rome on which the facial image of Christ had supposedly been imprinted as he
made his way on foot to Calvary. "Let no one tell me," Nadal said, "that this story is apocryphal. To a person unmoved
toward accepting this devotion by the tradition, usage, and veneration of the Roman Church, I would respond: let him be
on guard lest some bitter root lurk in his soul that will bring harm to him and others." {165} Nadal similarly believed in
the authenticity of a relic from the column on which Christ was scourged, found in the church of Santa Prassede in
Naples. {166} He seems never to have been shaken in his conviction that Pseudo-Dionysius was a disciple of Paul. {167}
Not until the seventeenth century did the Jesuits sponsor through the Bollandists in Antwerp - a learned society still
functioning today - a systematic and critical examination of the lives, miracles, and relics of the saints.
When even Nadal described the atrocity of Christ's suffering, as he did with imagination and in some detail in his
Meditationes, he never utilized any of the late-medieval "revelations" concerning it purportedly made to Saint Bridget of
Sweden and others. Just as the Jesuits were reserved about predictions concerning the "end times," they were reserved
about many other special phenomena connected with holy persons. On one occasion when Nadal recounted the wonderful
physical recovery that Ignatius experienced at the point of death at Loyola on the vigil of the feast of Saints Peter and
Paul, he attributed it to intervention from on high, but with the disclaimer that he was little inclined to see miracles
everywhere - "Et ancor ch'io non sia amico de far miracoli delle cose."' {68}
The piety the Jesuits learned in the Exercises prevented them from confusing veneration of the saints with what was more
fundamental to Christianity. Nadal voiced their general sentiment when he said, "Take care lest devotion to the saints and
their invocation weaken devotion to God and invocation of him, which ought always to be on the increase. The latter
differs totally from the former and altogether excels it." {169}
Among the saints the Jesuits not surprisingly mentioned the Virgin Mary most frequently - although not so frequently as
one might expect. They were pleased when their students had rosary beads and prayed with them. {170} Sometime before
1557 Borja wrote a set of "points" to guide meditation on the fifteen "mysteries" of the rosary. {171} Although it was not
published until 1964, its focus as much on Christological as on Marian realities and its emphasis on the virtues were

probably typical of how the Jesuits instructed people in this devout practice.
Jesuits assiduously commended the Hours of Our Lady to others and prayed them themselves. {172} When after 1563 the
specifically Jesuit form of confraternity, the Marian Congregation, or "Sodality of Our Lady," began to spread, it
obviously highlighted the role of Mary for those who were enrolled. Ledesma's catechisms provided more space, within
their extremely modest scope, for Mary and Marian prayers than was common in earlier catechisms.
Not until 1577 did Canisius publish the first book by a Jesuit on Mary, De Maria Virgine incomparabili, also known as
Opus Marianum. It was the second part of a projected larger work refuting the Magdeburg Centuriators that Borja as
general had, in the name of Pius V, commissioned him to write. Nadal ended his book Adnotationes et meditationes with
a long section entitled "On the Praises of the Virgin Mother of God." {173} Like Borja's earlier and shorter work, Loarte's
meditations on the rosary, published in Italian in 1573 in both Venice and Rome, dealt more explicitly with the life of
Christ than with Mary. {174}
Seemingly all the early Jesuits took for granted the authenticity of the Holy House at Loreto, the habitation of Mary at the
time of the Annunciation, transferred miraculously to Italy by angels in 1295, and they were much devoted to it. Part of
their ardor stemmed, however, from the opportunities for ministry that the large number of pilgrims provided. Besides
Mary, however, no other saint appeared with any frequency in Jesuit records as an object of devotion. At the castle of
Loyola during his convalescence, Ignatius felt the desire to emulate the achievements of Francis and Dominic. As Jesuits
gradually began to see that Ignatius was inspired by the example of these two saints in founding the Society, they showed
special respect for them, but never particularly commended their invocation.
Ignatius's healing on the vigil of Peter and Paul and his emphatic respect for the papacy helped establish a special
devotion to these two Apostles, who according to tradition ended their days in Rome. No doubt the itinerant and
evangelizing Paul provided a model for what Nadal envisioned as the ideal of the Jesuits' "fourth vow." In his journal he
said pointedly: "Peter signifies firmness and direction in our Society, and Paul signifies for us its ministries." {175}
Pilgrimage had been a Christian practice from the earliest centuries, but as a journey to the shrines of the saints it was
among those practices especially criticized in the sixteenth century for its excesses. When in his Autobiography Ignatius
referred to himself simply as "the pilgrim" and dreamed of Jerusalem as his goal, he suggested the biblical sense of the
term (Heb. 11:13 - 16) and the late-medieval viator, not a seeker of devotion at the shrine of a local saint. The same was
true for the pilgrimage later prescribed for novices of the Society, which was also intended as a kind of introduction to the
itinerant preaching "in poverty" to which they were called. {176} In fact, in early Jesuit writings "pilgrimage," "travel,"
"mission," and "journey for ministry" were often almost synonyms. {177} "Pilgrim" thus had deep roots in the Jesuit
tradition, and that fact perhaps helped incline them to foster pilgrimages in the more conventional sense. Their experience
of Rome and Loreto as pilgrims' goals did the same. Until Loarte published his book on the subject in 1575, however,
they did not single it out for special attention. {178}
Loarte's book was a direct result of his sojourn in Loreto in 1572, where he saw how useful it might be. Although it
contains polemic against "the Lutherans" and a fervent defense of the authenticity of the Holy House, it begins by setting
the idea of pilgrimage in its biblical context and then asks, "Are we not all pilgrims upon this earth?" A pilgrimage is
essentially an act of hope and love, which both need to be fostered on the holy journey by prayer and meditation.
Confession and Holy Communion are essential parts of it.
Intimately connected with such pilgrimages were indulgences, as Loarte's full title implied. The Jesuits believed in and
defended this hotly contended practice. In 1555 Canisius as episcopal administrator of Vienna used the papal Jubilee upon
the accession of Mary Tudor to the English throne as an occasion to insist on their great spiritual value. {179} Except in
such polemical situations, however, the Jesuits' attention to them was peripheral. The Exercises seem once again to have
set the direction, where they play no role in the body of the text.

What was characteristic of the Jesuits in general applied also to their traditional practices of piety. They ruled out what
they deemed grossly superstitious. Otherwise, if the practices were sanctioned by custom or ecclesiastical authority, they
made pragmatic use of them as occasion suggested. They subordinated them, however, to their own vision of the
essentials of Christian devotion. If the practices were under attack by Protestants, the Jesuits defended them and gave
them more prominence than they did in other situations. They made them into symbols of loyalty. This tendency became
more obvious beginning about 1555 and continued to intensify. Not always well schooled in the critico-historical methods
developed by the humanists or unwilling to apply them, they sometimes resorted to defenses of practices and institutions
that in fact lacked the historical or theological warrant they attributed to them.
Lutheranism and the Empire
In October 1540, just a few weeks after the approval of the Society by Paul III, the now friendly Pedro Ortiz invited Pierre
Favre to accompany him as part of Charles V's diplomatic entourage to the religious colloquies being held at Worms and
Regensburg. Favre was thus the first Jesuit to enter Germany, where he spent a lot of time until his death in 1546, but he
went there neither on his own initiative nor as part of some Jesuit plan, but upon the invitation from Ortiz. Hampered by
his inability to read and speak German and by his general inexperience with the situation, he contributed nothing to the
colloquies or to any other high-level efforts to determine political or ecclesiastical policy.
For the future of the Society in the Empire, however, his sojourns in Germany and the Low Countries had a lasting
impact. He made the existence of the Society known to some important Catholics and guided a few of them, including the
controversialist Johann Cochlaeus, through the Spiritual Exercises. He conveyed to his brethren in Italy and the Iberian
peninsula vivid images of the appalling condition of the Catholic Church - not so much of the aggressiveness of the
Lutherans as of the lassitude and confusion among Catholics and the shocking ignorance and other problems besetting the
clergy. In 1542 he wrote to Ignatius that the situation was so bad that he was amazed there were not even more Lutherans.
{180} At Louvain, aided by the young Francisco Estrada, who was then studying as a Jesuit at the university, he gained
some novices for the Society, eight of whom he sent to Coimbra and one to Cologne for further studies.
Most important, he guided a young Dutch student of theology named Peter Canisius through the full course of the
Exercises and admitted him to the Society in 1543. In no other part of Europe where the Society established itself did it
owe its success and identity so manifestly to a single individual as it did to Canisius in the German Empire. In no other
part of Europe did the Society, especially in the person of Canisius, so early come to play such a pivotal role in
determining the character of modern Catholicism. {181} During the first ten or twelve years of the Society's existence,
however, this role was barely adumbrated. In 1542 Cardinal Giovanni Morone as papal nuncio took Bobadilla and Jay
with him to Germany as the first step in implementing a program of itinerant preaching occasioned by the fears aroused
by the failure of the religious colloquies. The two Jesuits remained in the Empire for several years. Jay won from King
Ferdinand, Charles V's brother, admiration and support for the Society that would persist, through thick and thin, until his
death as emperor in 1564. In 1546 Ferdinand used all his influence with Paul III to have Jay named bishop of Trieste, only
to be frustrated by Ignatius's adamant resistance to the idea that any member of the Society assume a position in the
hierarchy. Jay was already present at the Council of Trent and would not return until late 1549 to the other side of the
Alps, where he died at the Jesuits' new college in Vienna just two years later. {182}
In 1547 Bobadilla tried to marshal forces against the Augsburg Interim, the concessions Charles V had made to the
Lutherans upon the unilateral decision of Paul III to transfer the Council from Trent to Bologna. Neither pope nor
emperor, he argued, could issue decrees against what is right. He so angered Charles that he was ordered to leave the
Empire. Bobadilla's return to Rome placed Ignatius in an embarrassing quandary, for the general did not want to alienate
the imperial party in Rome by seeming to support Bobadilla, yet he knew of Paul Ill's opposition to the Interim. Ignatius
received Bobadilla with a cool propriety that prevented either party from claiming Ignatius as his own - and prevented
Bobadilla from passing himself off as a martyr to the Catholic cause. {183} Bobadilla's resentment against Ignatius "the
tyrant" possibly began to smolder at this time, only to burst into full flame after Ignatius's death at the time of the First
General Congregation.

Canisius was ordained a priest in 1546 at Cologne, where the Jesuits had a small community. He engaged in the consueta
ministeria there and took an active part in the controversy that surrounded Hermann von Wied, the Lutheranizing
archbishop. Ignatius summoned him to Rome the next year and almost immediately dispatched him to Messina as one of
the ten founders of the school, an experience that had a profound effect on him. Canisius's departure from Germany
practically coincided with the departures of Jay, Bobadilla, and Cornelius Wischaven. Favre had died in 1546.
By 1548, therefore, Jesuit presence in Germany was sparse indeed, and outside Cologne, practically non-existent.
Foundations had in fact been laid for the future of the Society in the Empire during this first decade, but they were shaky,
haphazard, and perceptible only with hindsight. Although Ignatius and his advisers were alerted by Favre, Jay, and
Bobadilla to the desperation of the Catholic situation, they assigned it no priority. They responded to requests for help but
took little initiative themselves. The fact that almost none of the Jesuits at this time spoke or even read German and, as
time would tell, that few seemed capable of learning the language helps account for this seeming disinterest.
The Jesuits were not, however, otherwise insensitive to the progress of the Reformation. Lainez and Favre had hardly
arrived in Rome in 1538 when they discovered an Augustinian friar named Agostino Mainardi preaching Lutheran ideas,
and the Jesuits a few years later launched a persistent and temporarily successful campaign to win back to orthodoxy the
duchess of Ferrara, Renee of France, who was the cousin of King Francis I and the wife of Duke Ercole d'Este II, one of
the Jesuits' great benefactors. {184} They tried to counter Protestantism elsewhere in the Italian peninsula.
In 1542 Salmeron and Broe't spent a brief and fruitless few months in Ireland as papal legates in the wake of Henry Viii's
schism. Ignatius was eager to have some Jesuits accompany Philip II when in 1554 he went to England espoused to Mary
Tudor, but none were invited by that prince, who like his father showed little enthusiasm for the Society. Nadal and Borja
were chagrined at this slight (discredito) and believed that Araoz's negligence in pursuing the matter was at least partly to
blame. {185} The Jesuits did not enter England until 1580, and even then there were just three of them - Robert Persons,
Ralph Emerson, and Edmund Campion. The next year Campion was apprehended and executed for "treason."
The Jesuits began to work in Poland only in 1564, but within ten years they were already operating five schools there.
{186} France was a special situation, as we shall see. The Jesuits' major field of endeavor in holding back or reversing the
tide of Protestantism during these early years, therefore, was the Empire, including the parts of the Low Countries under
Habsburg dominion. This is not surprising, but neither was it preordained, since it hinged so much on the contingency of
having the right man, Canisius, in the right place at the right time.
The decade beginning in 1550 was determinative. That year "the defense of the faith" appeared prominently in the new
version of the Formula. Ignatius had a few months earlier acceded to the request of Duke Wilhelm IV of Bavaria and
dispatched Jay, Salmeron, and Canisius to the University of Ingolstadt. For all practical purposes Canisius, who did not
die until 1597, never again left Germany.
With the support of King Ferdinand, Jay had by 1551-52 established at Vienna the first Jesuit college in the Empire.
{187} When Jay died, Canisius assumed leadership and soon had under him at Vienna twenty-five Jesuits sent by
Ignatius, most of whom were incapable of communicating with the Viennese except in Latin. Undaunted, Canisius, with
Ignatius's permission, settled with Duke Albrecht V of Bavaria in 1555 the terms for the eventual establishment of a Jesuit
college at Ingolstadt, and on 5 July 1556 eighteen Jesuits entered the city for that purpose. {188} In 1553 Canisius had
narrowly escaped becoming archbishop of Vienna and was forced to compromise by acting as administrator of the diocese
until a bishop could be named. In 1556 Ignatius, who had meanwhile opened the Germanico in Rome, established the
German province of the Society and named Canisius its first provincial. The previous year Canisius had published the first
of his catechisms.
Upon the request of Pope Julius III, Ignatius in 1555 dispatched Lainez and Nadal as papal theologians to the Diet of
Augsburg in the entourage of Cardinal Morone. He simultaneously named Nadal commissarius, with practically

plenipotentiary powers, for the Jesuits in the Empire. It was the first time Nadal had set foot in this territory and, like his
Jesuit predecessors, was utterly dismayed at what he found. His sense of disaster could only have been intensified that
year by the terms of the Peace of Augsburg, which spelled the defeat of the Catholic cause as it had been pursued up to
that point and meant the end of the career of its leader, Emperor Charles V.
Nadal returned to the Empire for two more long visitations - 1562-63, 1566-67. But from the time of this first trip in 1555,
he labored as best he could to make Germany a special priority among his brethren in southern Europe. {189} "Woe unto
us," he wrote, "if we do not help Germany." {190} Another turning point in the history of the Society had decidedly been
reached.
By 1555 there were about 50 Jesuits in the Empire - 15 at Cologne and practically all the rest in Vienna. Within twenty
years there were about eight times that number, many of whom were natives, but many others were sent there by the
general. Two tart letters from Jesuit headquarters in Rome in 1562 reveal both how importunate Canisius was in
demanding reinforcements and how in practice Germany had become a special concern of the Jesuit leadership. On 16
May Francisco de Borja, acting as vicar for Lainez, who was then at Trent, wrote to Canisius: "To speak plainly to your
Reverence, I think you ought to be more content with the men sent to you in Germany, partly because they are suitable
and partly because no province of the Society is being treated more liberally than yours." Two weeks later he wrote to him
in the same vein: "You ought not to be so persistent in asking us for a new man every hour of the day. We are not rich in
experienced teachers and are therefore obliged to send you such as we have. I can tell your Reverence for a fact that we
do more for your one province than, perhaps, for all the other provinces put together." {191}
By dint of such tactics with the general and by reason of the Germans that he and others recruited for the Society,
Canisius was directly or indirectly responsible during his long lifetime for the founding of eighteen Jesuit schools. This
included the college in Prague in 1556. That college began with twelve Jesuits, but that same year eighteen more arrived five priests and thirteen scholastics.
Under Canisius, the Jesuits in the Empire engaged in the consueta minis-teria as they did elsewhere, but of course with
more apologetical and polemical intent. They entered into controversy with Protestants and tried in other ways to win
them back, but their major energies were directed to Catholics. In this they took the long view in seeing the schools as the
key factor in preparing future generations who would be as devout as they were well instructed in their tradition. The
difficulties with financing and personnel that these establishments entailed were perhaps as great as they anywhere
encountered. While they had the support of some ecclesiastical and lay leaders such as Ferdinand, they had a much cooler
reception from others, including Ferdinand's son Maximilian.
Despite his own reluctance and the persuasion of the Jesuits in Rome that his talents would be better engaged elsewhere,
Canisius appeared briefly at Trent in 1562, where he worked for a mitigation of the Index of Prohibited Books issued by
Pope Paul IV in 1559. To a degree unusual for Jesuits in other parts of the world, he labored more directly for the
implementation of the Tridentine decrees, beginning in 1565 with his appointment by the pope as his special envoy to
carry them to the German bishops. Although this appointment indicated the esteem and trust that Canisius by then
enjoyed, it also conveniently coincided with the fact that he was on his way back to Germany after being in Rome to cast
his vote for the successor to Lainez as general.
This brief sketch of how the Society first established and bore itself in Germany raises the more general question of how
the early Jesuits understood the Reformation. In the first place, they accepted as given the basic thesis that it was
heterodox. Second, they resorted to the standard practice of their day for explaining major calamities by attributing them
to the sins of Christians. That explanation was in use long before their time; for instance, it was employed to explain the
success of Turkish incursions into Europe earlier in the century. {192} When applied by the Jesuits to the Reformation, it
missed and obscured deeper issues but had some verisimilitude because of the undoubted impact on religious
consciousness of the scandal caused especially by ignorant and immoral clergy. Nadal in particular recurred often to this
explanation. {193} Among the first and principal causes of the calamity that afflicted Germany, he said, were the

depraved morals and vices of ecclesiastics. {194}
The conclusion was obvious. If the bad lives of Christians were the cause of the Reformation, good lives must be the cure
- and not only the good lives of clerics. A passage from Lainez's thirtieth lecture on prayer to his Roman audience of
laywomen and men in 1557 stated the thesis with clarity. Having finished the first part of the lecture, he digressed just
before the intermission to inform his audience that seven or eight German soldiers, seemingly Lutherans, were stranded in
Rome after the truce between Paul IV and Philip II. After a brief condemnation of even a "just war" because of the great
damages it inflicts especially on women and children, he appealed for alms for the German soldiers, who were from a
nation "scandalized by our sins." He continued:
I am not a Lutheran, but I believe that we have given occasion for this trouble by our pomp, sensuality,
avarice, simony, and by usurping for ourselves the goods of the church. And now what? We can now
restore what we have ruined and scandalized, but how do we do it? In my opinion we cannot do it with
beautiful words alone or with conferences and similar things without accompanying them with deeds,
because it was with the deeds of a bad life that we did evil. All right, now we want to do better? Contraries
are cured by contraries. We must therefore lead good lives. We can provide good example and begin by
giving alms to these soldiers, so that they can leave Rome consoled, praising God for the edification they
have received. {195}
"Contraries are cured by contraries." Earlier in that same series Lainez had quoted that medical axiom to somewhat the
same effect, except that his depiction of the Lutherans was even less flattering than of the Catholics. "If they are proud,
impatient, without charity, and impure, let us be humble, patient, pure, and obedient. Thus we will better cure this evil"
than by commissioning agents to collect money to oppose it. The Christian faith was planted in Germany with humility,
patience, and suffering, and by these means will it be restored. {196}
Lainez here gave utterance to the deepest persuasion among his brethren that the primary means of healing the religious
division was to instill in Catholics the desire for a more devout life. That was the fundamental principle animating their
efforts against the spread of heresy in Germany and elsewhere, and they believed that in their way of proceeding in their
ministries they had a particularly appropriate means to accomplish their goal.
But the goal of course assumed a polemical and confessional character, which is how the Reformation began to have its
most palpable impact on the religious and theological culture of the Jesuits. In the passage quoted above, Lainez
immediately moved into an imaginary dialogue with a Lutheran in which he descended to greater detail: You will not pray
the rosary, and I will pray it more often and with greater devotion; you damn indulgences, and I will esteem them more
highly than ever; you ridicule prayers and masses for the dead, and I will double their number; you condemn confession,
and I will confess my sins all the more frequently. If we behave thus, Lainez assured, God will certainly help us. {197}
Many years later Nadal, while discussing the meaning of "the defense of the faith" in the second version of the Formula,
repeated the same kind of argument with special application to the Jesuits: The heretics rely on vain eloquence and human
learning, but Jesuits cultivate simplicity in both; they prefer their heresiarch to the doctors of the church, but Jesuits
adhere to the teaching of the doctors and the councils; they teach new doctrines and contaminate the old, but Jesuits do
not permit such novelty; they hate the pope and the Apostolic See, but Jesuits have a special vow to obey the pope; they
have abolished confession, but Jesuits promote its frequent reception.' {198}
The passage reveals, among other things, a fateful shift in interpretation by Jesuits of the earliest years of the Society.
Practices that grounded the Society on their own merits without reference to Protestantism were by 1576 adduced
specifically as antidotes to it. Nadal had earlier begun to promote among Jesuits the idea that the Society was founded
precisely to counter the Reformation. {199} In 1554 even Ignatius had come close to saying the same thing in a letter to
Canisius. {200} Not without a grain of truth, the idea was fundamentally a retrospective distortion. It did not emerge with
any clarity or insistence until after the death of Ignatius.

Once Ignatius was dead, however, the temptation to compare him with Luther was too great to resist. Nadal did so, for
instance, in the exhortation at Alcala in 1576, but he had suggested the theme as early as 1557 in an exhortation to the
Jesuits at the Collegio Romano. {201} In his second Dialogue some five years later, he portrayed Ignatius as the new
David pitted against Luther, the Goliath. {202} He reminded the Jesuits at Cologne in 1567, with some confusion of
dates, that the year Luther was called by the devil Ignatius heard the call from God. {203}
With more chronological precision, Polanco later noted that the year Luther appeared before Charles V at Worms, 1521,
was the year of Ignatius's conversion. {204} As Pedro de Ribadeneira prepared notes for his biography of Ignatius, the
first ever published (1572) and the most influential, he paralleled the two men: Luther and his followers were destroying
the faith, but Ignatius and his were raised up by God to confirm and defend it. {205} A convenient and favorite theme of
historians for the next four hundred years, this paralleling was first created and promoted by the Jesuits themselves.
In 1541 Favre's list of those for whom he explicitly prayed included "the pope, the emperor, the king of France, the king
of England, Luther, the sultan, Bucer, and Philipp Melanchthon." {206} By the grace of God he had great love for
heretics and for the whole world, especially for Germany - "esta pobre nation." {207} Lainez told the Romans in 1557
that, although some persons maintained the contrary opinion, it was praiseworthy to pray for heretics, schismatics, and
excommunicates, and he especially exhorted them to do so for the first group, misled because of their own sins but also
"scandalized by our rottenness and simony." {208}
Like Lainez, many Jesuits considered the rank and file of Lutherans misguided and worthy of compassion, but by about
1560 they fell into explicit vilifications of Luther that did occur while Ignatius was alive. Ignatius was unusual among
both his Protestant and Catholic peers in his abstinence from name-calling, and his example seems to have kept a damper
on it among the Jesuits. But by 1577 Canisius was calling Luther a "hog in heat"-"subantem porcum." {209} Lainez said
he was perverse. {210} Nadal was perhaps the worst and most consistent offender, for whom Luther was "disturbed and
diabolical," "an evil and bestial man," "a wicked, proud, enraged, drunken, and devilish monk." {211} He did not invent
the bad-monk interpretation of Luther. It had been in circulation among Catholic polemicists for decades before he
adopted it. Besides being a simple example of the vituperative rhetoric common to all religious parties of the day, it was
based upon the ancient persuasion that heterodox thinking was the result of immorality and willful blindness to the truth.
Nadal's opinion of Protestants was not improved by his several encounters with them in his travels, and especially not by
his being held captive by them with threats to his life, as he was for some three hours outside Toulouse in 1562. {212}
Like some other Jesuits, moreover, he thought that the Germans ate and drank too much, were domineering when they
had authority and servile when they did not, and were generally cold and difficult to deal with. {213} To Nadal's credit,
he forbade at Louvain the reading, in both the Jesuits' refectory and that of their pupils, Cochlaeus's Com-mentarium de
actis et scriptis Martini Lutheri.214 First published in 1549, it was a book that, barely managing to rise above the worst
legends about Luther, dwelt on his alleged sins and immoral conduct rather than dealing with his teaching or program of
reform.
How well did the first Jesuits understand that teaching and program? Whatever they read of Luther - and for the first
several decades only a few were able to read his works written in German - they read with hostile mind and polemical
intent. It seems Ignatius never read anything by Luther or other Protestants. Except for Jesuits working in northern Europe
and a few others, he was typical.
Although among the many "privileges" the Society enjoyed from the Holy See was permission under certain conditions to
read the writings of the heretics, even Jesuits like Canisius worried that other papal decrees, like the Index of 1559, had in
fact rescinded that permission. His worry showed, however, that he did read them, and he in fact cites Luther, Calvin,
Bucer, Bullinger, Chemnitz, and of course the Centuriators verbatim. {215} By his own account Bobadilla read works of
"the heretics Luther, Philipp Melanchthon, Pellicanus, Oecolampadius, and others" when he was in Germany during the
mid-1540's. {216}

Favre recommended to his brethren in Rome the "Augsburg Confession" with Melanchthon's commentary but, suffering
from the same scruple about reading heretical material, never said explicitly that he read it himself. {217} Especially after
about 1553 Ignatius's correspondence returned with some frequency to the issue, at times assuring Jesuits that no
permission was needed to read books that were merely "suspect," at other times urging caution, but generally confirming
that their permission to read heretical books had not been revoked by the Holy See. {218} Ignatius allowed for use in the
schools classical texts commented on by Protestant authors if the books did not contain the "poison" of their religious
doctrine and if their authorship could be concealed. {219}
While a student at Padua, Polanco read Catholic controversialists such as Albert Pigge and Ambrogio Catarino, but at
least at that time he does not seem to have read any Protestants. {220} When he described Jay in Vienna in 1551 as
"carefully studying the opinions of the heretics," he implied that Jay did so directly from Protestant sources. {221} From
what we know about certain assignments that Lainez and Salmeron received at Trent in 1547 and 1551, they surely at
those times studied Lutheran works written in Latin. {222} In 1562 Nadal made a special trip to Antwerp to buy books,
including some "by heretics, which will be useful to our Fathers at Trent." {223} Lainez and Polanco met Theodore Beza
and Peter Martyr Vermigli face-to-face at the Colloquy of Poissy in 1561 and heard their arguments. {224} By the time
Salmeron wrote his commentary on the New Testament, he had acquired a knowledge of Protestant commentators,
including Calvin and Beza, that was dazzling in its breadth and precision. {225}
But it was from Nadal that most Jesuits received their first lessons in the Society about what Luther and subsequent
Protestants taught. Nadal had read Martin Chemnitz's Theologiae lesuitarum praecipua capita (1562), for he professedly
wrote his second Dialogue in defense of the Society as a response to it, and he probably read some other Protestants. His
description of Protestant teaching, scattered in short passages in a number of his works, manifested only an approximate
and superficial grasp of it. Sometimes indiscriminately, sometimes with specific reference to Calvin, he accused
Protestants of denying the Real Presence of Christ in the Eucharist. {226} According to him, the Lutherans denied the
doctrine of the Communion of Saints and the efficacy of the saints' prayer for wayfarers here below. {227} He asked in
rhetorical fashion questions that had been commonplace at least since Erasmus's De libero arbitrio of 1524: "Why do the
German princes believe these heretical preachers? Are these preachers more learned, more virtuous? ... If the Holy Spirit
speaks in them, why not in others?" {228}
As might be expected, however, Nadal recurred most often to the issue of justification. He believed that the Lutherans
denied any cooperation between grace and human will in the process of justification, which led him to brand them as
Manichees, an accusation often hurled at them by Catholics. {229} Without qualification he described them as "excluding
our good works" and "destroying free will." He warned Jesuits that when they spoke of trust and confidence in God's
mercy they should be careful not to give the impression that "faith alone" justified. {230}
The Lutherans taught, according to Nadal, that justification was only imputed, not intrinsic, and that all Protestants Lutherans, Calvinists, Anabaptists - taught that sins remain in the just. {231} It was this aspect of their doctrine that most
offended him, for it seemed to deny that by the full remission of sin and the infusion of grace a "new creation" (Gal. 6:15)
came into being by which we were made "sons of God, brothers of Christ, co-heirs with him, and partakers of the divine
nature" (Rom. 8:16-17; 2 Pet. 1:4). {232} From the very first moment leading to the "new creation," Nadal, like Trent,
asserted that grace was operative and that it enabled the human cooperation that was also essential to the process. The
result in the moment of justification was that the individual could boast with Paul, "I live, now not I, but Christ lives in
me" (Gal. 2:20). {233} Thus was established the deepest foundation of human dignity, a dignity that Lutheran teaching
denied. {234} He referred the basic idea to Ignatius: "Father Ignatius often used the expression 'in our Lord' because he
wanted to indicate the spiritual origins of our actions. That is, we do not in our actions do what we do from our own
strength but in Christ, in his grace, and out of his power, as if to say: I labor, but it is not I; Christ labors in me, and I in
Christ." {235}
Nadal was on much firmer ground in this Catholic interpretation of justification and sanctification that pervades almost

everything he wrote than in his brief, occasional, and prejudiced excursions into Lutheran theology. Salmeron wrote in his
commentary on Galatians a similar but more extended and systematic explanation of the Tridentine teaching on
justification. {236} In positively emphasizing Catholic teaching, they followed Ignatius's most consistent advice on how
to deal with doctrinal controversies - whenever possible, avoid public polemics and confrontations and be content with an
exposition and confirmation of Catholic doctrine. {237} Ignatius was astute enough to recognize that polemics gave free
advertising to bad ideas, but the advice also resonates with his belief that the heart, not the head, was where the problem
lay.
But even Ignatius wanted Jesuits to refute Protestant doctrines when the situation called for it. {238} After a private
encounter with two Lutherans in Vienna in 1551, Andre des Freux concluded that in his sermons and sacred lectures he
needed to refute explicitly the "opinions and novelties of the sectarians." {239} Nadal believed that such refutations had
been the tradition of the church in every age and therefore should be the practice of his own. {240} From Vienna in 1555
he urged Ignatius to send Lainez to Germany precisely so that he might write books against the Lutherans. {241} The
establishment at about this time of a chair of "controversialist" theology at the Collegio Romano indicated beyond a
shadow of a doubt that the Jesuits were readying to go on the offensive. {242}
Although Jesuits seemed to agree that punitive measures against heretics would not effect their conversion, they
advocated civil disabilities and coercive measures for the protection of others against the contagion or when nothing else
seemed to work and the situation was especially dangerous. On 13 August 1554, Ignatius responded to a letter from
Canisius asking what he should recommend to King Ferdinand concerning the religious situation in the Empire. {243}
The moment was delicate. Charles V, acknowledging his military defeat by the Protestant princes, was preparing his
abdication in favor of Ferdinand. The solution to the religious controversies codified the next year at Augsburg seemed
inevitable - "cuius regio eius religio."
Ignatius divided his answer into two parts. In the first he described how the sickness of heresy could be driven out, in the
second how the patient could be nursed back to health. The recommendations in the second part included ensuring good
appointments to bishoprics, importing good preachers and pastors, seeing to the publication of good catechisms, and
especially developing four kinds of seminaries to assure good clergy in the future.
The recommendations in the first part were severe and, in that respect, typical of the times. Canisius should try to
persuade King Ferdinand, among other things, to remove all heretics from his Council, to deprive all Protestant professors
of their positions in the University of Vienna, to search out all heretical books in bookstores and have them burned. All
preachers and "heresiarchs" convicted of spreading heresy should be subjected to heavy penalties like deprivation of
office and other rights and privileges. In these cases exile, imprisonment, and even execution might be called for.
Both sides in the religious controversies were long hardened in their positions. Europe had already experienced the first of
its many religious wars, and execution for heresy, blasphemy, and "treason" was by 1554 no longer a novelty. Although
religion was often only a convenient mask for other motives, the spilling of blood in its name had begun decades earlier
and would continue for a century longer.

8 - The Jesuits and the Church at Large
With The Bull Regimini militantis ecclesiae of 27 September 1540, the Society of Jesus acquired official status within the
Catholic Church at a crucial juncture in the church's history. Whereas the Jesuits' opposition to Protestantism increasingly
contributed to their self-understanding, their interaction with Catholic institutions and personalities gave them even
sharper definition.
The Catholic Church of the sixteenth century was a complex and lumbering association of interlocking but independent or

semi-independent institutions in which papacy, episcopacy, episcopal synods, monarchies and dukedoms, city councils,
confraternities, cathedral chapters, religious orders, theological faculties of universities, and other social bodies boasted
rights and advanced claims that often brought them into conflict with one another.
By 1540 many of these institutions had begun to rally around the cry for "reform of the church" and shared some
assumptions as to how that reform might be realized. These common assumptions led, after many delays, to the
inauguration of the Council of Trent by Pope Paul III in December 1545. Even at this point and well beyond it, however,
opinions were sharply divided about what reform of the church really meant. The issue exacerbated old jealousies and
provoked new ones. Moreover, fear of Turks, alumbrados, converses, "Erasmians," and especially Protestants generated in
some circles an atmosphere of suspicion and corporate paranoia that ill served a judicious approach to the reform that was
on everybody's agenda.
Into this situation the Society of Jesus was born. Many Catholics welcomed the Society's efforts to "help souls" and
approved of its "way of proceeding," but others did not. Still others vacillated. What was to be feared or hoped for from
this new and untested organization? Where on the many spectrums of claims, loyalties, enmities, and understandings of
religion and social weal did the Jesuits fit?
Ignatius repeatedly advised Jesuits to deport themselves as neutral on issues where Catholics were divided. As he said to
Jay, Salmeron, and Canisius on their way to Germany in 1549, "Where there are different factions and sects, members of
the Society will not oppose either party but show love for both." {1} The sixteenth-century situation, however, often did
not allow this advice to be realized, especially not when the Jesuits themselves became the object of controversy.
The juridical status of the Society within the Catholic Church was the Jesuits' defense against their enemies, but in some
cases it was the very reason they needed a defense. When the companions obtained papal approval of their compagnia in
1540, they were following a pattern well established since the thirteenth century when Saint Dominic and Saint Francis
did the same for their orders. What did this approval entail?
The papal bull, that is, the Formula, was the charter of the order. As a charter it served the same purpose as today the
approval by some governmental agency does for the incorporation of any benevolent or educational institution. The
approval acknowledges that the general purposes for which the institution stands are legitimate and fundamentally
consonant with the ethos of the commonwealth, and, as long as the institution observes the laws of the land, the charter
guarantees the institution the right to function independently in pursuit of those purposes, within the limits stated in the
charter. The bull was a license to operate.
Although it was issued by a pope, the charter did not constitute the Society as a sort of bureau within the papal curia or
make the superior general of the order the vice-president of a special division under the pontiff as chief executive officer.
This is a modern, often implicit and unexamined misconception that some statements of the first Jesuits themselves seem
to support when taken out of context. Those Jesuits had in fact the more traditional understanding of their charter and at
times had to defend themselves even against popes who wanted to change elements in it.
Papal approval did, nonetheless, establish a special relationship between the Society and the papacy. Among other things,
the papacy was the source of the Jesuits' permission to preach and administer the sacraments. As we have seen, the popes
almost immediately enhanced that permission with a number of "privileges." Some of the episcopacy's attacks against the
Jesuits were occasioned by these very pastoral privileges that the Jesuits and members of the other orders enjoyed.
The bull Regimini meant that the Jesuits were in fact "exempt" from the jurisdiction of bishops, that within certain limits
they could function independently of episcopal hierarchy even in their ministries. The origins and anomalies of this
arrangement in the Catholic Church antedated the Jesuits by several centuries. {2} Alongside the juridical fact of
exemption, moreover, was an ambivalence: the Jesuits defended the legitimacy of episcopacy, hierarchy, and even
benefices, yet they fought desperately to evade nominations of themselves to any prelacy or to any position that entailed

benefices. Although similar attitudes can be found in many religious enthusiasts in the history of Christianity, few
corporations took such an adamant and official stand against their members' accepting prelacies as did the Society of
Jesus. {3}
Their own origins and their abstention from such positions meant that their concerns, even regarding "reform," did not
perfectly coincide with those of the bishops assembled at Trent or with those of prelates in the Roman curia, even of their
friends there like Cardinals Contarini, Cervini, and Morone. For bishops and other prelates, "reform of the church" meant
first and foremost the reform of the disciplinary and juridical structures of papacy, episcopacy, pastorate, and parochial
practice. It was to these that they principally directed their attention and hope, whether they were "intransigents" or
"spirituals," for they were by choice professional churchmen. Their starting point was the institution. From this reform
they surely hoped to accomplish the moral and spiritual betterment of the faithful, but their primary focus was on the
church as an organization of bishops and pastors of parishes.
This was not the Jesuits' primary focus. Their starting point was not the institution but the individual or voluntary
groupings of individuals, beginning with themselves. They had forsworn participation in precisely the institutions with
which the others were primarily concerned. Polanco reported that when Paul III saw the "Five Chapters" in 1539 he was
moved by a prophetic spirit to say that the Society would do "much for the reform of the church," but reform as an aim of
the Jesuits is nowhere found in the official documents of the Society defining its purpose. {4} When equivalent terms
occur in the writings of some Jesuits, they generally do not bear the same meaning as they did at Trent.
In 1545 Pierre Favre hoped and prayed that Christ would use present and future members of the Society as instruments to
"cleanse his house," the church. {5} Other Jesuits spoke in similar terms, but they generally referred to some local
situation. What Favre meant is clear from a short instruction he wrote in 1541. In it he indicated that true reform meant
the reform of the individual through a general confession, daily examination of conscience, weekly reception of the
Eucharist, study of the catechism and inner appropriation of its lessons, and other practices and attitudes the Jesuits
consistently promoted. {6}
As early as 1546 Ignatius complained that some people accused the Jesuits of "wanting to reform the whole world." {7}
According to a later comment by Ribadeneira, Ignatius acknowledged some truth in the accusation about such
"zealots" ("zelosos") who got mixed up in politics ("meterse en cosas de governo"), and he said they should, like good
religious, better occupy themselves with preaching and confessions. {8}
But then as now a line of demarcation between religion and politics, including ecclesiastical politics, was easier to
propose as an ideal than to implement in practice. By actively seeking the friendship of princes and prelates, moreover,
the Jesuits were almost perforce drawn into policy and partisanship. The fact that some Jesuits acted as theologians at the
Council of Trent meant that, sooner or later, they would take positions with which other members of the Council would
bitterly disagree. Often enough, however, the Jesuits ran into trouble with their fellow Catholics not because of a
particular position they defended or attacked but because their very Institute was considered suspect or subversive.
Bishops and Theologians
Besides local skirmishes with other Catholics over issues like frequent Communion and the opening or closing of schools,
the Jesuits were involved in conflicts of wider import. Few were more shocking to the members of the Society or deemed
by them potentially more dangerous than the active opposition they encountered in Paris in 1554 - from Bishop Eustace
du Bellay, from the French Parlement, and especially from the Faculty of Theology of the university. The rebuff from the
Faculty, still considered the most prestigious voice in the theological world, was a major setback. It was emotionally
painful because of the pride the first companions and other Jesuits took in their earlier association with the university. The
Society did not in fact gain legal entrance into France until 1562, and its ministries there were much hampered until that
time. {9} This meant that it officially entered the kingdom at a particularly difficult moment, the very eve of the long
wars of religion in France in which the houses of Valois, Guise, and Bourbon fought out their rivalries.

Ignatius had sent a colony of young Jesuits to study at the University of Paris in the spring of 1540, well before the formal
approval of the Society that September. They were under the superiorship of Diego de Eguia, soon succeeded by
Jeronimo Domenech. Domenech eventually settled the Jesuits at the College des Lombards. Among the Jesuits who
studied at Paris in these early years were some destined to play important roles in the history of the order - Jean Pelletier,
Olivier Manare, Robert Claysson, Paolo d'Achille, Francisco Estrada, Andres de Oviedo, Diego Miro, Pedro de
Ribadeneira, and Everard Mercurian, who succeeded Borja as the fourth general of the Society.
For the first decade of their presence in the capital, the Jesuits suffered a number of vicissitudes in that disturbed political
and religious atmosphere but were able to pursue their studies and carry on a modest ministry. {10} They had a few
powerful friends. Guillaume du Prat, bishop of Clermont, had met and come to esteem Jay, Salmeron, and Lainez during
the first period of Trent. In 1550 he persuaded the Jesuits in Paris to abandon their quarters at the College des Lombards
and take up residence in his palace on the rue de la Harpe, which he in fact planned to give to them. This was the origin of
what became the famed College de Clermont, later College Louis le Grand.
To take possession of real property like the palace, the Jesuits needed official admission as a body into the kingdom, the
droit de naturalisation. It was over this issue that the storm broke against them. Backing the Jesuits' request for the droit at
the court of King Henry II was the young cardinal Charles de Guise, to whom Ignatius had recommended the Society
when he came to Rome for the conclave of February 1550. The cardinal offered to be the protector of the Society in
France. The friendship of de Guise was itself enough to arouse antagonism toward the Society from du Bellay. Their
families were old political rivals.
The Jesuits had, meanwhile, presented the several papal bulls approving the Society and granting it extensive privileges a bad miscalculation if the Jesuits thought such documents would favorably incline toward them the Parlement, a body
that vaunted "the liberties of the French church." Gallican sentiment in the French capital would be a prevailing
undercurrent in the opposition the Jesuits experienced there.
When Bishop du Bellay took a public stand against the Society, the Parlement and the Faculty followed suit. On i
December 1554, the theologians published their condemnation, which to a large extent repeated the objections raised by
du Bellay - the name of the Society was arrogant; the Jesuits interpreted the three vows of poverty, chastity, and
obedience in an inadmissable way; they had cast off all the usages of religious life; their privileges infringed on the
pastoral rights of bishops, pastors of parishes, universities and other religious orders; and similar objections. The
document concluded: "This Society appears to be a danger to the Faith, a disturber of the peace of the church, destructive
of monastic life, and destined to cause havoc rather than edification." {11} To its well-known condemnations of Luther
and Erasmus, the Faculty now added the Society of Jesus.
In a letter from Rome about a month later, in late January 1555, Ignatius reduced the arguments against the Society to two
- its name and the number of its privileges from the Holy See. {12} But political, professional, and religious rivalries had
won the condemnation its support and brought into the open many Dominicans, Franciscans, Carmelites, and others who
upon its promulgation cried that Jesuits should be beaten out of France with sticks and clubs. {13} Placards against them
appeared on churches and other buildings all over Paris, and Jesuits were denounced from the pulpit.
In May 1555, the episcopal tribunal of Paris summoned Paschase Broet, the Jesuit provincial of France, to inform him that
members of the Society were forbidden under pain of excommunication to do ministry in Paris. Whereas word of the
condemnation and this measure circulating throughout Europe deeply distressed the Jesuits, it heartened their other
enemies to speak out against them, even as far away as at the court of Charles V at Yuste. {14} According to Polanco, by
the fall of 1556 "everybody" in Spain was talking about the condemnation. {15}
How to respond? Ignatius feared that a direct response would only engender further rancor and be contrary to the Society's
mission as peacemaker. {16} He interpreted the attack as more "against the Apostlic See than against us," for the Jesuits

saw the Faculty paying only lip service to the papal bulls. But by the time Broet was threatened with excommunication,
Paul IV had become pope. From him, as Polanco later put it, "it did not seem opportune to request a remedy," although
both Ignatius and Broet made at least some gestures in that direction. {17} The Jesuits feared further offending the bishop
of Paris through such an intervention. They also feared that the pope harbored objections to the Society similar to those
listed in the condemnation.
Ignatius decided that the best redress was to seek testimonials from around Europe about the good work the Jesuits were
doing, and he ordered superiors to do so where they thought it would yield the desired results. {18} A number of such
letters were eventually obtained - for example, from King Ferdinand and King John, from the dukes of Tuscany, Ferrara,
and Bavaria, from the universities of Valladolid, Gandia, Coimbra, Louvain, Vienna, and from the bishops of Messina,
Genoa, and Bologna.
Before these testimonials could be effectively marshaled, however, Ignatius died, and the long crisis occasioned by the
First General Congregation lasted even beyond its conclusion on 10 September 1558. Meanwhile in France the continuing
opposition of the bishop, the death of King Henry II in 1559 and of his successor in 1560, the turmoil after the Conspiracy
of Amboise, and other factors consistently frustrated efforts to resolve the issue in the Society's favor. Not until 1561, at
the time of the Colloquy of Poissy, in which Lainez played a leading role, did the Assembly of the Clergy in its concern
over Protestant advances finally lend its support to the Jesuits. This development led du Bellay to soften his opposition. In
1562 the Parlement granted the Society legal existence in France, even though it imposed some severe limitations. The
Faculty of Theology never formally retracted its condemnation, but it had even earlier ceased pressing it.
On the official level the Jesuits achieved their objective. At Paris, nonetheless, they continued to experience opposition
and distrust from the university, the bishop, pastors of parishes, members of the mendicant orders, and others, which in
the spring of 1564 erupted into attacks on the College, opened the previous year, and the smashing of its windows. {19}
But by 1565 the violence and more aggressive opposition had died down. {20}
Even during this period, the Jesuits functioned relatively undisturbed in the diocese of Clermont under the auspices of du
Prat. In 1553 he invited Jesuits to undertake there the consueta ministeria and shortly thereafter wrote to Ignatius
requesting the establishment of a university in Billom. After appropriate negotiations, the school opened on 26 July 1556
with five hundred students, which almost immediately grew to some eight hundred under fourteen professors. By 1563 the
students numbered about sixteen hundred. Upon the unexpected death of du Prat in 1560, the Jesuits successfully
defended in court the college's right to the endowment he left it, another factor that eased the acceptance of official
recognition of the Society into the kingdom.
The college at Billom was the Jesuits' first major establishment in France. The college they opened at Pamiers in 1559 had
to be closed two years later. In 1561 the cardinal de Tournon turned over to them his already established school in
Tournon, and the cardinal d'Armagnac effected the same arrangement for the college in Rodez the following year. Under
threat of Huguenot violence, the Jesuits abandoned Tournon the year after it opened but were soon able to return. The
college had fifteen Jesuits, four of whom were priests. In 1563 they established a college at Mauriac in Auvergne, for
which du Prat had also provided in his will, and they sent there, besides the rector, three professors of "letters," a preacher,
a catechist, and a lay brother for the domestic chores. A year later Armagnac brought the Jesuits to Toulouse, and in 1565
they took over the college in Lyons - in both cities in the aftermath of much bloodshed. At about the same time they
opened schools in Verdun, Avignon, and Chambery.
During these same years in the south of France, in Piedmont, and in the diocese of Geneva, Emond Auger, Louis du
Coudret, and especially the young Antonio Possevino, a novice, tried to marshal Catholic institutions against Protestants
and found considerable support for their efforts from Emmanuel-Philibert, duke of Savoy, and other Catholic leaders.
{21} By the mid-i56o's, therefore, the Society had overcome the initial resistance to it from Parisian officialdom and had
begun to pursue its ministries in a number of francophone territories.

The decree of the Sorbonne provoked from the Jesuits three attempts to refute it. The first two, undertaken with Ignatius's
blessing, were resumes by Polanco and Martin de Olabe of conversations held in Rome in the autumn of 1555, when four
Parisian theologians accompanied the cardinal of Lorraine, Charles de Guise, there on a political visit. {22} After the
conversations the theologians protested that they were now better informed and agreed the decree had been hasty; the
conversations and the Jesuit documents weakened opposition to the Society in the university.
Polanco and Olabe argued that the name of the Society was not unprecedented, for there was in Italy an order of
"Gesuati," and other orders had names of the Blessed Trinity and the Holy Spirit. They then tried to show that the pastoral
privileges of the Society were like those of the mendicants and were not, therefore, a threat to bishops and pastors. The
Society "a danger to the Faith"? How could such an accusation be reconciled with its papal approval and with the favor
extended to it by many bishops and Catholic princes?
The arguments and tone of both documents were conciliatory. The same cannot be said of Nadal's Apologia against the
censure, written in 1557 amid the stress surrounding the summoning of the First General Congregation. {23} This long
document - incomplete, unrevised, and never circulated - is divided into two parts: a preface in which he directly
addressed the issue, followed by a retelling of the origins of the Society up to 1545. Nadal was obviously convinced that
the best apology for the Society was its story, especially the life and accomplishments of Ignatius. In this context he
seized the occasion implicitly to defend Ignatius and the Constitutions against the attacks just launched by Bobadilla that
jeopardized the Congregation and engaged Pope Paul IV against it. {24}
Nadal argued against the Faculty that the censure was useless because in the intervening years the Society had thrived
throughout the world. But his basic argument against the censure was the familiar one that it was really an attack on the
authority of the papacy that had approved the Society. From that premise he launched a reckless frontal offensive that
attributed all France's territorial losses in Italy to its support of the conciliarism of the Pragmatic Sanction of Bourges and
of the Council of Basel - all promoted by the theologians of Paris. Nadal mentioned Gerson by name among the
conciliarists of Paris - perhaps the only place in early Jesuit documents in which Gerson was not invoked with reverence.
{25}
The indignation with which the document resounds betrays how deeply the censure was felt by this alumnus of the
university even as he tried to discount its effectiveness. On a larger plane, the document shows how the Jesuits' defense of
their existence and of their pastoral legitimacy came to be identified with defense of certain papal prerogatives, about
whose extent and authenticity not all Catholics agreed.
This same issue of papal authority had earlier arisen in Spain, when the Jesuits ran into a complicated web of opposition
originating with the distinguished Dominican theologian Melchor Cano and Siliceo, archbishop of Toledo and primate of
Spain. {26} The recent discovery of a manuscript by Cano in the British Library entitled Censura y parecer que dio contra
el Instituto de los PP. Jesuitas has provided new information about the origins of Cano's rabid opposition to the Society
and has also confirmed that his fear of anything resembling the teaching of the alumbrados was a crucial part of it. {27}
He found echoes of that teaching in the Exercises. Cano was a master of the scholastic theology he taught at Salamanca
and loved its clarity and objectivity, just as he feared the subjectivity of those who placed confidence in internal
inspiration. {28} He also believed that the Jesuits' refusal to chant the Hours in choir, their seeming disregard for the
tradition of cloister, and their neglect of bodily penance made them as dangerous in Spain as Luther was in Germany.
Personal reasons exacerbated Cano's antipathy. In his Censura y parecer he describes having met Ignatius several times in
Rome, probably in 1542. He found Ignatius vain, given to speaking about the revelations he had received from God, and
lacking in good judgment. Cano stated the principle that for the Society to be the work of God its founders had to be holy
men, for God builds on rock. Ignatius fell short of Cano's standards. Moreover, in 1552 at Trent Lainez and Salmeron had
paid him a visit to try to dispel his hostility, but the two-hour conversation ended in anger. Lainez lost his temper and
responded to one of Cano's criticisms with "That's shit!"- -"istas merdas." {29} His almost immediate repentance did not
remove the sting of the insult. Cano afterward loved to repeat the story about the "horrid lewdness" ("atrox crimen") in

which Lainez indulged.
In any case, beginning as early as 1548, Cano's attacks on the Jesuits from the pulpit and elsewhere were furious. He
obviously believed that Ignatius and many of his followers were deluded by the devil, and he satirized them by joking that
the Exercises promised sanctity on the short order of thirty days. For Cano, papal approval of the order extended only to
recognition that it had a good purpose - preaching - but no further. He denounced the Jesuits for undue familiarity with
women and for laxity with penitents in confession. They had to be stopped.
The situation deteriorated so rapidly that in 1549 Ignatius obtained from the master general of the Dominicans in Rome a
circular letter forbidding such attacks on the Society and a brief from Paul III naming the bishops of Cuenca and
Salamanca as judges against detractors of the Society. Meanwhile, influential people such as Juan de Avila and Juan de la
Pena came to the public defense of the Jesuits. Cano held his peace for the time being, and the papal brief was not used
against him.
Cano eventually renewed his attacks, in veiled but unmistakable ways, and by 1555 other Dominicans in Spain were
following suit. {30} The Dominicans at the University of Salamanca published the decree of the Paris Faculty against the
Society. {31} A Dominican preacher in Seville in 1556 accused the Jesuits of ruining psalmody in the church, of fostering
the teaching of the alumbrados, of preaching the certainty of grace, of being precursors of the Antichrist. {32} Cardinal
Morone, friend of the Jesuits and official cardinal protector of the Dominicans, interceded with the master general to get
more effective implementation of the earlier decree against such attacks. {33} The master general was sympathetic but
found it difficult to turn the tide. However, Luis de Granada, one of the most respected Dominicans in Spain, publicly and
privately defended the Jesuits.
Cano influenced some powerful persons outside the Dominican order against the Jesuits. Notable among these were the
duke of Alba, who came as viceroy to Naples in 1556, and especially the duchess, his consort. They were convinced the
Exercises were heretical, the Jesuits in Spain too familiar with women, and they spread word in Naples about the
condemnation by the Faculty of Theology. {34}
Cano's most serious threat was probably never realized. He composed Censura y parecer sometime between 1552 and
1556, while Ignatius was still alive. In 1558 at just about the time the troubled First General Congregation of the Jesuits
was coming to a close, he considered sending it to Pope Paul IV, who had himself given ample evidence of antipathies
toward the Society, some of which were identical with Cano's. There is no evidence that the pope ever received the
document, but, if he did, it would have been consonant with his worst suspicions about Ignatius and the institution he had
founded.
Siliceo became archbishop of Toledo around the time Cano first began attacking the Jesuits. He had earlier been friendly
toward them, but grew increasingly suspicious and began to restrict their preaching and administration of the sacraments
in the archdiocese. In 1551 he forbade their ministry altogether. Although there were a number of reasons for this change
of attitude, two were especially important. Like so many other bishops, Siliceo resented the pastoral privileges of the
Jesuits. When Francisco de Villanueva, rector of the Jesuit college at Alcala, the only Jesuit house in the diocese, tried to
explain to Siliceo the papal privileges, Siliceo, contemptuous of papal nepotism and other abuses, replied that in Toledo
there was no need for a pope. {35}
When Villanueva attempted a second conversation on the subject, Siliceo revealed that the Society's practice of admitting
New Christians into its ranks was perhaps the major source of his antagonism. {36} According to Polanco, the archbishop
spoke as if practically all Jesuits were such con-versos. {37} Siliceo indicated to Villanueva that if the Jesuits were to
impose on themselves the same restrictions of limpieza de sangre that he imposed on his diocese, they would have no
greater friend than he.
This time Ignatius approached Pope Julius III and requested letters both to Siliceo ordering him to desist from actions

against the Society and to the papal nuncio telling him to see that the mandate was obeyed. With little choice left him,
Siliceo in substance complied. Meanwhile, however, Cano had delivered to Siliceo his copy of the Exercises with
notations on the parts he considered heretical and scandalous. This led Siliceo in 1553 to establish a commission to
examine the Exercises headed by the Dominican Tomas de Pedroche, which, as we have already seen, found parts of them
unorthodox.
Siliceo did not press Pedroche's verdict. Villanueva and Araoz made their rounds in Toledo and Alcala showing the
approval of the Exercises by Paul III in 1547, and their action had effect. By 1554 the furor had considerably abated.
When it was then suggested to Nadal that, to be on the safe side, he submit the Exercises to the Spanish Inquisition for
approval, he replied that papal approbation was sufficient. {38} Nonetheless, he himself undertook an Apologia for the
Exercises, in which he became preoccupied with refuting every accusation of heterodoxy. {39} Despite the problems with
Cano, Nadal in his commentary on the Constitutions later explicitly recommended Cano's important and influential work
De locis theologicis for Jesuits studying theology. {40} Cano died in 1560.
In 1564 Nadal, possibly in collaboration with Polanco, undertook another defense of the Society in response to the uproar
in Rome caused by the attack by Bishop Ascanio Cesarini. {41} Word of the attack spread abroad, especially to Germany.
Cesarini resented being displaced by a Jesuit in an office dealing with the restoration of churches in Rome, had the usual
problems with the pastoral privileges of the Society and its new style of life, but especially despised the huge foreign
presence in Rome and Italy that the Jesuits, that "diabolical sect," represented. Woe to the church! Woe to our Latin
civilization! Woe to our Italian fatherland! He found support among many of the clergy and other "true Romans"
especially at this moment when the Jesuits had just agreed to staff the Seminario Romano.
Cesarini circulated a number of unsigned pamphlets and verses in which the standard objections against the Jesuits were
raised, as well as accusations of sexual perversions, disregard for church law, financial speculation, and insatiable greed
for gold. There were also specific accusations of pastoral malpractice, especially in hearing confessions and recruiting
novices to the order. The Jesuits in Rome did nothing to counter the charges, but the seriousness of the situation became
clear when, from Germany, Cardinal Otto Truchsess von Waldburg wrote to Pope Pius IV asking him to take action
against the damage being done even so far away. Pius submitted the matter to a commission of cardinals, who after an
investigation exculpated the Jesuits but suggested they write a clarification about the charges - the origin of the Apologia
by Nadal. The pope deprived Cesarini of his offices and threatened to imprison him if he stirred up any more trouble. He
also wrote briefs to the emperor, the duke of Bavaria, and a number of German bishops announcing the verdict and
vindicating the Society.
The body of Nadal's document is structured according to extremely brief statements of the accusations followed by a
response of about a paragraph. Concerning confession, Nadal said that the Jesuits followed standard practices and were
diligently instructed to be discreet when dealing with sexual matters. Nadal maintained that Jesuits did not put undue
pressure on people to join the order and would not accept novices until convinced they had a "divine call" to the order. He
refuted the charge that Jesuits favored novices from rich families and discouraged the poor from joining by asserting that
the vast majority came from "poor" families.
The problems that erupted with the Society in Paris, Salamanca, Toledo, and Rome were especially threatening because
they transcended the local scene, but they were also indicative of problems the Jesuits often faced elsewhere with their
coreligionists. The repeated pressure on them to defend their orthodoxy reinforced an already deeply felt concern for
orthodoxy. The necessity they felt to recur to the papal approbations they had received reinforced a bond with the papacy
that had been forged in their very earliest years.
The Papacy and the Popes
Of all Catholic institutions, the Jesuits identified themselves most closely with the papacy and have been most closely
identified with it by others over the course of the centuries. In his second Dialogue Nadal had his Lutheran interlocutor

object to the Jesuits as papistissimi - "as papal as papal can be." {42} Nadal did not answer the objection directly, but
used it as an entrance into broader ecclesiological issues. At about the same time that Nadal was working on the Dialogue,
Polanco in effect answered the allegation by saying that Jesuits were "papalists [papistas] only in what they have to be and
nothing more, and even then only with an eye to the glory of God and the general good." {43} In 1549 Ignatius himself
had prescribed for the three Jesuits going to the University of Ingolstadt: "Let them defend the Apostolic See and its
authority and draw people to authentic obedience to it in such a way that they not make themselves, like papists [tamquam
papiste], unworthy of credence by exaggerated defenses." {44} Important though qualifications like these are, they
confirm the substance of what they qualify.
Nonetheless, the relationship of the Society to the papacy was more complex than at first appears. The most obvious, the
most elemental level of the relationship was the ongoing need of the Jesuits to invoke the authority of the papacy for their
own protection, as we have many times seen. This was a relationship of dependency for sheer survival, as well as for the
freedom they wanted to perform their ministries according to their own "way of proceeding." Because popes like Paul III
and Julius III had in fact provided such protection, a strong relationship based on gratitude was also established and
extolled.
Another level was the apologetic task the Jesuits took upon themselves of defending the Catholic faith. Although
Protestants differed among themselves on many issues, all of them rejected the papacy more or less outright, and many
Catholics considered that rejection the essence of their teaching. It was inevitable, therefore, that the "defense of the faith"
of the second Formula often devolve into defense of the papacy and lend the papacy a prominence in Jesuit thinking that
under different circumstances it would not have enjoyed.
These levels represent only the most superficial aspect of the Jesuits' relationship to the papacy and do not take into
account the ecclesiological and pastoral framework that structured it. Despite what most writings about the Jesuits
suggest, however, reconstruction of the ecclesiology that was the lived reality of the order is not a simple task. The Jesuits
shared certain assumptions about the church and, perhaps even more important, about Christianitas, but they had no
official or fully articulated ecclesiology. Attempts to discover their ecclesiology and pastoral vision have too often rested
on a few proof-texts, usually taken from the "Rules for Thinking with the Church," or have probed no further than the
recognition that certain Jesuits, such as Lainez, Nadal, Canisius, and Ignatius himself, attributed broader jurisdictional
authority to the papacy in certain particulars than did many of their Catholic contemporaries. If the issue is to be
addressed satisfactorily, a broader methodology is required.
The best way to begin is with the terms, usually metaphors, with which the Jesuits referred to the church. In the Exercises
Ignatius twice described the church as "hierarchical." {45} No doubt important, the description is rare in the corpus of his
writings. In the same sentences in the Exercises, moreover, he also calls the church "the true spouse of Christ" and "our
holy mother." He in fact used a number of other traditional metaphors. Not unlike many of his contemporaries, Protestant
and Catholic, he showed some preference for the Pauline "body of Christ," in which Christ is the head and every member
solicitous for the care of every other. {46} In his catechesis, the church was simply "a congregation of the Christian
faithful, illumined and governed by God our Lord." {47} This was one of the most traditional descriptions of the church,
found equivalently in both Augustine and Aquinas, but employed to advantage by conciliarists in the fifteenth and
sixteenth centuries. {48}
Caspar Loarte used the expression several times in his Esercitio and also spoke of the church as "the house of God," in
which all members communicate to the others the gifts they have received and help one another spiritually and corporally
as parts of one body. {49} Nadal of course employed the same image of the body of Christ {50} but presented a unique
description when he said: "Holy Scripture, the virtues, right reason, and edification - in a word, the church." {51}
The early Jesuits thus often described the church without reference to juridical structure and gave as much emphasis to the
reciprocity of relationship among all members as they did to management from the top down. In other words, the
horizontal dimension of the church was as strongly represented in what they wrote - as well as in how they operated - as

was the vertical. What these scattered descriptions and metaphors point to, therefore, is the ecclesiological assumption
found on practically every page of what they wrote. They projected from their own self-understanding: the church was "to
help souls." Like themselves, the church accomplished this task in a variety of ways and through a variety of persons,
relationships, and institutions.
A fundamental metaphor for the church that came close to capturing this pastoral reality was "the vineyard of the Lord."
The term occurs insistently in Jesuit documents, including Ignatius's correspondence and Polanco's Chronicon, but most
significantly in the title of Part Seven of the Constitutions, which deals with how members of the Society were to be
deployed throughout the world, as well as with the criteria for their deployment. As the title of what is in many ways the
heart of the document, it underscores the centrality of the metaphor in the thinking of Ignatius and Polanco.
That Part of the Constitutions begins with a discussion of the famous "Fourth Vow," by which the professed members of
the Society oblige themselves to "special obedience to the sovereign pontiff regarding missions." {52} As we have seen,
this vow raised questions in the papal curia when it was first proposed in the "Five Chapters" in 1539 and, despite the
simplicity of what it intended, has raised questions and been variously interpreted ever since. Whatever the vow's
meaning, Ignatius indicated its importance early on, in 1545-46, by referring to it as "our beginning and the principal
foundation of the Society." {53} That description did not, however, find its way into the Constitutions or any other
official document.
Confusion about the meaning of the vow even among Jesuits has stemmed from inattention to the obvious. First of all, it
was not a vow "to the pope," as is sometimes said elliptically, but, like all religious vows, a vow to God. {54} Second, the
vow was not even about the pope, but about "missions" - circa missiones. "Missions" here clearly meant itinerant
ministry, or ministry "throughout the world" for the "greater help of souls." {55} The vow was "our beginning" because
the companions had pronounced its equivalent in Paris in 1534 as the fall-back alternative to the trip to Jerusalem. It was
the "principal foundation" of the Society because it concerned what was utterly central to the Jesuit calling - ministry.
The vow of stability was what made the man a monk, in other words, the promise to live his entire life in the monastery,
where he would seek his own sanctification. The Jesuits' Fourth Vow was in essence a vow of mobility, that is, a
commitment to travel anywhere in the world for the "help of souls." The Constitutions in fact assume that these
"missions" would generally last not longer than three months. {56} The Fourth Vow was thus one of the best indications
of how the new order wanted to break with the monastic tradition.
The vow assumed, moreover, that the pope had the broad vision required for the most effective deployment in the
"vineyard of the Lord," which by definition extended throughout the world. The implicit model, again, was Jesus sending
his disciples - the "vicar of Christ" (the vicar of Jesus) sending the Jesuits. The Constitutions were explicit on the
historical origin and intent of the vow:
The intention of the fourth vow pertaining to the pope was not to designate a particular place but to have the
members distributed throughout the various parts of the world. For those who first united to form the
Society were from different provinces and realms and did not know into which regions they were to go,
whether among the faithful or unbelievers; and therefore, to avoid erring in the path of the Lord, they made
that promise or vow in order that His Holiness might distribute them for the greater glory of God. They did
this in conformity with their intention to travel throughout the world and, when they could not find the
desired spiritual fruit in one region, to pass on to another and another, ever intent on seeking the greater
glory of God our Lord and the greater help of souls. {57}
This Part of the Constitutions immediately moves on, however, to attribute the same vision and role to the general of the
order, who somehow by reason of the vow can deploy members in the same way as the pope. {58} Once the vow was
interpreted in the Constitutions to apply to the general as well as to the pope, its ultimate character was more clearly
revealed and an important development in Jesuit reality signaled. As early as 1542, Ignatius, seemingly to forestall any

misunderstanding, petitioned from the pope "express" authorization to send Jesuits anywhere in the world among
Catholics, and in 1549, just when the Constitutions were in the crucial stage of construction, he did the same for "among
infidels." {59}
It is in fact ironical that the initiative for the Jesuits' most spectacular "missions" during these early years - to India, Brazil,
Ethiopia - came not from the reigning pope but from King John of Portugal. Ignatius in his correspondence with the king
sometimes seemed to concede him authority over the Society equal to that of the papacy. In 1549, for instance, he told
him that it was his prerogative to make decisions where Jesuits should be sent and that it was "our duty to submit
ourselves to Your Majesty and carry out everything you desire with all our will." {60}
During the deliberations in 1539 that led to the decision to found a new order, those taking part saw serious problems with
a vow of obedience, which seemed to be superfluous because they had decided to place themselves at the disposal of the
pope. But they answered that problem realistically by saying that the pope could not be expected to be responsible for the
many details and contingencies inevitable in such assignments. It in fact almost immediately became clear that few Jesuits
would either directly or indirectly have the location of their ministry determined by the reigning pope. Jesuits were given
their assignments by the general or by their provincials, even though for particularly large or important ventures the
blessing of the pope might be sought, as for the group setting off to found the school in Messina in 1547.
It is remarkable, even astounding, how seldom Ignatius in his correspondence directly referred to what he had at an early
date called the "principal foundation" of the Society. For the Jesuits and for their relationship to the papacy, the vow was
of the utmost importance, but from the beginning it was, with a few exceptions, a symbol rather than a practical
instrument for deployment of manpower.
Nadal provided the clearest and most eloquent explanation of what the vow symbolized. {61} As we have seen, for him as
for his confreres, "missions' and "journeying for ministry," and sometimes even "pilgrimage," were synonymous. {62} In
his exhortations to Jesuit communities he described such missions and journeyings as the "principal and most
characteristic 'dwelling'" for the Jesuit, as their "most glorious and longed-for 'house.'" He loved this paradox that he saw
entailed in the vow. {63}
His commentary on the opening words of Part Seven of the Constitutions was typical:
"When they are dispersed to any part of Christ's vineyard." This dispersion of the professed and coadjutors
will indeed take place in the founding of professed houses, and also of colleges and houses of probation
[novitiates], in important cities as well as in large and populated towns. But we must always look to and
strive for that great goal of the Society, which is not only that Ours live in our houses and from them come
to the aid of the city or town or even nearby countryside, but that the professed and coadjutors be engaged
in journeys that are undertaken by commission either from the supreme pontiff or from our superiors. They
do this so that help might be brought to souls wherever they are found - in whatever way and in whatever
situation they need spiritual help, whether we are sent to idolaters, to Muslims, to heretics, or to Christians
who are perishing or in danger because of a lack of ministers or their neglect. {64}
A rhetorically more powerful statement about missions and journeyings appears at the end of his second Dialogue:
That is altogether the most ample place and reaches as far as the globe itself. For wherever they can be sent
in ministry to bring help to souls, that is the most glorious and longed-for "house" for these theologians. For
they know the goal set before them: to procure the salvation and perfection of all men and women. They
understand that they are to that end bound by that Fourth Vow to the supreme pontiff: that they might go on
these universal missions for the good of souls by his command, which by divine decree extends throughout
the whole church. They realize that they cannot build or acquire enough houses to be able from nearby to
run out to the combat. Since this is the case, they consider that they are in their most peaceful and pleasant

house when they are constantly on the move, when they travel throughout the earth, when they have no
place to call their own, when they are always in need, always in want - only let them strive in some small
way to imitate Christ Jesus, who had nowhere on which to lay his head and who spent all his years of
preaching in journey. {65}
The vow implied for the Jesuits, therefore, the basic vision of the church, "the Lord's vineyard," in which they were called
to imitate the apostles and disciples of Jesus in the exercise of their consueta ministeria. It specified the pope as, in effect,
"the bishop of the universal church," assigning him a primarily pastoral and caring position. {66}
But Protestants denied the papacy any function whatsoever. In the first edition of his Large Catechism, Canisius described
the church in one place by using the traditional formula "the congregation of all the Christian faithful," but in another he
added the unwonted qualification that it was under the governance and pastoral care of Peter and his successors. In his
subsequent catechisms the two descriptions were consistently combined. {67}
Canisius's was not the first of the German Catholic catechisms of the sixteenth century to add the papal qualification to
the traditional descriptions of the church. {68} While this emphasis in Canisius was connected to his broader
ecclesiological vision, it was also obviously apologetical. {69} The circulation and authority that his works enjoyed made
them one of the first instruments for a major shift in popular mentality and for a new indoctrination among ordinary
Catholics about the institutional aspects of the "congregation of the faithful" to which they belonged. Given the
belligerencies of the sixteenth century, it was inevitable that when Catholics in many parts of the world thought about the
church they would think about the papacy, but Canisius's catechisms reflected and promoted the new mentality that
became characteristic of "Roman Catholicism." In this regard Canisius's work was typical of the Jesuits.
But there was another aspect to the issue. The papacy was an object of controversy among Catholics themselves.
Although all who called themselves Catholics acknowledged that the papacy had an essential role in the church,
theologians and canonists were often bitterly divided about the precise nature and extent of that role. Despite Ignatius's
warnings about not taking sides in disputes among Catholics, the Jesuits were unable to avoid taking sides in this one.
They were too well instructed in theology and canon law to advocate any form of papal absolutism, but in certain
specifics they argued for more authority for the papacy than other Catholics allowed.
Nadal, surely echoing the sentiment of his confreres, as well as many reputable theologians outside the Society,
repeatedly affirmed that the pope could not err when he approved a religious order. {70} In his Apologia for the Exercises
against Pedroche, he went so far as to insinuate that Paul Ill's approbation of them was "infallible." {71} In 1556 Ignatius,
smarting under the censure of the Society by the Theological Faculty of Paris, wrote that to call into question the right of
the Holy See to grant pastoral privileges to religious orders was "against the faith." {72}
The Jesuits used the authority and even inerrancy of the Holy See as a club with which to beat their enemies. They also
brandished it as a defense when the Holy See itself threatened to change important provisions of the Formula. In 1572, for
instance, Nadal argued in the face of such possibilities that it would be against the authority of the Holy See for the Holy
See to impose choir and make other changes. {73} This kind of argument had for centuries been traditional with religious
orders and in fact had helped generate the idea of papal infallibility. {74}
Jesuit proclivity for stretching the extent of papal prerogatives found its most public expression in Lainez's intervention at
the Council of Trent on 20 October 1562, when he argued that bishops' jurisdiction did not derive from their office but
was granted them by the papacy. {75} Lainez's position was perfectly in line with Ignatius's views, clearly stated in his
letter to the king of Ethiopia, 23 February 1555. {76} Nadal held the same opinion. {77}
The Council rejected Lainez's thesis. Some who heard him speak questioned his motives, for by exalting the prerogatives
of the papacy he appeared to be indirectly protecting the privileges of the Society. Those who knew him best rejected
these suspicions as inconsistent with his character. He was about to take another unpopular position on a related issue. By

the summer of 1563 the Council had reached almost the breaking point over the relationship of episcopal to papal
authority that had resurfaced with the explosive issue of the reform of the papal curia. Was that reform to be undertaken
by Pope Pius IV himself, as he promised, or should the Council take it into its own hands? On 16 June 1563, Lainez spoke
in favor of the former course in a way and at a moment that threw the Council into an uproar and that even Morone, the
chief papal legate, judged imprudent and inopportune. {78} The large number of both Spanish and French prelates at the
Council were outraged, as some of them were by another intervention by Lainez on 2 October. {79}
Lainez's intervention on 16 June reflected the cautiously deferential attitude toward the papacy typical of the first Jesuits.
Nonetheless, the Jesuits' position on this occasion was less predetermined than at first appears. {80} When Lainez made
his controversial intervention, he was general of the Society and had been accompanied to Trent by his secretary, Polanco.
Sometime before he made his speech, Polanco, presumably at Lainez's behest, drew up a memorandum on the reform of
the curia that looked to having the pope threatened with deposition if he failed to undertake the reform. {81} The basic
thesis of the document was that the principal cause for the disorders in the church was the disorder in the head, that is, in
the papacy. Polanco listed the lands that because of papal malfeasance had already fallen into heresy and those that
probably would (Poland, Flanders, France); he also indicated his fear even for Spain and Italy.
Polanco based his case on a standard interpretation of the canonical axiom "The pope is to be judged by no one, unless he
should deviate from the faith." "Deviation from the faith" had for centuries been interpreted by respected canonists to
mean not only heresy but also grave scandal. {82} Polanco began with an indictment of papal practice by listing the
scandals - today nobody seeks the papacy except with the intention of enriching his relatives; this has resulted in
unworthy members in the college of cardinals and, in turn, unworthy candidates for the papacy; reservation of benefices
has resulted in the absence of bishops from their dioceses; avarice and simony rule in payments for dispensations,
regressions, bulls, and briefs; and similar abuses. These were standard grievances against the papacy, proclaimed by
preachers and reformers since the fourteenth century but more urgently and stridently since the advent of the Reformation.
Polanco's remedy was to have the leading Catholic princes of Europe - the emperor, the doge of Venice, the kings of
France, Portugal, Spain, and Poland, as well as some prelates from different nations - obtain a guarantee from Pius IV that
reform "in head and members" be undertaken. The pope, a man easily frightened, will probably comply - "tiene poco
animo." If he should refuse, they should point out to him that the scandals are so great that even theologians who most
favor the authority of the Holy See agree that a council can be held "even without his acquiescence" and that it could
proceed to depose him on the grounds of incompetence. If Pius surrenders at this point, then a select committee drawn
from every nation should construct a plan for reform and submit it to the council, so that it would thus have both conciliar
and papal support.
Polanco was not alone in such views. Probably about the same time, Salmeron, present with Lainez and Polanco at Trent,
wrote an even stronger statement. {83} He repeated the standard arguments about the duty of a council to depose a
heretical pope but then explicitly refuted the idea that heresy was the only crime meriting deposition. Among the other
crimes, for instance, were a long-standing practice of simony or toleration of it, a tyrannical regime, and failure to engage
in due consultation on grave matters affecting the entire church.
Lainez's intervention betrayed no suggestion that such ideas were entertained by Jesuits at Trent. Although it should not
automatically be assumed that he at any point fully agreed with either Polanco or Salmeron, his theological training at
Paris and the circumstances of the statements by his two colleagues suggest that on a theoretical level his position would
have been similar. The first Jesuits, despite their "special vow" and their general policy of supporting papal authority,
remained within the theological and canonical mainstream even regarding the papacy.
How to explain Lainez's intervention? He seems to have moved gradually to his more curialist position for several
reasons. He acted on the misinformation that Pius IV had already begun to take action, and he was possibly otherwise not
persuaded that Pius was displaying the obstinacy that would warrant such drastic measures. More fundamentally, he
became convinced that many bishops were using the issue of reform to advance the doctrine of a constitutional superiority

of council over pope, that is, conciliarism in the strict sense of the term. In other words, these bishops were not looking to
the emergency situation that both Polanco and Salmeron envisaged but were maintaining as a constitutional principle that
even in normal circumstances a pope was in all matters subject to a council. The Jesuits were adamantly opposed to this
position, which they considered patently heterodox.
Moreover, Lainez grew increasingly pessimistic on a practical level about the ability of the Council to manage such a
complex undertaking. Not reform but further chaos would ensue. The results would be disastrous. Nadal and Canisius,
though not present at Trent at the time, shared this opinion - in fact, they were utterly convinced of it. {84} They were
probably right. Nadal predicted further schism; Canisius, who feared similarly dire results, recommended that the problem
be handled by direct negotiations between the emperor and the pope.
Lainez's intervention most certainly did not mean that he was unconcerned about reform of the papal curia. In 1556 he had
already addressed the issue in a "Tractatus de simonia" that he drew up at the request of Pope Paul IV. {85} Paul, though
he had no intention of reconvening the Council of Trent, seriously intended to reform the papal Datary, and he wanted
Lainez to remain in Rome to advise him on it. Since it was clear that the pope was to do the reforming, Lainez dealt with
what needed to be done and why. He did not restrict himself to the Datary but ranged widely, in basically scholastic style,
over the general scandal of the buying and selling of ecclesiastical offices and favors.
The "Tractatus" was a strong and straightforward document, at times deliberately reminiscent of Saint Bernard's De
consideratione, which dealt with similar issues four centuries earlier. Lainez made his arguments contemporary, however,
by asserting that the sins, mistakes, and scandals of the papacy had been responsible for the defection from the Catholic
Church of northern Europe; he warned, as Polanco did later, that southern Europe would follow suit unless drastic
measures were taken. He conceded that a minister could legitimately be sustained by the freewill offerings of the faithful
but insisted that money could never be exacted as a price for spiritual goods and services. In this unholy traffic,
unfortunately, the popes had provided the worst example of all, and unless "the head" was reformed there was no hope for
the reform of "the members." The pope had to remember that, although he was the shepherd of the Lord's sheep, he was at
the same time one of the sheep. {86} The popes and the members of the papal curia had become the scribes and pharisees
"devouring the substance of widows" denounced by Jesus in the Gospels (Matt: 23:i4). {8/}
The basic point of the document was hardly new by the mid-sixteenth century. These ideas had already been proposed in a
generic way to Pope I Paul III in 1537 in the Consilium de emendanda ecclesia.™ However, the length of Lainez's
document, its strong tone, and the details to which it descends make it noteworthy, even though it was submitted to a pope
who presumably listened with willing ears. It was not thereby submitted without risk to the Society for, even if it did not
offend the pope, it surely would upset some members of the curia.
In brief, while the leading Jesuits of this period tended to favor a strong i papal authority in the church, their
ecclesiological vision had a breadth that tried to put that issue in a pastoral framework, and their position on great issues
of ecclesiastical polity remained grounded in the canonical thinking broadly respected in their day. They of course had to
deal not only with the papacy as a theological issue and ongoing institution but also with the individual popes themselves.
They were eager to please. They did not always succeed.
During this quarter century there were five popes, including Marcellus II, who in 1555 died within a month of his
election. After approving the Society in 1540, Paul III consistently supported it until his death in 1549. His successor,
Julius III, did the same until he died in 1555. That year the Jesuits rejoiced at the election of Marcellus II, Marcello
Cervini, not only because they knew of his friendship over the years but because they also had high expectations for what
he would do for the church as a whole. Ignatius wrote enthusiastically on 13 April 1555 to a fellow Jesuit: "God has given
us an excellent pope." {89} Polanco rejoiced that Marcellus had been elected not by human machinations but by
inspiration of the Holy Spirit. Marcellus was a man of grave piety and morals who refused favors to his relatives and
forbade his only brother to come to Rome. {90}

After a bitter election a month later, Marcellus was succeeded by Paul IV, Giampietro Carafa. Carafa, proud scion of one
of the leading families of Naples, co-founder of the Theatine order with Gaetano da Chieti and active for most of his
eighty years in reform circles in Italy, had had an ambivalent relationship with the Society and its founder since those
early days in Venice. Precisely what transpired at that time is not clear, although Carafa probably resented what seems to
have been unsolicited advice from Ignatius about the Theatines and about Carafa's own style of life. {91}
When years later, in 1545, the Theatines suggested that the two orders amalgamate, Ignatius turned down the offer, which
made the relationship with Carafa even more delicate. {92} Ignatius also successfully resisted at the papal court Carafa's
efforts to force a novice named Ottavio Cesari to leave the Society because of his parents' objections. {93} What was well
known in Rome and elsewhere, however, was Carafa's hatred and suspicion of all things Spanish, born of his resentment
of Spanish occupation of his native Naples for over half a century. Meanwhile, as Carafa advanced in age, his religious
zeal grew ever fiercer and more intransigent.
No doubt the Jesuits in Rome, including Ignatius, were apprehensive about the possibility of Carafa's election, partly for
the reasons already mentioned and partly because they were suspicious that he would try to make changes in the Institute,
like obliging the Jesuits to communal chanting of the Hours. {94} Luis Goncalves da Camara reported as an eyewitness
that when Ignatius first heard about Carafa's election "he shook in every bone in his body." {95}
Over the course of the summer Ignatius dispatched a number of letters to Jesuits reassuring them that all was well, but the
letters sometimes had a perfunctory ring. {96} He was straightforward with Araoz on 29 May 1555: "We believe that he
will show good will toward the Society ... but we will be better able to judge with the passage of a little time." {97} On
that very point the Jesuits in Rome became perturbed: whereas Marcellus had received Ignatius in audience almost
immediately upon his election, several months passed with Ignatius having no access to Paul. Even when he was finally
received in July, he was not able to get satisfaction on any business, especially on the desperate financial straits of the
Collegio Romano and the Germanico. {98} Perhaps the best indication of the apprehension of the Jesuits in Rome was
Ignatius's intention to use the testimonial letters not only to change the decision of the Faculty of Theology of Paris but
also to influence the pope "if he should attempt anything against the Society." {99}
Not until early December did Carafa overtly betray hostility toward the Jesuits. Probably motivated by his chronic fear of
Spanish conspiracies against him, he sent the papal police, led by the governor of Rome, to search the casa professa for
weapons. Fortunately, the governor was friendly toward the Jesuits, and upon his arrival he left the police at the door and
asked to see Ignatius, to whom he explained his assignment. Ignatius summoned Polanco and had him lead the governor
and some other officials who accompanied him through every corner of the house. They found no weapons, and that was
the end of the extraordinary incident. {100}
During the last year of Ignatius's life, therefore, an unpredictable, sometimes ominous, relationship existed with the
reigning pope. Paul IV showed confidence in individual Jesuits, such as Lainez and Bobadilla, and occasionally was quite
cordial toward Ignatius. But the intemperate arbitrariness that marked all the pope's dealings also marked his relationship
with the Society. Only after Ignatius's death and the First General Congregation was convoked to elect his successor did
the Jesuits' relationship to Paul IV devolve into full crisis. This led Nadal to pray that the Lord soon bestow on the pope
his eternal reward. {101}
Two years elapsed between the death of Ignatius and the successful completion of the Congregation. {102} This lapse of
time was due in part to the slowness of travel and to disagreement among the Jesuits as to how to proceed in this first-time
situation, but it was primarily due to the threats and interventions of the pope, which left the Jesuits confused and
disoriented. When they decided to hold the Congregation in Spain in order not to be "under his eyes," the pope forbade
them to leave Rome because he feared they would support Philip II, with whom he was about to go to war. {103} Philip
in turn forbade his Jesuit subjects, including Francisco de Borja, to go to Rome.
Bobadilla meanwhile got the pope's ear and convinced him that the inner circle of Lainez, Polanco, and Nadal were

organizing the Congregation in a way that denied the role of original companions like himself. He vented his longstanding grievances against Ignatius and his style of leadership. He called him a "tyrant." The pope echoed Bobadilla and
threw the epithet back at Lainez. He then demanded to see the Constitutions, which were as yet unratified by a
Congregation of the Society, and informed the Jesuits that he could change anything his predecessors had ratified. {104}
Now that the Jesuits had lost Ignatius, their "idol," they had to learn to place their trust not in him or any other human
being but in God alone. {105}
On 10 August 1557, Nadal gathered the Jesuits of the Collegio Romano to alert them to the seriousness of the situation,
which he described as "tending to the destruction of the whole Society." {106} The "conspiracy of Bobadilla," as Nadal
termed the crisis, was at its height. Within a few days, however, things took a decided turn for the better when Brouet and
Rodri-gues, early companions who had at first abetted Bobadilla, saw the error of their ways and threw in their lot with
Lainez, Polanco, and Nadal. Through the whole crisis Lainez had been acting as vicar general of the order and continued
to have access to the pope. Once Bobadilla stood practically alone in his accusations and demands, Lainez was able to
persuade Paul IV to allow the Congregation to convene.
Only after peace was concluded between Spain and the Holy See did the Congregation open - on 19 June 1558. {107} On
2 July, the date set for the election of the new general, Cardinal Pedro Pacheco appeared and informed the Jesuits that the
pope had deputed him to oversee the election and count the votes. Lainez was elected with thirteen votes out of twenty,
and Nadal was next with four. There is no reason to doubt that the Jesuits voted according to their consciences, but they
also knew that Lainez was as acceptable to the pope as practically any Spaniard could be.
Still persuaded that Ignatius had governed the Society as a tyrant, Paul IV demanded that Lainez's term be not for life as
the Constitutions stipulated, but for only three years, so as to prevent a recurrence of the supposed abuses under Ignatius.
The Congregation demurred and sent through Lainez and Salmeron a letter to the pope telling him it was their unanimous
desire that the Constitutions not be changed in this regard. Paul received them coldly and, once informed of the substance
of the letter, accused them of insubordination, saying that he expected every kind of disorder from the Society. He refused
to change his decision.
As the Jesuits feared from the beginning, the pope also imposed upon them the obligation of chanting the liturgical Hours
every day in choir. Lainez saw to it that the Jesuits in the casa professa in Rome complied fully, but elsewhere, especially
in the colleges, recitation of all the Hours in common was practically impossible and could not be observed. Before this
anomaly had time to attract papal wrath, Paul IV died, on 18 August 1559. Lainez immediately consulted canonists in
Rome about the binding power of Paul IV's orders regarding the Hours, which contradicted the Formula, and, as seen,
happily accepted and implemented the opinion that under that circumstance it bound only for the lifetime of the pope
imposing it. Lainez moved with much more hesitancy about the general's term of office, not satisfied until Pius IV
formally abrogated his predecessor's orders in i56i. {108}
Thus ended the tangled and often turbulent relationship of the Jesuits with Giampietro Carafa, Paul IV. With his
successor, Pius IV, they found more consistent favor, but they did not fail to incur his occasional displeasure, as on the
occasion of Carlo Borromeo's conversion and when Lainez argued passionately against allowing priests in Germany to
marry and allowing German Catholics to receive Communion in the form of both bread and wine. Pius IV died in
December 1564, just two months before Lainez. Although Jesuit relations with the new pope, Pius V, were good, they
once again had to defend their Institute against him on several points.
Ignatius saw even Paul III as a threat to the Institute when there was danger that Jay and Canisius might be made bishops.
He did all in his power to prevent such appointments and was successful. {109} What the first Jesuits feared was that any
change in their Institute, in their substantial "way of proceeding," was a threat to the integrity of the whole - thus their
resistance even to the papacy on what might seem to be secondary matters like the Hours, the general's term of office, and
the appointment of Jesuits to the episcopacy.

When Nadal commented, therefore, on the section of the Constitutions dealing with the vow that the professed members
of the Society pronounce not to accept any prelacy, his words had a broader application:
Only the Supreme Pontiff can compel the Society in this regard. In such instances every manner and means
of resisting and impeding such an intention of the Pontiff are to be expended and exercised, every stone (as
they say) to be turned lest such a dignity be imposed. We are not to cease working toward this end or give
up our efforts until we have exhausted every possibility. This will not be verified until the Apostolic See
expressly obliges us under pain of mortal sin and will obviously brook no further resistance. {110}
Nadal here clearly showed that Jesuit promptitude in obeying the pope "regarding missions" was not understood to extend
to every area where papal authority might possibly reach.
Inquisitions and the Banning of Books
By the late Middle Ages the apparatus of tribunals that investigated heresy and that in its papal form had functioned with
regularity in certain parts of Europe, especially in the thirteenth and early fourteenth centuries, had for the most part fallen
into desuetude. That situation began to change when in 1478 the Spanish Crown won special concessions from the Holy
See that placed the correlative institution there under the sovereigns, giving it a new vigor. When the threat of Protestant
infiltration into Italy led Paul III to place Italian tribunals directly under the Roman Inquisition (or Holy Office) that he
established in 1542, they too began to play a much more vigorous role in ecclesiastical life than ever before, and a new
age opened with virtually new institutions. In some other parts of Europe, such as France and the Low Countries, similar
changes occurred, but patterns of operation and offices bearing responsibility differed widely from place to place. {111}
In Spain by the time Ignatius was a young man, the Inquisition was a firmly established institution that, as we have seen,
pursued New Christians and alumbrados and was increasingly turning its attention to Erasmians and Lutherans. {112}
Ignatius and sometimes those associated with him had had to defend themselves against institutions like this, even after
arriving in Rome in 1537-38. {113} Other Jesuits, including somebody from such high social rank as Francisco de Borja,
the former duke of Gandia, would later experience a similar fate.
Under these circumstances it might be expected that the first Jesuits would show more reserve in relation to these
tribunals than they did. True, they had a privilege that allowed them to absolve in confession persons who admitted their
guilt, and they preferred this kind of private reconciliation to a judicial procedure. Collaboration with various inquisitions
was far from a major aspect of their activities even in Spain and Portugal. But where inquisitions were in place they
accepted them as part of their general acceptance of Catholic institutions as they found them, and they felt a responsibility
to bring persons suspected of heterodoxy to the attention of the inquisitorial tribunals. Although by and large they seem to
have acted upon this responsibility only when there was substantial grounding for their suspicions, some were notable in
their zeal. {114}
From several remarks by Polanco the inference could easily be drawn that Ignatius had not only importuned from Paul III
the establishment of the Roman Inquisition but was principally responsible for it. {115} Actually, the decision was made
quite independently of Ignatius and was the direct result of the breakdown of the final attempt at reconciliation with the
Lutherans at the Colloquy of Regensburg in 1541 and related events. {116} The failure of Regensburg practically
coincided with panic in central Italy about the infiltration of Protestantism into the peninsula, especially in the wake of the
notorious apostasies of Bernardino Ochino and Peter Martyr Vermigli.
By his own account, nonetheless, Ignatius had interceded "strongly and many times" at the papal court for something like
the institution Paul III created. Among those he approached concerning it was, in fact, Cardinal Giampietro Carafa, who
hardly needed a spur in that direction and who became the most active member of the Congregation of the Inquisition that
Paul III instituted by the bull Licet ab initio. Ignatius expressed satisfaction with the bull. {117}

For many years King John III of Portugal, the great friend of the Jesuits, tried to obtain from the Holy See privileges for
the Portuguese Inquisition similar to those conceded to Ferdinand and Isabella in 1478 - that is, he wanted to put the
institution directly under the crown. Ignatius, in a series of letters in 1542 and 1543, expressed approval of the king's idea
and promised him his aid "in such a just and holy enterprise."" {8}
Ignatius's efforts probably contributed to Pope Paul Ill's granting the king his request on 16 July 1547 with the brief
Meditatio cordis nostri. In 1555 the king asked Ignatius to allow the Jesuits in Portugal to assume, under royal patronage,
direction of the Inquisition in Lisbon. He found support for his proposal in the enthusiasm of Diego Miro, then provincial
superior of the Jesuits in Portugal. Ignatius had reservations - he feared that engaging in the apprehension of the suspect
and the eventual condemnation of the guilty was contrary to "our way of proceeding" and that the Jesuits involved would
in effect be released from their vow of obedience. He asked six Jesuits in Rome to consider the matter and submit to him
their recommendations - Polanco, Bobadilla, Salmeron, Madrid, Martin de Olabe, and Lainez. All except Lainez favored
the proposal, and Ignatius himself became persuaded that such activity was compatible with the Society's ways. In the end
the matter came to naught because of complications at the royal court that led the king to change this aspect of his plans.
{119}
Individual Jesuits joined in the direct pursuit of heretics. In 1552 in Modena, for instance, Landini worked energetically to
have citizens inform on suspected persons. {120} A decade earlier Salmeron had preached there against presumed heresy
in a way that brought him into conflict with the bishop, Giovanni Morone. In Valladolid in 1558 Juan de Pradanos, one of
the Jesuit confessors of Teresa of Avila, seems to have informed the inquisitors about Lutheranizing circles in the city,
whose discovery was one of the factors leading to the extreme measures against heresy taken by the Inquisition and the
king in 1559 and 1560. The Jesuits were themselves soon caught in the wake of those measures. {121}
There was, however, another aspect to their activities. They generally tried to work for the easiest possible reconciliation.
In 1545, for instance, Ignatius tried to establish contact with Bernardino Ochino, the apostate minister general of the
newly founded Capuchin branch of the Franciscan order, to effect for him a reconciliation with Paul III that would bypass
the Inquisition. {122} At the behest of the Holy Office, Cristoforo Rodriguez went to Calabria in late 1565 to investigate
cases of heresy, where he was in fact able to work out reconciliations with the church that avoided criminal proceedings.
{123}
Nadal provided one of the few extended statements that reveal a general attitude on the issue:
Our neighbor is first of all to be urged through devout and gentle conversations to approach the sacrament
of Penance. If this is unsuccessful, we should use other means like prayers and masses for him, and then we
should try to get somebody else, like his father or brother, to be solicitous for him. If he is not sufficiently
warned in this way, we should not therefore inform the bishop but turn the matter over to our superior, and
let him judge what is to be done and how the person is further to be helped. {124}
Nadal of course did not oppose in principle turning suspects over to the inquisitors. {125} In an exhortation to the Jesuits
at Alcala in 1561, he went so far as to say that anybody who set his own judgment above that of the Inquisition came
close to heresy himself. {126} He was perhaps trying to dispel criticism because at that precise moment Francisco de
Borja was so deeply and notoriously in trouble with the Inquisition. Years earlier, in 1553, Nadal, along with Araoz and
Borja, had found himself at odds with the Spanish Inquisition over the tribunal's pursuit of the two disciples of Juan de
Avila who wanted to join the Society - Guzman and Loarte. {127}
Related to the inquisitorial tribunals, though sometimes effected independently of them, were measures taken against
publishers and sellers of presumably heterodox books. In 1550 Nadal refused to collaborate with an episcopal inquisitor
because he understood that the bishop intended to put the accused on trial. They worked out a compromise, however,
according to which the Jesuits would examine suspect books in bookstores and indicate those to be burned. The bishop, in
turn, gave the Jesuits permission to absolve in confession anybody who possessed such books, so that the whole

undertaking could be concluded "without injury to anybody's good name" - "sine cuiusdam infamia." {128}
The most damaging measures were not such local initiatives but the Indexes listing titles and publishers that began to be
compiled and broadly promulgated in mid-century. The Indexes published by the theological faculties of the universities
of Paris and Louvain and others published in some Italian cities like Milan and Venice were well known in Rome when
Paul IV early in his pontificate set about through the Roman Inquisition to draw up a papal list. {129}
At one stage of the process in Rome, the pope summoned Lainez to collaborate on the project, at which time he was
delegated the task of investigating the writings of the long-dead Savonarola. Paul IV harbored a particular dislike for the
Florentine reformer, fanned by the determination of Dominicans like Catarino to see Savonarola posthumously
condemned as a heretic. Lainez disliked the role assigned him and did no more than point out passages that might be
investigated. In the Society itself he as general i never took any measures to curtail the reading of Savonarola or to have
Jesuit houses rid their libraries of his works. {130}
When Paul IV finally published the first papal "Index of Prohibited Books" in 1559, he was largely unsuccessful in his
attempt against Savonarola but managed, nonetheless, to create one of the most fanatical documents of even that fanatical
pontificate. The Jesuits had supported the idea, but when it was realized it shocked them by its indiscriminate
inclusiveness. Nadal had even before publication intervened with the Roman Inquisition for moderation. {131} After
publication Canisius wrote to Lainez from Germany that it was "intolerable" and a "scandal." {132} Jesuits feared that
Madrid's book on frequent Communion and Loarte's Esercitio might experience a similar fate.
Even as the Index stood, it posed immense problems for them. Among its many sweeping condemnations, as we have
seen, were the works of Erasmus - opera omnia. The Jesuit college at Loreto had some fifty volumes of Erasmus in its
library, and other colleges had similar collections. But what caused them the most consternation was their need for
Erasmian texts in their classrooms. When the rector at Perugia registered his alarm, he epitomized the quandary of many
Jesuit schools: "We have no books [for certain classes] except those of Erasmus!" {133} The Jesuits feared at the same
time that the permission they had obtained for themselves from Paul's predecessors to read heretical books was rescinded
by this new papal decree.
The pope's death shortly after the publication of the Index somewhat eased the situation for all concerned. Even earlier
Lainez obtained permission from the Roman Inquisition for the Jesuits to use and read certain books and got explicit
license for De octo partibus of Erasmus. In 1561 he approached Pius IV to add his voice to those protesting the extremes
of the document. {134} When the Council of Trent reconvened the next year, it preempted the issue from the pope, but in
its haste to finish its business in late 1563 it referred it back to him. The Index of Pius IV, 1564, was notably milder than
his predecessor's, even regarding Erasmus, but on particular items the Jesuits, like others, continued to have questions and
scruples.
Because the Jesuits had problems with the Index of Paul IV of course does not mean they were tolerant of books they
considered dangerous or genuinely heretical. They policed themselves. When Nadal visited Jesuit houses, he often gave
instruction on the matter. If heretical books were useful in teaching or preaching, they could be retained - but under lock
and key. Otherwise, they were to be burned. Books about which there was uncertainty were to be set aside for further
consideration. {135}
Outside their own houses they seem relatively rarely to have taken the initiative in pursuing others with the intent of
burning their books, but there were exceptions. In 1553 Ignatius gave Bobadilla permission to do whatever ministry he
wanted, and Bobadilla won for himself an appointment as commisarius of the Holy Office for the March of Ancona,
where he was to seek out heretical and Jewish books for destruction. {136} It was common, however, for Jesuits to exhort
their listeners to hand over their suspect books for burning, as did Lainez at Bressanone in 1544. {137}
The Jesuits abstained entirely from the furious campaign of proscription waged in the early 1540's in Italy against

Beneficio di Cristo, the work of devotion stemming from the circle of the so-called spirituali, or "Italian
evangelicals." {138} Among the leaders against the Beneficio was Cardinal Giampietro Carafa. The campaign began the
long crisis in the highest level of religious authority in Rome between the spirituali and the Zelanti that more or less
culminated in the trial for heresy of the Jesuits' old patron Cardinal Giovanni Morone. {139}
This dedicated and brilliant churchman was part of the spirituali circle, which had centered on Cardinal Gasparo Contarini
until his death in 1542. {140} Contarini more than any other person, of course, had won from Paul III approval for the
nascent Society of Jesus and had made the full course of the Exercises, probably under the direction of Ignatius himself.
The Jesuits had other friends in this circle. Moreover, the primacy the Jesuits attributed to religious experience and
interior illumination had at least generic counterparts in the teaching espoused by the spirituali. In the vocabulary of both
groups, "consolation" figured large. {141}
A heavy cloud of suspicion and distrust hung over Contarini after the failure of his efforts at reconciliation with the
Lutherans at Regensburg in 1541. Many in Rome considered him guilty of heresy himself because of purported
concessions to the Lutherans, especially on the doctrine of justification. The same cloud hung over those associated with
him, however loosely - a cloud darkened by the defection to Protestantism in 1542 of Vermigli and Ochino. Even in this
atmosphere, Ignatius's gratitude and devotion to Contarini's memory never seem to have wavered. {142}
In the aftermath of Contarini's death and the other fateful events of 1542, Cardinal Reginald Pole gradually assumed
leadership of this ever more beleaguered group. Although both Pole and Morone continued to enjoy the confidence of
Paul III and Julius III, Morone was accused of being soft on heresy while he was bishop of Modena at the time of the
defections and had to answer Paul Ill's queries. {143}
Carafa, convinced that the spirituali were crypto-Lutherans, could not contain his zeal for their undoing. When elected
pope in 1555, he almost immediately instigated the juridical process against Morone, cardinal though he was. The pope
was never able to win his conviction, but in 1557 he arrested and imprisoned him in Castel Sant'Angelo for the rest of his
pontificate. Embarrassing to the Jesuits was the fact that Salmeron was summoned by the tribunal in both 1555 and 1557
to give testimony because of his confrontation with Morone over the justification issue when in 1543 as a young man he
had preached in Modena. {144}
Salmeron was not eager to testify, but presented his recollection of the incident as a difference with Morone over the role
of good works in justification, which had led to Morone's forbidding him to preach. The attorney for Morone's defense,
Marcantonio Borghese, disputed Salmeron's version of the events of 1543 and maintained that Morone forbade him to
preach because he mentioned individuals by name from the pulpit.
In 1558 Salmeron was called upon to play a more congenial role in the affair. By this time Paul IV and Philip II had ended
their war and more or less settled their differences. While Salmeron was at the court of Philip in Brussels, therefore,
Lainez wrote to him and Ribadeneira exhorting them to use their influence on behalf of Cardinal Reginald Pole, who,
though safe in Mary Tudor's England as papal legate appointed by Julius III and now archbishop of Canterbury, was
sought for heresy by Paul IV. But Lainez especially urged them to try to help Morone. {145} The "cautious but intense"
activity of the two Jesuits probably influenced Philip's decision not to further the pope's designs. {146} Pole was saved
from them by his death later that year.
When Paul IV died the following year, the college of cardinals immediately released Morone from prison, and Paul's
successor appointed him three years later one of his legates to the reconvened Council of Trent, where he proved more
important than any other individual in bringing the Council to a successful conclusion. When Morone regained his
freedom, he expressed to Lainez his resentment over Salmeron's testimony used against him. {147} The magnanimous
Morone soon resumed his friendly attitude, however, and it prevailed through his occasional disagreements with the
Jesuits at Trent.

Even before the death of Paul IV and Morone's rehabilitation, the Jesuits found themselves involved in another
spectacular prosecution for heresy, a cause celebre indeed. This time the accused was the primate of all Spain, Bartolome
Carranza, a Dominican and successor to Siliceo as archbishop of Toledo. {148} The attack centered on his Catechismo
but was motivated less by zeal for orthodoxy than by professional and personal animosities. Leading the attack was
Fernando de Valdes, inquisitor general and archbishop of Seville, who resented the conferral on a Dominican of the most
prestigious see in Spain. He was principally aided and abetted by Carranza's Dominican confrere, Melchor Cano, who
nursed long-standing personal and theological resentments against him. {149} Some of Cano's theological objections
were generically similar to his objections to the Jesuits. Ardently leading the defense was Martin de Azpilcueta
("Navarro"), the canonist and casuist so admired by the Jesuits.
Registering their support or condemnation of Carranza were some of the most prestigious persons and institutions of the
age. Few cases reveal so clearly the overheated religious atmosphere of Spain and Rome in the middle of the sixteenth
century or illustrate so dramatically the confusing and overlapping networks of jurisdictions, loyalties, and ecclesiopolitical policies and antagonisms within Catholicism. Few cases reveal such patent injustice.
Arrested and imprisoned in Spain in 1559, Carranza was, after a papal intervention, brought to Rome in 1567, where he
was again imprisoned, this time in Castel Sant'Angelo. On 4 April 1576, nearly seventeen years after Carranza's arrest,
Pope Gregory XIII handed down an ambiguous verdict. Carranza, finally released, died a few days later in the Dominican
convent of Santa Maria sopra Minerva, in the center of Rome.
The Spanish Inquisition had begun its process against him in 1558, in which the key element was a condemnation of
Carranza's Catechismo by Cano. Although the Spanish Inquisition was for all practical purposes independent of its
Roman counterpart and almost a rival institution, Valdes won approbation for his measures from Paul IV. Once the pope
learned that the Catechismo had been written by Carranza in England and had the sympathy of Cardinal Pole, he had no
further need of witnesses. Paul's successors were more ambivalent on the issue, for any number of reasons, but the process
had got under way with papal blessing.
In 1559 the Spanish Inquisition issued its own Index of Prohibited Books, which of course included the Catechismo. It
also included works of two staunch friends of the Jesuits - Audi, filia, by Juan de Avila, and Guia de pecadores and Libra
de la oration y meditation, both by Luis de Granada. Immensely more disconcerting to members of the Society, however,
was the inclusion of a book entitled Obras del cristiana, purportedly written by the most prestigious and best-known Jesuit
in Spain, Francisco de Borja. {150} This book and two other compilations attributed to Borja were pirate editions.
Valdes was suspicious of Borja also because Carranza had invoked his name as part of his defense. The inquisitor and his
minions showed no interest in sorting out in these compilations the works actually written by Borja from those that were
not. Meanwhile King Philip, just returned to Spain, had become annoyed with Borja on several counts, not the least being
a rumor in the royal court that, in the king's absence during his marriage to Mary Tudor, Borja had lived in concubinage
with Philip's sister and regent, Princess Juana. (Juana was of course a Jesuit, unbeknownst to Philip.) He had other
grievances against the Jesuits, including their efforts to persuade Spaniards to support with benefactions a foreign
institution, the financially faltering Collegio Romano.
The intractible attitude of the Inquisition and the hostility of the royal court led Borja, fearing arrest, to accept an
invitation from Cardinal Henrique to visit Portugal. In the tense months before his departure, Borja felt, quite correctly,
that the well-connected Antonio de Araoz was doing less than his utmost to help him. Word about the unpleasantness
between these two Jesuits - "quasi schisma," according to Nadal - reached as far as the court. {151}
Borja's plight sent a shock through his confreres about the situation of the Society in Spain, and, with good reason, they
also began to expect another assault on the Exercises. Jesuit correspondence about the Borja affair, abundant, had to be
carried on in code. {152} In this indirect but significant way, the Jesuits early got linked to the process against Carranza.

Jesuit involvement had, however, slightly antedated the publication of the Index. When Carranza got wind of the forces
being marshaled against him, he tried to enlist advocates for his cause. He had known and admired Lainez and Salmer6n
at Trent and, ironically, had been approached in Brussels by Salmeron and Ribadeneira to intercede at court for the
hapless Morone. As archbishop of Toledo, he had reversed the policies of his predecessor against the Society. He was also
fully aware of the Jesuits' bad relationship with Cano. In late 1558, therefore, he turned to the new general of the Society
to help him in Rome, supported in this endeavor by leading Spanish Jesuits including Borja and especially Bartolome de
Bustamante, who considered Carranza a veritable replication of "the good shepherds of the primitive church." {153}
Lainez was a step ahead of Carranza and had already requested and received from Salmeron a theological judgment on the
Catechismo that was altogether positive. At first Lainez was inclined to send Salmeron's verdict to Spain, but, after
reading part of the Catechismo himself, he judged it inappropriate "for these times." {154} On three occasions between 5
February and 5 March 1559, he instructed Salmeron that the Jesuits were not to throw their influence, such as it was,
behind Carranza, and he told Salmeron that if he had read the book judiciously he would have arrived at the same
judgment as he himself had. {155} " This was well before the publication of the Spanish Index in October of that year.
Even if we give Lainez the benefit of the doubt and concede that he was genuinely convinced the Catechismo was
heterodox or at least misleading, as he continued to insist over the course of the years, {156} we must also reckon with
the certainty that he was much concerned that intervention on behalf of Carranza would result in reprisals against the
Society by the Spanish Inquisition and by the still fiercely reigning Paul IV. Those fears surely influenced the way he
judged the Catechismo. Most disconcerting in the whole affair is the letter he wrote through Polanco on 5 March, in
which he proposed to Salmeron various strategies for extricating himself from his embarrassment with Carranza, which
included pleading that he was ill and inattentive when he first read the book. {157} We do not know what action
Salmeron took, if any, but this was certainly not Lainez's finest hour. Lainez and Salmeron almost got involved in the
Carranza affair again a few years later when it surfaced at the reconvened Council of Trent, but they were spared
rendering an opinion. {158} The Jesuits played a minor but active role in the practical rehabilitation of Granada, finalized
in 1566, but during Lainez's generalate they maintained a hands-off policy toward Carranza. {159}
With the support of Pius IV, Lainez was able in 1561 to summon Borja from Portugal to Rome, thus beginning his
rehabilitation by simply distancing him from his enemies in Spain. After Borja's death as general of the Society, the Obras
appeared again on the Spanish Index of 1583, but with a curious disclaimer applied also to other authors on the list like
Avila and Granada - like John Fisher and Thomas More!
During Borja's generalate, 1565-72, Jesuits in Rome gave signs of support to Carranza. On 4 January 1568, for instance,
Carranza was invited to a festive dinner at the Collegio Romano, and his jailers let him attend. (Part of the celebration
consisted in fifteen "little sermons" in fifteen different languages - Hebrew, Arabic, Greek, Latin, English, Scotch, Irish,
Flemish, French, German, Bohemian, Polish, Italian, Spanish, and Portuguese.) {160}
In 1570 the Roman Inquisition asked Francisco de Toledo, already highly esteemed for his theological accomplishments,
to render an opinion on the accusations against Carranza. Through a painstakingly careful examination, he arrived at
conclusions diametrically opposed to Cano's, and his final judgment vindicated the orthodoxy of the archbishop. This did
nothing, however, to secure Carranza's release from prison. Carranza's Spanish enemies tried to discredit Toledo's
opinion, including pointing out that it had come from a "Jew." {161}
The case against Carranza was a symbol of the great religious crisis seeking solution in Iberia and Italy in the i56o's and
1570's. Cano discovered the heresies of Luther and the alumbrados on every page of Carranza's catechism. Toledo, even
in the face of Cano's strictures, pronounced the book sound. Cano typified those Catholics who on the same grounds
attacked Erasmus, Contarini, Morone, and Carranza, who put their utmost trust in moral discipline and in a highly
objectified truth, and who defined orthodoxy as a narrow gate through which few truths passed. Toledo saw things
differently. The contrast between the judgments of these two theologians did not really reflect a conflict between
orthodoxy and heterodoxy but something more profound. It reflected, as has well been said, a conflict "between two

different ways of understanding Catholicism itself." {162}
In any case, the Jesuits related in varying degrees and in a variety of ways to institutions responsible for the extirpation of
heresy and the banning of books. They were at different times and places accusers, accused, and agents for the defense in
complex situations in which concern for their own survival sometimes influenced their conduct and judgment.
Inquisitions and related topics are not mentioned in the Constitutions. If Nadal's comment quoted above represented the
best Jesuit thinking in this regard, it indicated a "way of proceeding" that tried within the assumptions of the age to steer a
moderate course. It expressed an attitude and ideal that seems to have been widely, but by no means universally,
appropriated and practiced by the Jesuits. Although they were therefore sometimes more reserved and evenhanded in such
matters than many of their peers, both Catholic and Protestant, no Jesuit, surely, wanted to be found lacking in his zeal for
"the defense of the faith."
In an age in which political, intellectual, and religious leaders consistently and vociferously demanded "reform of the
church," the Jesuits spoke of it seldom. {163} From time to time the phrase appeared in documents emanating from Jesuit
headquarters in Rome, where it generally meant first and foremost reform of the papal curia. Ignatius, Polanco, Lainez,
and the others who used the term of course understood its broader meaning, but, like so many of their contemporaries,
they believed that "reform of the head" was the indispensable precondition for "reform of the members," which would
follow almost perforce after the former had been accomplished.
Why did the Jesuits speak of this burning issue so rarely? Not because of unconcern. Two reasons especially account for
their reticence. First, they disliked expressing or even implying criticism of the church and churchmen except in situations
where it could reasonably be expected to have a positive effect, as the "Rules for Thinking with the Church" inculcated.
{164} Indiscriminate criticism of abuses caused more harm than good, they believed. They had complaints about the
status quo and some definite opinions about how it might be bettered, conventional though most of them were. They knew
that occasionally public denunciation was called for, and they sometimes acted accordingly. But generally they were
reserved about broadcasting their criticisms concerning what was wrong with the church.
The second reason was deeper, more fundamental. Although the Society of Jesus is often described as having been
founded to reform the church, the early Jesuits did not in fact see "reform of the church" as their direct concern. When the
Jesuits spoke of church in this context, they meant, despite their generally broader ecclesiological vision, the institutional
structure comprising the offices of pope, bishops, and, to a certain extent, pastors of parishes. They professedly eschewed
participation in that structure. The "way of proceeding" of those offices, even when there was no question of scandal or
abuse, was different from their "way of proceeding." For one thing, the offices entailed benefices.
Jesuit documents, consequently, never indicate "reform of the church" as a task of the Society. "Reform of the church" is
here obviously to be taken in a technical sense. If "reform" were understood more broadly, it would encapsulate the
objectives of the Formula and state the ultimate goal of all the consueta ministeria. But in that sense it would mean
personal conversion or spiritual improvement as presented in the Exercises, not the direct emendation of ecclesiastical
procedures and structures, which is what Jesuits and their contemporaries understood by the expression "reform of the
church."
Some of those contemporaries could not see the reform happening except as fulfillment of apocalyptic predictions. The
Jesuits were fundamentally untouched by such speculation and by the idea that what was needed was the long-awaited
"angelic pope" who would set things right. A few Spanish Jesuits, including Borja, had early on shown themselves
susceptible to prophecies about the "angelic pope," mediated to them through the Franciscan visionary Juan Texeda.
{165} There were those who speculated that Borja himself might be that holy pontiff. In 1549 Ignatius addressed the
matter in a long document to Borja and pronounced such visions "very suspect." {166} That in principle settled the
matter. {167}

Leading figures of the sixteenth century, including Luther, believed that the end was nigh. Even when they did not go that
far, they passionately decried their times as fundamentally, even desperately, distressed, as probably or surely the worst
the world had ever seen - a sentiment that seems almost an essential ingredient in the constitution of a "reformer." {168}
In the vast documentation he left behind, however, Ignatius did not echo the sentiment. If he found his times utterly
corrupt, he allowed no anguished cry bemoaning them to escape his lips. The same was true for the other leading Jesuits
of these early decades.
They were of course shocked and scandalized by certain things - by the venality of the papal curia, for instance, and by
the degraded condition of the Catholic clergy in Germany, by the ignorance of religion they found in remote areas of Italy
and the Iberian peninsula. But, unlike many of their contemporaries, they rarely uttered generalized exclamations of
dismay about their times or about the condition of the Catholic community. This peculiarity was consonant with other
aspects of their corporate personality, including their pragmatic and straightforward approach to their ministries and their
fundamental optimism about human nature.
But on occasion they spoke of "reform of the church" and showed their concern for it. The expression occurred with
unaccustomed frequency in Ignatius's correspondence at the time of the election of Pope Marcellus II in the spring of
1555. {l69} As Cardinal Marcello Cervini, the new pope had been friendly to the Jesuits at Trent when he was papal
legate, as well as in other circumstances. Ignatius and his collaborators knew him well, therefore, and their expectations
were high that abuses in the papal curia would be effectively addressed.
The issue seems to have come up in informal conversation in the casa professa after the election. Ignatius reportedly said
that if the pope reformed himself, the papal "household," or curia, and the cardinals in Rome, everything else would fall
into place. {170} The idea was hardly original, but it indicated a significant strain of thinking in the Society not confined
to Ignatius.
When Marcellus was succeeded by Paul IV, the Jesuits tried to look on the bright side, which was the zeal for the reform
of the church for which Carafa had been known for decades. The new pope initiated a flurry of activity in this regard, in
which he employed Lainez and some other Jesuits, as we have seen. A year later Polanco was realistic: "They are
beginning to deal with the reform [of the curia], and it seems in earnest, even if the procrastinations of the past prove that
we should not easily believe these things until we see them accomplished." {171}
In Rome itself the Jesuits on occasion publicly denounced the evils that needed remedy. Lainez affirmed that he did so,
and evidence corroborates him. The best evidence to survive is from 1558. Polanco reported that on 13 March Lainez, still
vicar general, preached "against heretics and Roman abuses." {172} In both of his series of sacred lectures before a lay
audience that fall and winter, Lainez denounced "sinful Rome."
Much of what he said applied generally to a population notorious in many circles for a rich variety of vices. {173} Some
of it applied directly to ecclesiastics - their piling up of benefice upon benefice, their panting after "dignities and honors,
and their enriching themselves with bishoprics and cardinalates." After they acquire their bishopric, cardinalate, or
papacy, Lainez warned, hell awaits them. {174} He could be more specific: "[Prelates become rich on benefices] at the
expense, as they say, of the crucified Lord. Do you think God wants this? No! One man gets himself made bishop.
Another gets himself made pope - some do it with the help of France, some with the help of Spain. And what do they do?
They elect the pope - sometimes like now they elect a good man, but for the most part they elect the worst possible
candidate. Ah, God does not will but merely permits it." {175}
Standard though these criticisms were, they targeted the most notorious abuses and in their substance corresponded to
ideas found in more studied documentation extant from Lainez and other Jesuits. By 1563 at the latest, Lainez and Nadal and with some qualification, also Polanco and Canisius - were convinced that the "reform" would be best undertaken by
the pope himself, but they were not deluded that this would be an easy task or that success was assured.

It was principally to the Council of Trent, of course, that concerned persons looked for the reform of the church, which in
that context included but was much broader than reform of the papal curia. Like the Jesuits, the official decrees of the
Council avoided using the term itself, probably because of the radical meaning with which Protestants and others had
invested it. From the beginning, in any case, the Council understood itself as having a twofold task - the "affirmation of
doctrine" against the new heresies and the "reform of morals" against long-standing disciplinary abuses. Its decrees were
divided accordingly into two categories - those dealing with doctrine and those entitled de reformatione. The reform of
morals was to be accomplished through a strong assertion of the duties, rights, and jurisdiction of bishops and pastors,
with enforcement guaranteed by newly stringent canonical penalties. Although the Council was ultimately prevented from
addressing the reform of the papacy, the "reform of morals" was soft rhetoric for the traditional expression "reform of the
church."
As it turned out, two Jesuits had official commissions as theologians for the first period of the Council, 1545-47 - Lainez
and Salmeron, designated by Ignatius upon a request by Paul III. At the behest of Otto Truchsess von Walburg, bishop of
Augsburg, Jay acted as his procurator. In 1547, just as the Council was approaching its bitterly contended translation to
Bologna, Peter Canisius appeared briefly at the behest of Truchsess. The other three Jesuits made important contributions
to the Council on both doctrinal and reform issues, including especially, through Jay, a raising of awareness about the
necessity of better training for the clergy. They were not, however, the pivotal figures. {176}
Ignatius was manifestly pleased at the respect shown his new compagnia by these requests by the pope and an important
bishop for the services of his confreres. In early 1546 he sent to Lainez, Salmeron, and Jay an instruction as to how they
should deport themselves at Trent. {177} The document, divided into three parts, is as important for what it does not say
as for what it does. The first part counseled that they be modest in presenting their opinions, listen with respect to the
viewpoint of others, always review and consider both sides of any disputed point, and show deference for judgment better
than their own.
The second part instructed them to carry on at Trent the consueta ministeria - preaching, catechism, the Exercises, visiting
the sick and poor, "even bringing them a little gift if possible." Ignatius designated these ministries the principal reason, at
least as far as he was concerned, that the Jesuits were at Trent, and, hence, this must be considered the most important part
of the letter. The three Jesuits faithfully followed Ignatius's directive, and they were even successful in guiding a few
bishops through some form of the Exercises.
The third part concerned the Jesuits' lifestyle and regimen, which included meeting each evening to discuss their
experiences of the day, to decide on the agenda for the next, and to take measures to correct anything that might be wrong
in their conduct. Missing in Ignatius's letter, of course, was any word concerning the great issues facing the Council. He
obviously had confidence that, whatever those issues were, the Jesuits would have something helpful to say when
occasion required. He looked upon the Jesuits, however, more as mediators than as proponents of specific agenda. If
Lainez, Salmeron, and Jay had a program, they surely did not receive it from Jesuit headquarters. For Ignatius these
appointments to Trent were also an opportunity, as is easily inferred, to secure good will for the Society from the prelates
gathered there.
Polanco's account of the Jesuits' contribution to the first period manifested the same detachment from specific issues
under debate in the Council. In that regard he noted merely that Ignatius wanted the Jesuits to avoid favoring any
positions like those held by "heretics and sectarians," but nothing more. He added the significant detail that in 1546
Ignatius considered recalling Lainez and assigning him to Florence because he thought the Council was moving at a
snail's pace. {178}
On 3 July Ignatius had in fact written to all three Jesuits at Trent, asking whether it might not be for God's greater glory
for them to withdraw from the Council and go about the consueta ministeria elsewhere. Salmeron replied that, although
they were ready to do what Ignatius thought best, they were of the unanimous opinion that they should stay at Trent.
{179} Ignatius acquiesced. Before the Council adjourned in 1547, however, he assigned and sent Jay to Ferrara at the

request of Duke Ercole d'Este, seemingly without second thought that the Council ought to have priority. {180}
When the Council was finally reconvened in 1551, Lainez and Salmeron resumed their earlier assignments. After the
arrival of the Lutherans began to make itself felt in early 1552, the Council stalled to a virtual standstill. In a reversal of
roles, a disheartened Salmeron asked Ignatius if it would not be better for him to leave Trent. {181} There was no time to
take action on the request because within a month the threat to Trent by the army of the Protestant Schmalkaldic League
forced the Council to suspend its labors.
In a letter of 29 November 1551, Ignatius for the first and only time had proposed to the Jesuits an item for the agenda of
the Council. Because in some parts of the Catholic world the authority of a Council was held in higher regard than that of
the Holy See, would it not be advisable to seek approbation or at least confirmation of the Society from the Council?
Within a month the two Jesuits replied in the negative - no other religious order had ever received such approbation, the
Council had too much other business, the Constitutions needed further work and were not yet translated into Latin.' {82}
Ignatius again acquiesced, but the incident reveals a curiously domestic perspective on the great Council.
Salmeron and Lainez returned to Trent for its third period, 1562-63, among the very few figures consistently present over
the long eighteen years of the Council's history. By this time Lainez, accompanied by his secretary, was present by virtue
of being general of the Society. During this period, however, the Jesuits began to pursue the approbation of the Society by
the Council that they had earlier judged inappropriate. They were partly motivated by the still precarious situation of the
Society in France, where their papal approbations seemed to do them more harm than good. They were also perturbed by
the direction the Council was taking on certain issues. Lainez's right to membership in the Council as general of the
Society had been challenged because of the seemingly indeterminate nature of the Jesuits' Institute. More important, the
Council, set on a course of strengthening the authority of the episcopacy, threatened to diminish or abolish the pastoral
privileges the religious orders had received from the papacy. Confirmation by the Council would base the Jesuits' rights to
existence and engagement in ministry on a broader approbation. Moreover, the Constitutions had been completed and
ratified by the First General Congregation - that objection to consideration of the Society by the Council was no longer
valid.
The Jesuits never obtained the full-fledged approval they had come to desire. They were satisfied, however, with explicit
mention of the Society in the part of the decree on religious orders that dealt with "profession," full commitment through
solemn vows. The decree required that members of religious orders make their profession immediately after the novitiate,
whereas in the Society the profession did not take place until many years later - after ordination, in fact, if the Jesuit was a
priest. The pertinent part of the decree reads: "By these enactments the holy council does not wish to introduce any
innovation or to prevent the religious institute of clerics of the Society of Jesus from serving the Lord according to their
constitution, which has been approved by the holy apostolic see." {183} The Council did not directly approve the Society,
but it recognized its papal approbation. In the decree on seminaries, moreover, the Jesuits were successful in avoiding
taxation of their schools for the financing of the seminaries - implicit recognition even without express mention of their
name. {184}
A few important Jesuits were thus deeply engaged with the Council of Trent, and at a certain point the relationship of the
Society to the Council became itself a concern to them. Lainez as general was obviously far more involved in the Council
than had been Ignatius, who never attended, never considered that he might attend, and otherwise remained surprisingly
disengaged from beginning to end. In the immense amount of Jesuit documentation that has come down to us from this
period, the Council is little discussed in proportion to its general importance. The reasons for this relative inattention
should by now be clear. The Jesuits, never doubting that they were orthodox Catholics, knew that the doctrinal decrees
were drawn up with the Protestants in view. Although they of course wanted to teach and preach in accord with them,
they did not see them as directed at the Society. The decrees de reformatione pertained hardly at all to their situation in the
church.

Besides Lainez and Salmeron, other Jesuits paid close attention to what was happening at Trent. Ignatius reported in 1546
that he had heard that Paul III intended to have the decree on justification examined by Jesuits in Rome, but nothing
seems to have happened. {185} Nadal, who never held any official position at the Council, certainly studied that decree
and assimilated it profoundly into his thinking and teaching. He also knew the other doctrinal texts of the Council. After
the Council had finally adjourned in December 1563, some Spanish Jesuits heard disquieting reports from bishops
returning to Spain about Lainez's intervention on reform of the papacy, and Polanco felt constrained to write to them
justifying what had ensued. {186} We must not picture the Jesuits of this period, however, as determining the substance
or manner of their ministry by reference to the decrees of the Council of Trent.
The Jesuits found their center in Christianitas, not "reform of the church." They were not bishops. They were not pastors
of parishes. During this early period, in fact, Ignatius expended considerable energy avoiding episcopal and prelatial
appointments for the Society - for Jay as bishop of Trieste, despite the importunate insistence of King Ferdinand; for
Canisius as bishop of Vienna; for Borja and Lainez as cardinals. {187}
On only one occasion did Ignatius depart from this principle, cooperating in 1554 with King John III of Portugal in
promoting to the episcopate Joao Nunes Barreto, Andres de Oviedo, and Melchor Carneiro for an ill-fated mission to
Ethiopia. {188} King Galawdewos (also known as Claudius), hard-pressed by the Muslims, sought military help from
Portugal. The Portuguese, badly misinterpreting the king, believed he was willing to allow a union of the Ethiopian and
Roman churches as part of the deal. Ignatius was enthusiastic at the prospects of the expedition and showed his
enthusiasm by giving permission for the episcopal ordination of the three Jesuits and by designating twelve other Jesuits
to accompany them into Ethiopia. He believed that in these instances there was no danger of the episcopacy's being
sought because of any honor or benefice attached - indeed, the future promised only extreme hardship.
Once Claudius became fully aware of the Portuguese missionary project, he repudiated it outright. That left most of the
Jesuits stranded in Goa, their gateway to Ethiopia. Of the three bishops, only Oviedo ever set foot in Ethiopia, where he
died in destitution in 1577. The mission, for which Ignatius entertained the highest hopes, was a total failure.
The Ethiopian misadventure only highlights the Jesuits' resistance to episcopal appointments in places where the Catholic
hierarchy was already established. Nonetheless, Jesuits were often engaged by bishops to help them with "reform," the
term understood by the Jesuits in these cases as something different from "the reform of the church," although obviously
related to it. This "reform" meant that the Jesuits instructed and exhorted diocesan clergy, examined candidates for
ordination, and helped in other ways with the discipline and morale of diocesan institutions. {189} They often acted as
episcopal visitors to convents of nuns. {190}
When Jesuits were welcomed into a diocese by a bishop, such collaboration almost inevitably followed and was so
characteristic of the Jesuits that it almost deserves listing among the consueta ministeria. Although the Jesuits on
relatively rare occasions found themselves seriously at odds with the local bishop, they more often tried to join with him
in "reform" - but reform that accorded with "our way of proceeding."

9 - Prescriptions for the Future
Through Correspondence, visitations, exhortations, and similar means, leading Jesuits such as Ignatius, Lainez, and their
closest collaborators sought to instill an esprit de corps in their fellow Jesuits and to communicate to them a proper
understanding of the Society and its way of proceeding. Not every Jesuit agreed on every issue, but the campaign of
indoctrination for the most part succeeded remarkably well.
More was required. The movement from Gemeinschaft to Gesellschaft that formally began on 27 September 1540 moved
forward ineluctably; but with rapid growth ever-clearer determination of institutional mechanisms was essential for

survival. That determination accelerated rapidly about 1553 under the pressure of several factors, not least of which was
the great crisis with the provincial of Portugal, Simao Rodrigues, companion of Paris. The results of the accelerated and
intensified flow of prescriptive documents received an implicit confirmation in the outcome of a potentially more
disastrous crisis set off just a few years later by Nicolas Bobadilla, another of the first companions.
Even given the sometimes idyllic nature of Jesuit reports on their activities and achievements, the first dozen years of the
Society were relatively unmarked by concerted opposition from the outside or by major crises from within. In their
ministries, in their new schools, in the respect they had won from high and low, in the degree of communication achieved
with one another, the Jesuits seemed to be doing splendidly.
In 1553, however, Pedroche launched his attack on the Exercises, which gave center to the earlier criticisms of the Society
by Cano and the opposition of Archbishop Siliceo. The next year brought the condemnation at Paris by the Faculty of
Theology, and the next the advent to the papacy of the at best ambivalent Paul IV. By this time certain problems on the
inside began to be keenly felt - the strain the schools put on personnel and resources being only the most obvious.
At that precise moment the first major crisis internal to the Society came to a head in Portugal. {1} Although the crisis
resulted from a particular convergence of circumstances and personalities, it sounded a warning that the organization had
reached a point where more formalized means of cohesion had to be employed if it was to survive. When Nadal set out for
the Iberian peninsula in 1553, dealing with the aftermath of the Portuguese crisis was just as important a part of his
agenda as the promulgation of the Constitutions, from which task it was not altogether distinct. The crisis was one of
authority and self-understanding.
Simao Rodrigues had been acting as superior of the Jesuits in Portugal from the time he arrived in Lisbon in 1540, even
though Ignatius did not formally designate that territory a province until 1546. The prosperity of the province in numbers
and reputation was due in part to royal favor but also to Rodrigues's charm and ability. From the beginning Ignatius
received fewer letters from him than he liked, and he began to get reports from others about inconsistency and
arbitrariness in governing and especially about Rodrigues's tolerance or promotion of penitential practices among Jesuits
that caused wonderment among friends and enemies. The practices included severe fasting and self-flagellation in the
streets, not a common practice in Portugal at the time, but letters also reported instances of truly bizarre behavior - such as
taking a corpse to one's room to meditate on death. {2} Reports also cited instances of young Jesuits openly contesting the
wishes and orders of their superiors. Meanwhile Simao himself continued to reside in the royal court as confessor and
confidant of John III. He was without doubt one of the most important religious personages in the realm.
When Ignatius attempted to call Rodrigues to Rome in 1545 to discuss the situation in the Portuguese province, the king
intervened and supported Simao's reluctance to make the journey. Ignatius let the matter ride, but in May 1547 he
addressed a long letter to the Jesuits studying at Coimbra counseling them to moderate their penances and the time spent
in prayer and to direct their fervor to study and ministry. {3} The letter was a veiled criticism of Rodrigues's
permissiveness in these matters. The next year he wrote to them again, urging obedience. {4}
In 1548, Rodrigues began to talk about going to India or Brazil as a missionary and taking some dozen Jesuits with him.
Because these plans had the approval of "neither the pope, nor the king, nor Father Master Ignatius," they aroused
misgivings in Jesuit headquarters in Rome. {5} Simao did not act on his plans.
When Ignatius called the original companions and a few other Jesuits to Rome two years later to comment on the
preliminary draft of the Constitutions, he wanted to use the occasion to discuss the Portuguese situation with Rodrigues.
This time Simao came and stayed for a month in early 1551, but virtually nothing is known about what happened except
that he was critical of parts of the Constitutions.
At the end of the year, Ignatius decided that Rodrigues had to be replaced as provincial and that this also meant
persuading him to leave Portugal, at least for the time being. Before making these moves, however, he consulted some

members of the province, as well as the king and queen, who by this time had become less protective of Rodrigues. To
ease the blow to Rodrigues's pride, Ignatius appointed him provincial of the new province of Aragon.
Even with this palliative, not every disinterested person thought that Ignatius had found the best solution. Borja, well
informed about the Portuguese situation, wrote to Ignatius on 19 September 1552 clearly intimating that if he had been
better informed he would have acted differently. {6} Araoz, out of whose territory Aragon had been carved, was
sympathetic to Rodrigues's cause and gave him moral support after he was removed from office.
In any case, Ignatius appointed Diego Miro provincial of Portugal, an unfortunate choice for the delicate situation in
which resentments were building against Ignatius for the supposed injury done Rodrigues, who continued to tarry in
Portugal. While the province seethed with rumors and intrigue, Miro vacillated between severity and disinterest. Ignatius
had in the meantime named Miguel de Torres visitor, with plenipotentiary powers. In July 1552, Torres in the name of
Ignatius ordered Rodrigues to leave Portugal and to assume the government of the province of Aragon. When the king
and queen wrote to Rodrigues exhorting him to obey, Simao had little choice.
The unstable leadership of Miro, who continued to govern the province, and the departure of Rodrigues under such
peremptory marching orders only exacerbated the divisions within the province. Finally, in December, Torres began a
thorough visitation of the province, determined to force the issue of the authority of the general: accept it or leave the
Society. He interviewed every Jesuit. The visitation took two months. It resulted in the departure or dismissal from the
Society of an extraordinarily large number of members - even today estimates range from thirty-three to well over a
hundred. {7} Nadal put the number at "about sixty" from the college at Coimbra alone. {8} A lower estimate is almost
certainly closer to the truth, but even that number would be stunning, representing nearly 20 or 25 percent of the province
or more.
The "tragedy," as Polanco called it, did not end there. In February, just as the visitation by Torres ended, Rodrigues
pleaded ill health and returned to Portugal, where his presence was sure to open old wounds. When Miro forbade him to
set foot in any house of the Society and the king let it be known that he was not welcome in the palace in Lisbon,
Rodrigues took refuge with his friend the duke of Aveiro. On 20 May 1553, Ignatius wrote Rodrigues two letters - the
first more conciliatory, but the second ordering him "under holy obedience" to come to Rome. {9}
Probably even before that letter arrived, Miro on his own, after consulting some members of the province, issued a similar
order, threatening excommunication if Rodrigues failed to obey. Bereft of support, Rodrigues complied and departed from
Lisbon on 28 June. Ignatius, unaware that Rodrigues had finally obeyed, dispatched to Miro on 24 July and again on 3
August authorization to dismiss this early companion from the Society unless he now did what he was told. {10}
When Rodrigues finally arrived in Rome a tardy five months after his departure from Lisbon, he complained that he had
been maligned by other Portuguese Jesuits, especially Luis Goncalves da Camara. Ignatius thereupon confided
adjudication of the matter to four Jesuits who Rodrigues agreed would be impartial judges." One of them was Polanco.
For over two months the judges heard testimony and gathered evidence. In the end they unanimously recognized the great
services Simao had rendered in Portugal and the exaggerations of some of his critics, especially da Camara. They
concluded, however, that he bore principal responsibility for the chaotic situation in Portugal and had been guilty of
disobedience to the general and other faults. The penances they proposed included two years of semi-seclusion and, most
painful, perpetual exile from Portugal.
At first Rodrigues accepted the verdict in good part, and of the penances, Ignatius imposed only the prohibition of his
returning to Portugal. Within a short time, however, Rodrigues began to resent what had occurred and, among other
things, threatened Ignatius that he would take his case to the pope. Ignatius thereupon forbade him to leave the house.
This led to a stand-off in the casa professa, and only Salmeron and Bobadilla, called to the casa by Ignatius, were able to
restore some calm to the scene. Their intervention induced another acknowledgment of responsibility from Rodrigues.

When in July 1554 plans for the pilgrimage to Jerusalem for which Rodri-gues had won Ignatius's approval fell through,
he betook himself with ill grace to Bassano in self-imposed exile. Nadal visited him there twice and believed he had
helped somewhat toward a reconciliation. Nadal had to listen, however, to Rodrigues's lengthy complaints about the
injuries done him and to his assertions that he was as much a founder of the Society as Ignatius. {12} With that
interpretation of the Society's origins, Nadal of course had no sympathy whatsoever.
In the wake of Rodrigues's removal as provincial, Nadal began the promulgation of the Constitutions in Portugal in July
1553. It was in this context that Ignatius dispatched to the members of the Portuguese province his letter on obedience,
dated 26 March of that year, perhaps the best-known letter in all his correspondence. {13} No doubt the events in Portugal
prompted a more decided emphasis on obedience in the Society and occasioned closer definition of it as a religious ideal.
The letter itself soon appeared in print and became required reading at table in Jesuit houses on a regular basis. There can
also be little question that Nadal's insistent inculcation with his fellow Jesuits that Ignatius founded the Society was
intensified by the Portuguese crisis and the crisis of the First General Congregation a few years later, 1556-58.
The former crisis was in fact related to the latter, to that series of interventions by Pope Paul IV that followed the death of
Ignatius. {14} Although the pope was the principal protagonist, he was instigated to intervene by Bobadilla, who was
initially supported by two other of the first companions - Rodrigues and Broet. That left only Salmeron among the five
original companions still alive to stand with Lainez.
Personal resentments played a part with Bobadilla and Rodrigues. Ignatius had never confided to Bobadilla a major role in
the internal government of the Society, for which Bobadilla showed a consistent disdain, and he in effect excluded him in
1555 as a candidate for vicar-general. As early as 1543 Bobadilla wrote to Ignatius that he was too busy to read his letters
and was surely too busy to conform his correspondence to the format Ignatius prescribed. Ignatius bristled at the
insinuation that he was a fussbudget and sent him a tart riposte. {15} In 1548 Ignatius offended Bobadilla's pride by the
way he received him after the Germans had sent him back to Rome because of his opposition to the Interim, as we have
seen.
Two years earlier, Salmeron reported to Ignatius from Trent disquieting rumors he had heard about the way Bobadilla
deported himself in Germany, and he indicated he had also heard that Bobadilla was trying to inveigle an invitation from
German bishops to attend the Council. Salmeron obviously dreaded the prospect of being joined by Bobadilla, and he
almost certainly was speaking for Lainez and Jay as well. {16} When Ignatius then tried indirectly to suggest to Bobadilla
that his efforts might improve if he took a more critical look at them, Bobadilla shot back a reply detailing the dangers he
was encountering "while others sat comfortably in their garden or kitchen in Rome." {17}
At the peak of the "sedition" in 1557, Nadal let fly against Bobadilla a scathing indictment betraying that his grievances
against Bobadilla had long been festering. The list of offenses was extensive, but most damning among them were the
following: "He was always alienated from Father Ignatius; he is ignorant of our Institute and disdainful of his colleagues
in the Society; ... the German princes took him for a clown, even while he insisted he was enjoying their highest respect;
he verbally abused others, calling them children or asses - not remarkable, since he called Father Ignatius an evil sophist,
a Basque corrupted by flattery." {18}
Bobadilla had to be at least somewhat aware of the reservations, misgivings, and antipathies of some of his brethren
concerning him even before the events of 1556-57. He was particularly incensed that in preparation for the Congregation
Lainez, Polanco, and Nadal huddled together as a decision-making team that excluded him. Rodrigues was of course still
smarting under the verdict on his governance of Portugal and hoped to have it reversed. {19}
But the "sedition" of 1557 suggests more than an occasion to settle personal grievances. The prerogatives of the "founding
fathers" went unrecognized in the Constitutions, constructed for a phase of development in an organization that had

moved well beyond informal bonding in a common cause. More important, the sedition indicated resistance to the ever
more objectified procedures that the prospect of a General Congregation brought unmistakably to the fore, especially with
Polanco and Nadal present.
First Broet and Rodrigues and then eventually Bobadilla came to accept at least implicitly the wisdom or inevitability of
what was happening, but the incident again calls attention to the style and degree of regulation that was being put into
operation and to the high measure of authority Ignatius assumed was his once he was elected general. In the heat of the
crisis, Bobadilla accused Ignatius of being a "tyrant," as we have seen, and he said the Constitutions were a "prolix
labyrinth" that neither superiors nor subjects would ever be able to understand. {20} He also let slip the telling
observation that "Lainez was a good man, but he allowed himself to be managed by two of his sons, who led him into a
host of errors." {21} The "sons" were Polanco and Nadal. The former was, after Ignatius himself, the principal architect of
the Constitutions, and the latter their official promulgator and interpreter, commissioned by Ignatius.
Bobadilla's sedition had no concrete consequences. By mid-October, once Paul IV had lost interest in pursuing the matter
as he became ever more aware that he had lost his war with Philip II and Bobadilla himself began to realize he had no
chance of success, he tacitly sought reconciliation with his brethren, which was granted him by Lainez without further
ado. Nadal and Polanco, however, were not able to forgive and forget so easily.
Bobadilla never apologized or retracted a word he said, and he continued afterward to speak frankly and straightforwardly
on issues that concerned him. Until he died in 1590, reverenced as the last survivor among the original companions of
Paris, Bobadilla and his brethren in the Society chose to act as if the sedition had never happened.
From 1540 until at least 1557, however, Bobadilla clung to the idea that the Society could continue more or less in the
informal ways of its origins and that it was those ways that Ignatius had been subverting. {22} Polanco and Nadal were
Ignatius's henchmen, who showed their true colors after Ignatius's death by how they managed arrangements for the First
General Congregation. {23} Although Bobadilla's desire for a less structured organization was unrealistic and his
criticisms of Ignatius, Polanco, and Nadal distorted, the crisis he provoked was in part caused by a proliferation of
regulatory documents, by an increasing emphasis on the virtue and vow of obedience, by a growing insistence on
conformity in details of lifestyle, by a new sense of discipline and "observance." These all became part of "our way of
proceeding." Inevitable and even necessary though some of these developments were, they marked a significant change.
Constitutions, Rules, and Traditions
The Formula prescribed that a more detailed instrument for the governance of the order be constructed, and by 1549
Polanco had collected the rules and constitutions of other orders to aid Ignatius in the task, already well under way. {24}
Compared with such documents, the Jesuit Constitutions would be considerably longer. Accounting in part for the length
was the attention given to issues like the education of members of the Society and the institutions responsible for it,
treated much more briefly, if at all, in correlative documents of other orders.
Also accounting for the length were the many qualifications that hedged almost every principle. While protracting and
complicating the text, the qualifications lent the document a flexibility that stood it in good stead, a flexibility in accord
with the essentially missionary character of the order that was clear from the beginning. {25} The Constitutions explicitly
prescribed "moderation" - moderatio, mediocridad - as the principle according to which they were to be interpreted, with
neither "extreme rigor" nor "extreme laxity." {26}
The combination of sheer length, the many escape clauses, the large number of detailed but qualified stipulations, and
some confusing and not altogether consistent repetitions probably made the Constitutions seem a "labyrinth" to Bobadilla.
They in fact required explanation, as was recognized from the beginning. Not only did Ignatius send Nadal to the Iberian
peninsula in 1553 to elucidate them, but in 1555 he sent Ribadeneira to Cologne, Louvain, and Tournai to do the same.
{27} Nadal did not want the Constitutions taken to the Indies in 1554 because nobody prepared to explain them was

making the trip. {28} The following year, however, Antonio de Qua-dros, practically trained for the task by Nadal, set off
for the East with the Constitutions in hand. {29} In 1559 Lainez delivered a series of sixteen exhortations on them to
about two hundred Jesuits in Rome, {30} and other Jesuits did the same in similar circumstances. {31} By 1561 Nadal
had composed a full draft of Scholia in Constitutiones, a detailed commentary that the Second General Congregation,
1565, recognized as enjoying special but not prescriptive authority. {32}
Despite their complexity on certain levels, the Constitutions had a formal organization in their ten Parts that made their
design patent. Each of the Parts was subdivided into chapters. Goals were clearly stated, even while the many means to
attain them were packed into relatively few words. The religious inspiration that was to animate members of the Society
and that was the basis for all that was prescribed was apparent even in the sober vocabulary. The "Preamble" stated the
fundamental assumption that "the interior law of charity and love that the Holy Spirit writes and engraves upon hearts"
was more important for the welfare of the Society than this written document. {33} Other theological assumptions - for
instance, that grace perfects nature - also imbued the Constitutions with a cohesion more than formal. Unlike the
constitutions of the older religious orders, therefore, the Jesuit Constitutions were far from being simply a collection of
ordinances. {34} They were, more profoundly, an attempt to express a spiritual wisdom. {35}
In fact, the originality of the Constitutions was nowhere more striking than in the developmental design according to
which they followed the Jesuit from entrance into the Society through to his commissioning for ministry explained in Part
Seven, which concerns "the distribution of members in the vineyard of the Lord." Like the Exercises, the Constitutions
were based on a presupposition that psychological or spiritual growth will take place, and they provided for it by
prescribing certain things as appropriate for beginners and suggesting others as appropriate for more seasoned members.
A few provisions, such as where the fully professed were to reside, proved impracticable almost from the beginning, as
the exceptions became the rule. {36} The distinction between fully "professed members" (whether of four or three solemn
vows) and the "spiritual coadjutors," while relatively clear in theory, soon begat confusion as to what it meant in practice.
Some specific injunctions, including the requirement to study the Sentences of Peter Lombard, {37} were probably never
observed, and others simply cluttered the text. But in general the Constitutions represented a faithful, though quite
detailed, articulation into system of the bold strokes sketched in the Formula. In their content and structure, they differed
from the constitutions of older orders in that they presented a clear orientation toward ministry as the purpose of the order
and as the context in which the members would attain their own "salvation and perfection."
The Jesuit Constitutions broke new ground in the rationalized structure of their organization, in the psychological
undergirding of their development from Part to Part, in their attention to motivation and general principles, in their
insistence in particular and in general on flexible implementation of their prescriptions, in having an implicit but
detectable theological foundation, and in conveying a sense of overall direction. They had beginning, middle, and end.
Because many of the specific provisions of the Constitutions have been discussed earlier, there is no need to review them
again. But even more particulars were envisaged by Ignatius and others as necessary to give the Society shape and
coherent routine. During Nadal's first visitation, he left behind extracts from the Constitutions but also "some rules based
on them, so that it might be possible to accommodate the Constitutions to the use of those colleges." {38} This was the
basis of the most fundamental set of "rules," the so-called Rules of the Summary, a collection of excerpts from the
Constitutions meant to serve as a handy vade mecum, or "summary," of their ideals and goals.
Another basic collection, eventually known as the "Common Rules," was in the making even earlier. It originated about
1549 with directives Ignatius drew up for "the domestic discipline" of the casa professa in Rome. {39} As early as 1550
these had been adopted by some of the houses elsewhere and soon became an integral part of the packet that promulgators
of the Constitutions explained and left behind to be observed. {40} Much more specific in their provisions than the "Rules
of the Summary," they acted to some extent like traffic regulations for larger communities and also allowed Jesuits to
adapt easily and feel at home as they moved from house to house, from country to country.

By 1555 Ignatius had drawn up a short collection entitled "Rules of Modesty" or, better, "Rules of Deportment" that
because of his authorship were accorded great respect. {41} Besides these three collections of a general nature, many
others that were basically job descriptions flowed from the pens of the early Jesuits, especially from Nadal's. At Padua in
1555, for instance, he left rules for the scholastics, for the master of novices, for the novices, for the rector, for the buyer,
for the treasurer, and for several others. As he on this occasion rather understated to Ignatius, "I have not hesitated to
provide more rules." {42}
Although leaflets containing the Rules of the Summary, the Common Rules, and a few others were printed in Rome in
1560 and in Vienna in 1561, the definitive corpus did not emerge until two decades later. However, the rules' character
and the persons to whom they were directed were fairly well established by the time Ignatius died. {43} Although the
rules were imposed from above, they were essentially a distillation of practice and experience. In the earliest years, some
superiors and communities had found it necessary to manufacture rules of their own and had even petitioned that more
precise directives be given them about how they were to conduct their affairs. {44} Nonetheless, once official
promulgation of rules began, complaints reached Ignatius about their excessive number. Although the early Jesuits
awarded Nadal high marks for his ability during his visitations to kindle their enthusiasm for their vocation, many
criticized him to the general for prescribing routines of management and discipline with almost obsessive detail. {45} In
1554 a Jesuit at C6rdoba reported that Nadal left behind more than three hundred regulations, of which some eighty
pertained to the rector, who could not find the time even to read them. {46}
Two years earlier in Naples, Bobadilla and Nadal had already had a characteristic confrontation over the issue. Bobadilla
openly volunteered his opinion that "some of the usual rules of the Society" need not be observed and that Jesuits should
cultivate a spirit of "Christian liberty" regarding them. When Nadal visited the new college in Naples, he found both it and
the Jesuit community in considerable disarray, to his way of thinking. He held the "too great liberty" permitted by
Bobadilla responsible and soon received orders from Ignatius to "dispute" with Bobadilla over his opinions on this and
related matters. {47}
Nadal himself liked to insist that the Jesuit walk "in the Spirit" and, indeed, that regarding external discipline Jesuits
needed and had "more liberty" than members of other orders. {48} In Andalusia he found much discontent over the
government of Bartolome de Bustamante because it smacked of "monasticism" in its cultivation of seclusion and
emphasis on observance of the rules. {49}
Bustamante entered the Society in 1552, already a priest. He underwent a surely rigorous but brief and informal novitiate
under Borja's direction. Appointed master of novices at Simancas in 1554, he was made provincial of Andalusia in 1555,
just three years after becoming a Jesuit. As early as 1556 the rector at Cordoba complained that Bustamante made a
nuisance of himself because he would not let pass the slightest infraction of discipline; every "jot and tittle" had to be
observed. {50}
On 30 January 1560, Lainez wrote Bustamante a letter severely criticizing his performance as provincial. In the first
place, Bustamante was introducing new practices like insisting that the sacristan of the church speak to women only
through a grill or veil and that confessors do the same; he was also forbidding Jesuits to take meals outside the house
except with bishops or in monasteries. About the latter Lainez said, "This is something new in the Society and can mean
we lose many opportunities for good in the divine service." Second, Bustamante seemed to have forgotten that, although
the Constitutions were to be observed exactly, they granted to the superior authority to dispense from them in many
particulars and left much to his discretion. Lainez then commented that "observance, generally to be commended, in some
cases impedes the better service of God, which is what the Constitutions and all the rules ultimately look to." {51}
By this time criticism of Bustamante's rigidity had swelled to such a crescendo that shortly thereafter he simply
abandoned his province and took refuge with Borja at Oporto, whither Borja himself had fled from his troubles with the
Spanish Inquisition and Philip II. Bustamante tried without success to justify his actions to Lainez, but he still remained
away from the province he was supposedly governing until the fall of 1561. In December Nadal finally relieved him of his

office. {52}
At issue in the Society, therefore, was not so much the quantity and quality of the rules as the significance assigned them.
In that regard Bobadilla represented one extreme, Bustamante the other. For the former the rules were little more than
suggestions. For the latter a literal observance of them almost constituted the Jesuit vocation, an idea that in differing
degrees animated the various "observantist" reforms of established religious orders from the late Middle Ages well into
the sixteenth century. Despite the unhappy end of Bustamante's provincialate, ideas like his about obeying rules gained
ground within the Society.
Polanco once described Ignatius as "not very exacting" about the observance of minor regulations. {53} While he was
probably correct for the most part, Ignatius could occasionally be cross and exigent about details. Especially as he grew
older, he demanded a close discipline in the casa professa, possibly because of the presence of the novices. {54} Even in a
trivial matter he reprimanded somebody already as inclined to "observance" as Goncalves da Camera with "Observe the
rule!" {55}
Nadal, for all the rules he produced, seems to have maintained a pragmatic appreciation of them and not to have invested
their observance with an importance disproportionate to a rule's specific content. He faithfully echoed the Constitutions
when he insisted that Jesuits who had finished their training not be bound by the same norms for exercises of piety - like
the length and forms of their prayer - as the younger members. They were to have freedom to pursue whatever satisfied
them spiritually. {56} Nadal believed, however, that those older Jesuits should observe the other rules, and he was a
fervent creator and propagator of them. He was also a propagator of what he called "the traditions and customs" of the
Society. These were practices that had not found their way into the Constitutions or rules but that were - and, according to
Nadal, should be - "universally observed" in the Society.
For Nadal, a "tradition" was a practice that had originated with Ignatius - for instance, Jesuits prayed in the privacy of
their rooms, not in the chapel or a chapter room; if a Jesuit fell sick on a journey, one of the others stayed behind to nurse
him; Jesuit houses had a garden or vineyard for recreation; the Hour of matins was sung on the vigil of Christmas. A
"custom" was a practice of uncertain authorship that had authority simply through widespread usage - for instance, the
Roman Martyrology was read every day at supper; Friday abstinence from meat was not observed if a fast day occurred
earlier in the week; despite the less exact indications in the Constitutions, priests celebrated mass every day. {57}
The seedbed for most of the traditions and customs was the Jesuit houses in Rome - the casa professa and the Collegio
Romano. {58} As early as 1548 Ignatius urged that young Jesuits be sent to Rome "that they might better learn the
Institute of the Society and its style of life," and, when the Collegio Romano was founded, he wanted it to be the "form
and exemplar" for all the others. {59} "El modo de Roma" of which Nadal and the others spoke reflected to some extent
the ancient ideal, classical and Christian, of Rome as exemplary center. But in this instance the center was Jesuit Rome,
not the Rome of classical antiquity or of the papal curia.
Nadal's intention was to foster cohesion, not lock-step uniformity, but, like all the early Jesuits, he loved to descend to
concrete particulars. He was clear in principle, however, that no universally binding format was either possible or
desirable in the Society: "There are many things that must of necessity be different according to the differences in places
and peoples." {60}
In 1556 the Jesuits at Louvain were apprehensive about Ribadeneira's visitation, fearing he would make them conform to
the Roman way of doing things. Ribadenira reassured the superior, Adrianus Adriaenssens, that the Constitutions
recognized that such uniformity was not possible or desirable. If his interpretation of any part of the Constitutions
imposed a change that Adriaenssens deemed unsuitable, he would defer implementation until Adriaenssens had a chance
to consult Ignatius himself. {61} This was typical of their procedure.
On some matters the Constitutions and other documents prescribed adaptation to the local situation. Like the Theatines

but unlike members of other religious orders, Jesuits had no distinctive garb or habit. The Constitutions laid down only
three conditions for clothing - that it be appropriate, that it conform to usages of the locality, and that it be in keeping with
a vow of poverty. {62} Ignatius had learned from his early experience that what one wears "makes little difference." {63}
Perhaps even closer to the mark and wittingly or unwittingly close to the sentiments of Erasmus was Polanco's opinion
that those who understood the issue realized that Jesuits should be distinguished not by their "external habits but by the
example of their lives." {64} Nadal explained that Jesuits had this "freedom of dress" so that they might labor more
fruitfully and easily in the Lord's vineyard and that many people to whom they were to minister found a religious habit
repugnant. {65}
Although Nadal allowed for exceptions, he and his contemporaries interpreted the first condition mandated in the
Constitutions to mean that Jesuits should follow the practice of good priests of the locality. {66} This meant that for the
most part Jesuits wore cassocks. In Rome these were black (gray inside the house - viridis) and unbuttoned in the front,
held together by a sash-like cincture. This style was encouraged, later sometimes imposed, elsewhere, as by Borja for
Germany. {67} But in Spain, except for Aragon, cassocks might be gray, black, violet, possibly even brown - and they
were buttoned. {68} In 1554 the Jesuits in Brazil reported that they dressed like the Jesuits in Portugal. {69}
By 1605 when Ribadeneira commented on this feature of Jesuit life in his treatise De ratione instituti Societatis Jesu, a
colony of Jesuits led by Matteo Ricci had been established in Beijing for two decades and were wearing Mandarin dress.
{70} It is not clear how detailed Ribadeneira's information was on this point, but he knew that the Jesuits' wearing
"clothing not much different from the Chinese custom" had been essential for their winning entree and acceptance at the
imperial court. {71} Their dress was in fact only the most obvious sign of an adaptation to local customs and mentality
that was as radical as one could possibly imagine by Europeans of the time. For well over a century the Jesuits in the
Chinese mission carried their pastoral principle of accommodation to times, places, and circumstances to its utmost
expression.
According to Nadal, it was permissible for Jesuits to wear academic regalia when circumstances indicated it. {72} At least
in the early years, novices continued to wear within the house the clothes they brought with them, "unless something else
seems better to the superior." {73} The temporal coadjutors had considerable latitude in how they dressed, for the First
General Congregation stipulated simply that their clothing should conform to styles of the locality and be such as to
distinguish them from "our priests" and from "men in the world." {74}
For food and drink, Jesuits were to follow local custom, and when in doubt they should consult local doctors - a piece of
advice often given. {75} Unlike the practice of other orders, obligatory fasts were not imposed beyond what the church
prescribed for everybody. Ignatius was, in fact, notably cautious about fasting even in those cases. In 1550 he wrote to
Nadal in Messina about fasting on the Fridays of advent: "Let the community observe it as we do in Rome, that is, let
each one impose upon himself the limits he thinks best." {76} In 1555 he had a doctor examine every Jesuit in the casa
professa who would normally be obliged to observe the regular lenten fast to make sure it would do no harm, and he
himself restricted all those under nineteen to fasting only one day a week. {77}
Ignatius was particularly sensitive on this issue because the fasting and austerities he had undertaken after his conversion
had undermined his health. He and his associates recurred to the idea that the body was a gift of God and should be cared
for as such. In an exhortation to Jesuits in Rome in 1559, Lainez quoted Ignatius to the effect that other religious orders
followed the example of the austerities of John the Baptist, whereas the Jesuits followed the milder example of Christ.
Both ways could be helpful to one's neighbor. Ignatius, he further observed, believed that until individuals surrendered to
God, they took delight in penances and dealing roughly with their bodies, but once that point was past, they treated their
bodies better, as gifts received from God. {78}

The Jesuit astronomer and mathematician Johann Adam Schall von Bell (1591-1666), who lived more than forty years in
China and was an important figure at the imperial court.
When the Constitutions commended to Jesuits care of their health, they then indicated more specifically what this meant
regarding diet, living quarters, clothing, exercise, recreation, and amount of sleep. {79} Even before the Collegio Romano
opened its doors, Ignatius's rules for the rector specified that he should retain a doctor for the students and faculty on an
annual contract. {80} He ordered that every college where Jesuits themselves studied have a farm or house in the
countryside where they might go for a day's recreation during the week. {81} In a word, for everything that refers to
health or "standard of living," Nadal said that the norm in the Society was mediocridad - simplicity, a middle way
between two extremes. {8} * This norm, consistently inculcated, was consonant with Thomistic-Aristotelian teaching on
the moral life. {83}
From the beginning the Jesuits, unlike members of some other orders, retained both their baptismal and family names.
According to Nadal, Jesuits could change their family name if it had a strange ring to it. {84} Jesuits referred to each
other by either their baptismal or family name, but prefixed it with a title if the person had an academic degree or was
ordained. In February 1555, Ignatius voiced the opinion that even titles like "Father" should be eliminated in the Society,
"for we are all brothers in our Lord," and in June he ordered that nobody be called "Father" except superiors. He may not
have meant ideas like these in full earnest, but, if he did, they were too contrary to convention to have had a chance of
being observed. Nadal in fact promoted formal styles of address within the Society. {85}

Older religious orders had jail cells within their monasteries as a way of dealing with seriously recalcitrant members,
whom they might also whip or scourge if other means of correction failed. The Constitutions were silent on the issue for,
unlike the correlative documents of almost all the earlier orders, even the Benedictine Rule, they contained no penal code.
{86} Ignatius on one occasion said he would not hesitate to establish jail cells in the Society for the "pertinacious," but for
the present they were not needed. {87}
After Ignatius's death the First General Congregation took up the matter and chose not to decide on it, leaving it to the
discretion of the general. {88} The next year Lainez stated his opposition on principle: "In the Society there are no jails,
and it is forbidden to punish anybody with blows." {89} There was under Borja and even later some vacillation on the
issue, but Lainez's stance ultimately prevailed. {90}
Thus, in various ways Jesuit discipline evolved into a form that notably differentiated it from the discipline of older
orders, even while it began to take on contours that generically resembled it. The Constitutions had nothing to say about
the observance of silence in the house except as it pertained to novices, for instance, but it soon came to be understood
that outside the time for recreation chatting with one another was discouraged. {91}
The pattern for the general order and discipline within the community seems to have been drawn partly from what the
Jesuits had observed in the collegia of the various universities they attended and partly from what they knew about
convents and monasteries. Jesuit houses were most clearly distinguished from the latter, of course, by the absence of
regular chapter, of the conventual mass, and of choral recitation of the Hours.
The Vows and Grades of Membership
The vows of poverty, chastity, and obedience that the Jesuits pronounced were what identified them most closely with the
conventual and monastic traditions. The Jesuit vows, as was true for those of other orders as well, had specific meaning
according to specific determinations contained in the official documents of the order - in this case, the Formula and the
Constitutions. They are one of the most technically complicated aspects of the Institute of the Society, intimately related
to the equally complicated issue of "grades," or graduated membership.
Almost immediately after the approval of the Society in 1540, priests wanted to join who had the character and good will
that made them suitable for some of the ministries of the Society but who lacked the academic training considered
prerequisite to the more delicate and difficult ministries, especially preaching, and for the strange circumstances in which
the Jesuits' special vow to do ministry anywhere in the world might place them. They could "help" the Society in some,
but not all, of its ministries. {92} Laymen who lacked either the desire or the background to be ordained but who wanted
to help "in temporalities" were also invited to join, as we have seen.
In 1546 with the bull Exponi nobis, Paul III gave permission for the Society to admit both "spiritual and temporal
coadjutors." {93} This was the origin of the distinction in the order between these "coadjutors" and the "professed." At the
very beginning the former seem to have been considered not much more than helpers, as the name indicated - a kind of
corps of volunteers or an auxiliary branch - but their position immediately evolved into something much closer to full
membership.
The second version of the Formula and even the Constitutions, while clear on certain principles, were composed during
these early years of evolution. The most important change that was occurring was that ever more applicants entered the
Society at a young age and, if they were going to be ordained, received their education in the Society and under its
supervision. This development could have led to the elimination of the distinction between spiritual coadjutors and
professed, but it did not. A somewhat mitigated course of studies was soon elaborated for those who were going to be
spiritual coadjutors, but, because of an early error of interpretation by Nadal, a satisfactory solution continued to elude the
Society all through its history.

Ignatius did not leave behind clear precedents. In 1548 he admitted Francisco de Borja to full profession, even though
Borja had yet to study theology and would not be ordained a priest until 1551. {94} By the time Ignatius died, he had
admitted to final vows only forty-eight out of a thousand Jesuits as fully professed and a mere five as spiritual coadjutors.
{95} Nadal then misinterpreted the degree of theological competence Ignatius required in the professed and passed the
error along by word and deed. {96} The training that all members received in the Society would have fulfilled what
Ignatius wanted, but Nadal demanded something more. This was his only major mistake in interpreting Ignatius, but it had
grave repercussions. Instead of the grade of spiritual coadjutor disappearing, as even Ignatius probably envisaged
happening, it grew ever larger.
The distinction in grade manifested itself in several ways. As we have seen, some ministries were supposedly reserved to
the professed. This restriction never worked. Whenever Nadal, Lainez, and other early Jesuits tried to explain the
distinction in grades through a distinction in ministries, their very explanation betrayed that in practice it was not holding
up. {97} Because this was a major basis for the differentiation in the first place, the whole structure rested on a shaky
foundation.
The supposedly inferior training or intellectual gifts of the coadjutors made them unsuitable for participation in the
government of the Society at the highest level. This was the other basis for the differentiation. The offices of general and
provincial were, therefore, reserved to the professed, and, for the most part, only the professed could take part in
provincial and general Congregations. The spiritual coadjutors could, however, be rectors of local communities and hold
other offices. Sometimes they were made provincials, but with a quick change in grade.
Only after many years of ministry in the Society and after ordination did the general make the decision about grade for the
individual concerned. In the mendicant orders the equivalent "profession" took place much earlier, sometime after the
year of novitiate but always before ordination. The Society's departure from this tradition was based on the idea that longterm testing in ministry was prerequisite to such a final commitment, but it was taken by critics as another instance of
Jesuit refusal to conform to the standard usages of the church.
Once the decision on grade was made for an individual, the distinction was manifested in the vows themselves. These
were the so-called final vows, as distinct from the "first vows" all Jesuits pronounced after the two years of novitiate. At
the time of "final vows," the coadjutors pronounced the three vows of poverty, chastity, and obedience - essentially the
same as their still binding "first vows." The most important change in the practical realm that these vows effected was that
they could not be so easily dispensed with at the request of the individual, and the Society could not so easily dismiss
those it found unsatisfactory.
For the professed these final vows were more complicated. Besides the three vows of poverty, chastity, and obedience
traditional in most religious orders, the professed pronounced the special vow "concerning missions." To these were
added five further vows: (i) not to make any changes in the Society's legislation concerning poverty except to make it
stricter; (2) never to seek any position of authority within the Society; (3) never to seek any prelacy outside the Society;
(4) to report to superiors anybody guilty of either of these actions; (5) and, if obliged by a direct papal command to accept
a prelacy, afterward to listen to (though not necessarily accept) the counsel of the general of the Society on any matter he
determines. {98} The last was occasioned by Julius Ill's naming Joao Nunes Barreto patriarch of Ethiopia in 1554."
If the practice and legislation of the Society was labyrinthine on any issue, it was on the distinction between the two
grades of professed and spiritual coadjutor and the vows connected with them. Guarded though the sources are, they show
that even in these early years the elitism within the brotherhood that this distinction codified caused confusion and took a
psychological toll. {100}
In the day-by-day life of the Jesuit, however, much more important were the three vows of chastity, poverty, and
obedience that all Jesuits shared and that they all were expected to observe from the moment of their entrance as novices

until their dying breath. Even for aspects of these vows, some confusion persisted well into the 1550's, but definite
solutions were on the way. {101}
In 1553 Ignatius wrote a provision into the Constitutions that stipulated that after a period as novices, which already was
supposed to last about two years, these men were to pronounce simple vows of poverty, chastity, and obedience, as well
as a promise "to enter the Society [fully]" after they completed their studies. {102} These "first vows" designated persons
more solidly members of the Society than the novices, but it was understood that they were still in a period of probation as
Jesuits and could be rather easily dismissed if found unsuitable - a situation that would continue for them until "final
vows."
Of the three vows, the early Jesuits had the least to say about chastity. The vow formally precluded marriage, and to that
extent it was clear-cut and needed no explanation. Besides the obligation of celibacy, however, the vow implied a life that
was chaste in every way. About that aspect of the vow, the Constitutions stated simply that "it is evident how perfectly" it
was to be striven for. {103} Ignatius, Nadal, and others offered standard counsel on how to deal with temptations to lust they sometimes seem to have had masturbation in mind. {104} Moreover, Jesuits were to sleep one to a bed, even if this
meant extra expense while they were traveling, and they were not to show fraternal affection for each other by embracing,
except upon departure for a journey or returning from one. {105} Persons who consistently suffered "vehement carnal
passions," especially if they sometimes gave in to them, could not continue in the Society. {106} Provincials from both
India and Brazil warned that the special circumstances in those places meant that anybody known to have a weakness in
this regard should not be sent from Europe. {107}
As with other religious orders, the vow of poverty was understood as essentially a response to the words of Jesus to the
rich man: "If you would be perfect, go, sell what you have, and give it to the poor." In the Exercises, the movement of the
Second Week looked especially to the imitation of Christ in poverty, either "poverty of spirit" or "actual poverty," and
Ignatius had himself lived in voluntary "actual poverty" as a layman during his pilgrim years. The Franciscan influence
upon him, direct or indirect, is nowhere more palpable than in this emphasis on the surrender of material goods.
Ignatius's personal experience fairly early persuaded him that too severe an understanding of "actual poverty" hindered his
attempts "to help souls," and later he and his colleagues in the Society saw even more clearly the impracticability of such
an understanding for the institution they were founding. The depiction of the disciples of Jesus in chapter four of the Acts
of the Apostles holding all their goods in common provided a model of "evangelical poverty" more appropriate to such a
situation. The stress thus fell less on being in want than in having nothing to call one's own. The Jesuits were hardly the
first or the last Christians to fasten onto this idea as providing the basic design for the economic reality of their life
together.
Most noteworthy about the early Jesuits, however, was the pastoral specification they gave to the vow of poverty. For
them the crucial biblical passage was Jesus' injunction to the Twelve for their preaching mission (Matt. 10:8-10): (i) the
Twelve were not to have money to call their own; (2) they were to live off alms; (3) they were to accept no direct
recompense for their preaching. {108}
The Jesuits tried to incorporate all three of these ideals into their way of life, but they saw the last as especially distinctive
of them and their way of proceeding - no direct recompense in the form of stipends or honoraria, much less in any kind of
salary or benefice. The Constitutions explicitly cited the pertinent verse from Matthew: "You received without pay, give
without pay." {109}
Besides the words in Jesus' commission, Nadal and others invoked the example of Paul, who preached "free of charge" (1
Cor. 9:1-18). {110} Tithes and benefices are legitimate, Nadal conceded, but Paul did not operate that way and neither do
we, "so that our ministries might be performed with the greatest possible liberty, in the greatest possible purity, and find
the greatest possible welcome." {111} At Alcala in 1561, he put the matter simply and forcefully: "Now let us get to the
point of what is particular about our poverty and proper to it. Proper to the poverty of the Society ... is that nothing can be

accepted for any of its ministries" - "cosa ninguna por alguno de sus ministerios." {112} He and others insisted on this
point time and time again. {113} In this case, Jesuit practice conformed almost without exception to theory.
The Second General Congregation went so far as to forbid the installation of "poor boxes" and similar receptacles for any
other causes in Jesuit churches, lest people have grounds for thinking that money was in any way expected from them in
return for Jesuit ministrations. {114} In other situations, as we have seen, the Jesuits begged money for the poor and
needy.
Even without explicitly saying so, the Jesuits clearly considered their stance a strong statement against contemporary
abuses. {115} Few things did they consider so characteristic of their way of proceeding. Refusal to accept recompense
lent a further "apostolic" dimension to their ministry while imbuing the ascetical tradition of poverty with a pastoral
character.
The pastoral character of their poverty determined that the Jesuits' use of material goods in the lives and houses was to be
modest and moderate because their pastoral engagement obliged them to have care for their health and to make use of
material goods for the sake of their ministries. As Nadal said, "We are not supposed to seek the worst clothing or the
worst food, because it is in accord with the [pastoral] purpose for which we exist that regarding clothing, food, and sleep
we hold to the mean [mediocridad] that we are now actually observing"; otherwise, he added, Jesuits could not sustain the
labors the Institute imposed. {116} The norm was, as he elsewhere stated, "that we be neither oppressed by destitution nor
desirous of abundance." {117} In 1551 Ignatius allowed that Jesuits on their way to founding a new college need not beg
their way but that the founders of the institution would provide them with some money so that they might travel "in
modest comfort." {118}
Especially in some of the schools, however, the Jesuits found themselves in considerable want. In Florence they at first
had to rent beds because they did not have enough money to buy them. {119} Situations like this were not regarded as
ideal. {120} Lainez felt called upon in 1564, however, to write a letter to all provincials warning them that he had heard
that some Jesuits were offending poverty by seeking the best in food and clothing, by acquiring too many books, and by
other ways, and, when they were denied, they became resentful. He urged superiors to take measures to deal with abuses
like these, but he also warned them to beware of the contrary fault, that is, withdrawing what was necessary or useful.
{121}
Specific issues arose as to just what mediocridad entailed. In 1553 Ignatius wrote to the provincials of Spain and Portugal
that they were not to have a mule reserved exclusively for their own use. Nadal modified the order by allowing them
temporarily, and he also said that some colleges could have "their own mule." {122} His travels in the Iberian peninsula
forced him into buying, selling, and trading mules, transactions about which he sometimes suffered scruples. {123}
Nadal's official visitations raised the question, moreover, as to who was to pay the expenses of his travels. When in 1554
Ignatius told Nadal that, like the Portuguese province, the Spanish should contribute to them, Nadal hesitated because he
realized how hard-pressed some of the colleges were and "how tender their sensibilities in financial matters." {124}
In determining what their "use" of poverty meant in particulars like these, negotiations were inevitable. On more general
issues, the answers were clear. For instance, no dowries were to be accepted for novices. {125} No matter how poor the
house, Jesuits were not to accept money from their families. {126}
It was fundamental that upon "first vows" the Jesuit renounce all revenue due him from any goods or properties he might
hold and divert it to some good purpose, and then, upon "final vows," that he completely divest himself of ownership and
definitively dispose of the goods or properties. He was free to make the disposal as he judged fit, but was reminded of the
evangelical injunction to "give to the poor." {127}

Begging from door to door for the needs of the "professed houses" was practiced at first, but it was soon discouraged.
{128} The Constitutions clearly distinguished between the "professed houses" and the colleges. {129} As we have seen,
the latter were to be endowed, and those who resided in them - as they were originally conceived, Jesuit scholastics might live off the revenue of the endowment. The former were not simply for the professed in the strict sense but for all
who were not in training and had pronounced their "final vows." They were to be without endowment, supported by alms.
The Constitutions seem to assume that most of the Society would live in residences like these, an assumption based on the
original idea that the Society would undertake "colleges" only for the benefit of its own members.
The reality fast outstripped the theoretical design. Once schools were opened for students who were not Jesuits, they
multiplied at such a fast pace that their number soon overwhelmed the alternative - with Ignatius's own encouragement.
As we have seen, Polanco wrote to that effect to a superior the year before Ignatius died. {130}
This "intention" of Ignatius's became the design for the future. Within a very short time most Jesuits lived in the
"colleges" and were supported by the revenues from the endowment. "Professed houses" did not cease to be founded or
exist, but they were soon the exception rather than the rule. Moreover, sometimes a foundation begun as a school
continued to be designated a "college" even after it had ceased offering instruction. {131}
With the multiplication of the schools and with the quantity and quality of personnel they required, the further provision
in the Constitutions that the professed not live in them became a dead letter. {132} This was an outstanding instance of
how an idea central to an earlier understanding of poverty suffered a radical but silent transformation by the middle of the
second decade. No one was more responsible for the change, however, than Ignatius.
Ignatius in the meantime gradually began to give a new emphasis to the vow of obedience. Although he treated it in the
Constitutions less extensively than poverty, several letters written under his inspiration went into considerable detail. He
wanted obedience of "execution, will, and understanding" to be a hallmark of the Jesuit. The context in which this
emphasis arose is essential for understanding what he meant and for avoiding the distortions found in most discussions of
it.
As early as 1542 Ignatius in a brief letter reproached Giambattista Viola for proposing to him a course of action in a way
that left him little choice. {133} In July 1547, he wrote to the Jesuits at the inchoate college at Gandia with a threefold
purpose. First, he informed them that he thought they should have a superior, and he gave his reasons. Second, he
commended obedience to them as especially necessary in the Society, "which is made up of highly educated men, some of
whom are sent on important missions by the pope and other prelates, others scattered in remote places, far from any
superior, associating with great personages - and for many other reasons. Now, if their obedience is not of a very high
quality, such men could hardly be governed at all." Third, he asked them to elect a superior from among their number.
Every member of the community was to have a vote, and he would accept whomever they chose. {134}
While Ignatius dealt with obedience in passing in other letters, he had Polanco elaborate on it extensively to Andres de
Oviedo the next year in response to Oviedo's request to spend seven years in "retirement and solitude." {135} He told
Oviedo to do what his provincial thought best. For his part, he feared that permission might establish a precedent
inconsistent with the commitment of the Society to ministry, but he was also concerned about the importunity with which
Oviedo advanced his petition.
This context allowed an idea to surface that would become a Jesuit theme: others might practice Christian self-denial in
their great austerities or long periods of prayer, but Jesuits did so through the abnegation implied in obedience to their
superiors. Given the nature of the crisis in Portugal just a few years later, it is not surprising that this theme predominated
in the longer and famous "letter on obedience" in 1553 to that province, written in the wake of the crisis and occasioned
by it. The letter followed the general contours of the earlier letter to Oviedo, composed by Polanco. {136} It was,
therefore, in discussion and controversy over the asceticism proper to a Jesuit that obedience rose to prominence.

Both letters repeated standard principles about obedience in religious orders that circulated widely in the late Middle
Ages. As was explicitly stated to Oviedo, the elaboration from these sources came not from Ignatius but from Polanco,
who at precisely this time was examining the official documents of other orders as a help for the Constitutions. Both
letters dealt with the motivation that should inspire obedience, if it was to be a truly religious virtue, and with the ways it
could be ever better practiced - from simple execution of an order to appropriating for oneself the reasons that moved the
person giving it. Neither letter even hinted that a Jesuit was a soldier.
Nonetheless, they and the correlative section of the Constitutions employed strong metaphors and similes - obedience
should be blind, the person obeying should be like a staff in another person's hand, like a corpse. {137} These figures of
speech were traditional in this context - the figure of the corpse, for instance, came from Bonaventure's life of Francis of
Assisi. {138} No special force should be attached to them simply because they appear in Jesuit documents. There is no
getting around the fact, however, that the general teaching contained in these letters and in the Constitutions reflected,
sometimes in exaggerated form, the prevalent sixteenth-century worldview in which the universe was ordered from the
top downward, in which the benefit of every doubt was enjoyed by persons in authority, and in which both religious and
secular authority was invested with a sacral character. The Jesuit documents made clear, of course, that no one was to be
obeyed who commanded something sinful, an obvious qualification often repeated.
It is incontestable that the early years of the second decade, culminating in the letter of 1553, marked an important
development in the Jesuits' understanding of obedience and of the importance of its role in the Society. In response to
Nadal's questionnaire administered to the Iberian Jesuits in 1561-62, none of those who entered before 1552 mentioned
obedience in relationship to their Jesuit vocation, but for a number of those who entered later obedience figured obviously
in the way they spoke about themselves. {139}
Nadal often expounded on the vow of obedience and its special importance in the Society in terms reminiscent of
Ignatius's letter of 1553. After his major visitations began in that year, he indicated that in Jesuit communities the superior
or somebody chosen by him should deliver an exhortation on obedience once a month, a practice begun in Rome under
Ignatius. {140} Nadal's penchant for detail led him in 1562 to construct a long, dreary list of the many ways a Jesuit might
offend against the kind of obedience expected in the Society. {141}
Because of the traditions about religious orders that the Jesuits inherited and the immediate circumstances in which the
issue arose in the Society, the first Jesuits spoke about obedience as a surer way of finding God's will and as a higher form
of the asceticism and self-denial intrinsic to the Christian life. This manner of speaking bypassed the most obvious reason
for assigning obedience a particular importance in the Society - the specific nature of the Jesuits' pastoral engagement,
which even required members by virtue of a special vow to be ready to be sent anywhere in the world.
Availability for ministry provided, therefore, an overriding reason for an emphasis on obedience, but the context in the
Society in which the emphasis arose and the force of explanations for the vow inherited from a more monastic tradition
sometimes hindered the Jesuits from expressing this reason with the clarity it deserved. But at other times they expressed
it well, as when Nadal spoke about the special vow "concerning missions."
The Jesuits realized at the same time that ministry was a practical, "rhetorical," and cooperative enterprise whose success
could not depend on some master plan imposed from above or on orders issued from on high by somebody commanding
in isolated splendor. Moreover, Jesuits were often not within striking distance of their superiors, and means of
communication were slow and imperfect. They had to make decisions on their own. The actual practice of obedience
therefore correlated poorly with the authoritarian vocabulary the Jesuits used when they spoke of it in theoretical terms.
Although Ignatius in his later years sometimes invoked obedience over niggling details of deportment or house
management, he practically never imposed a single course of action in matters of greater importance. {142} Those to
whom he wrote were to use their own judgment about what he advised or even prescribed. {143} He sometimes sent
Jesuits blank sheets of paper with only his signature, to be filled in as they thought best in a given situation. {144} While

Lainez was general, he made generous allowance for situations where rules and regulations could not be observed. {145}
Nadal described the general style of obedience and governance in the Society as "sweet and moderate" or, more often, as
combining "firmness and sweetness." {146} It was firm in the general goals to be achieved, but mild or sweet in dealing
with the individuals concerned, in taking account of their physical and psychological situation by showing patience and
moderation toward them and making ample use, when necessary, of epikeia and dispensations from general norms. {147}
Expressions like "I command" or "I order" were never - or only in the most urgent cases - to be used by superiors. {148}
Even should a Jesuit refuse to do something he was asked, the superior should not think less of him but try to inquire into
the reasons for the refusal so that he might better understand and help him. {149} Nadal was setting norms and ideals, but
he was also to a large extent reflecting actual practice, the actual way of proceeding.
To indicate their break with the capitular governance of the monastic and mendicant orders, Jesuits described theirs as
"monarchical." {150} Their monarchy was moderated in several crucial ways. As we have seen, the General
Congregation, not the general, was the highest authority in the Society. Moreover, written Constitutions stipulated the
limitations according to which every superior had to govern, the performance of the general himself was subject to
review, and provisions were in effect whereby he could be removed from office. {151}
Perhaps even more qualifying of this monarchical character was the obligation of all superiors to consult designated
persons on certain matters. On serious questions the consultation might be broad indeed. Ignatius wrote: "The superior,
according to his greater or lesser doubts about the matters over which he has authority, ought to have greater or lesser
recourse to those who are his brothers or sons in the Lord - the more difficulty he experiences, the more he ought to
consult and discuss with other persons or with all those who live together in the house, as the matter becomes more
involved." {152}
We have seen a number of instances of how Ignatius himself conducted consultations among leading Jesuits in Rome, but
he also consulted more broadly, as in 1555 when he got the consent of "all" in the casa professa before appointing Nadal
vicar-general. {153} When Nadal was appointed "visitor" to the Collegio Germanico in 1570, he asked all the Jesuits "tutti i nostri" - to write him their opinions about the institution at a particularly critical moment in its history. {154} This
procedure was not frequent but neither was it uncharacteristic.
In a less clearly denned way, the insistence on frequent and frank communication through letters extended the
consultative base to almost every member. Perhaps even more important were the interviews with their subjects at stated
intervals that the Constitutions prescribed for every superior, the so-called manifestation of conscience. {155} These
interviews were a crucial element in how obedience was meant to function in the Society and in how the Society was
governed, as the General Examen indicated:
-> Further still, in conformity with our profession and way of proceeding, we should always be ready to travel about in
various regions of the world, on all occasions when the supreme pontiff or our immediate superior orders us. To proceed
without error in such missions, or in sending some persons and not others, or some for one task and others for different
ones, it is not only highly but even supremely important for the superior to have complete knowledge of the inclinations
and motions [of soul] of those who are in his charge and to what defects or sins they have been or are more moved and
inclined; that thus he may direct them better, without placing them beyond the measure of their capacity in dangers or
labors greater than they could in our Lord endure with a spirit of love; and also that the superior, while keeping to himself
what he learns in secret, may be better able to organize and arrange what is expedient for the whole body of the Society.
{156} <In 1554 Ignatius issued an instruction to Jesuits describing the modesty but firmness with which they might impress their
viewpoint upon their superiors, which could be done in these "manifestations" or on some other occasion. {157} The
responsibilities and decision-making prerogatives of superiors were unambiguously delineated in official Jesuit
documents, but they presupposed close, honest, and lively communication between superiors and subjects. The surviving

Jesuit correspondence indicates that this was the kind of communication that took place.
The Houses of the Society
Even as the Jesuits acquired their own houses in different parts of the world, they often took lodging for shorter or longer
periods in hospitals, convents, inns, and other places. If they did so for a good reason, they considered the practice much
in accord with their way of proceeding. Jesuits were otherwise expected to live in a house of the Society and, if traveling,
to seek lodging in one. The relatively large communities that the schools required meant building or adapting large
edifices for that purpose. These developments meant that thought had to be given to arrangements of time and space
inside them.
The "professed houses" were not reserved for the "professed" in the proper sense of that term, but for all those who had
completed their training. These tended to be smaller than the houses attached to colleges, with perhaps as few as two or
three members. Jesuits sometimes expressed prejudice against such small numbers because of the difficulty of
maintaining the discipline and communal life deemed proper for a religious order. {158} By about 1555 at the latest, most
Jesuits lived in the colleges, which meant they lived in communities of a dozen or many more members. Practically
everything that was prescribed for the houses of the Society had that situation principally in mind.
After the death of Ignatius, the First General Congregation ratified what was already the norm when it legislated that the
houses of the Society were to be "sturdy, practical, and conducive to good health" and at the same time be modest enough
not to be confused with the palaces of the nobility. {159} The Congregation hesitated to pass similar legislation
concerning Jesuit churches, saying that the matter needed further reflection.
The fact that for a short period in June 1554 the Jesuits engaged Michelangelo as the architect for the future church of the
Gesu means that in practice they had at least implicitly determined on some principles. {160} The early plans for the
church and the attached house show clearly that the huge dimensions of both were ordained from the beginning. {161}
They would very much influence Jesuit architecture elsewhere. Construction of the church began in 1568 under the
patronage and at the expense of Cardinal Alessandro Farnese and under the architectural direction of Vignola. Giacomo
Della Porta designed the facade. It was probably the most important church building of the late sixteenth century. {162}
Gregory Martin left a description of its impression on him a decade later: "New Churches a building, first that of the
Jesuites very large and fayre, by the Cardinal Farnese uncle to the prince of Parma: which being but halfe built had
forthwith Masses, and preaching, and confessions, etc.; bycause they wil leese no time, whiles the rest is a building: and
thou wouldest have thought this halfe part to have been a very goodly Church." {163}
Bustamante, unsuccessful in governing, was in architecture an auto-didact of some talent, even influencing in a modest
way the development of sixteenth-century Spanish style. Much affected by time spent as a young man in Italy, he had
already used his skills in Spain before entering the Society in 1552. During his travels as Borja's secretary from 1553 to
1555 while Borja founded the colleges at Burgos, Medina del Gampo, Plasencia, and Cordoba, he helped plan the
buildings, and he later did the same for others. In 1565 at the Second Congregation he was the person principally
responsible for establishing norms for major Jesuit buildings. {164}
The key figure for the architecture of the early Jesuit churches and houses, however, was Giovanni Tristano. A widower,
he entered the Society in Rome in early 1556 as a temporal coadjutor. He came from a family of successful architects in
Ferrara and almost immediately upon entrance began applying his skills to the many Jesuit projects in Italy. Soon adviser
to the generals for buildings around the world (nostro architetto), he was not particularly inspired or original, but his
influence was considerable in assuring that churches and houses were built "our way." {165}
The expression, applied to Jesuit buildings by the early i56o's, did not directly indicate a style of architecture but meant

that they were to be "practical," that is, to look to effective pastoral practice. Whereas the houses were to be "sturdy,
practical, and conducive to good health," the churches were to have good acoustics, dispense with side aisles and other
complicated designs, be located in a part of the city easily accessible to the populace, and so forth. {166} The Gesu in
Rome reflected these norms, where they were more obvious before the baroque decoration was added to the interior in the
seventeenth century - "its original state: austere, even dour, with its great barrel vault crowning the cool classicism of
Vignola's design." {167}
During this period in this indirect way Jesuits influenced the aesthetic quality of their buildings and the way they were
decorated. Like so many religious figures active in Rome during the Cinquecento, they were remarkably detached from
the artistic ferment and controversy of the city. For instance, in 1541 Michelangelo completed in the Sistine Chapel his
Last Judgment, which excited great admiration but also much criticism because of the nudity of many of the figures.
Jesuit sources say not a word about the painting or the controversy, or about any other artistic or architectural monument
of the day. For all the Jesuits' cultivating of the imagination, their culture was most directly a culture of the book and the
word.
Within the houses every Jesuit was to have his own room, large enough to fit comfortably his bed, desk, books, and
whatever else he needed. Nadal insisted that, in contrast with the monastic and mendicant traditions, these rooms not be
called "cells." {168} Not much further was prescribed for the interior of the house except that on the four walls of the
refectory paintings of the finest quality - optimae imagines - were to be hung, one of which was to be of the Last Supper.
{169}
The main meal, taken at midday, ordinarily consisted of three courses - an antipastum of soup or noodles, a second course
of meat, fish, or eggs, served in covered dishes "family style," and finally fruit or, on more festive days, a sweet. The sick
had a separate table with different food as needed. The rector provided that what was left over from dinner and supper be
given to the poor. Wine was served at both meals. {170}
At the beginning of both meals a chapter was read in the vernacular from a book of the New Testament. At dinner this
was followed by a reading from a book chosen by the superior. Among the titles Nadal recommended were Eusebius's
Ecclesiastical History; the letters of Jerome, Augustine, Ambrose, and Gregory the Great; the Dialogues of Gregory;
works of Bernard, Bonaventure, and Gerson; The Imitation of Christ; the Summa Historialis of Antoninus of Florence; the
letters of Catherine of Siena and her "life," presumably the one by Raymond of Capua. Edifying letters from "the Indies"
and the circular letters from Rome by Polanco were read when they arrived. Once a month some of the Jesuit rules were
to be read, for which Ignatius's letter on obedience of 1553 could from time to time be substituted. {171} Instead of
reading, Xavier occasionally had Jesuits in Goa tell each other the stories of their lives and vocations. {172}
In communities of more than fifty members, a Jesuit delivered a sermon every evening at supper, sometimes in Latin,
sometimes in the vernacular. Where numbers were smaller, this was done less often, but at least once a week. On fast
days, however, supper was taken in silence. {173}
The Jesuits hired cooks for themselves if they did not have a lay brother in the community to perform the task, but in
some of the smaller communities everybody took his turn. {174} Although they also took turns waiting table and washing
dishes, teachers and some others were exempt from such duties on class days. {175}
After both meals, an hour or so was set aside for recreation, and each house had a room designated for this purpose. {176}
On feast days and special occasions reading at table was suspended at least for dinner. {177} On these days some hours
could be spent singing, playing the flute, or in general passing the day pleasantly - "con molta allegrezza in
Domino." {178}
When vespers was celebrated in their churches on Sundays and feast days, members of the community were expected to
be present. They supposedly had no other prayer in common, but in fact the daily recitation together of the Litany of the

Saints was fast becoming an exception to the rule. On Friday afternoons either a member of the community delivered to
the others an exhortation on some aspect of the Jesuit vocation or, with seemingly decreasing frequency, the community
as a whole engaged in a "collation" - a devout conversation - on a suitable topic. {179}
Jesuits who were priests were obliged by virtue of their ordination to pray the Hours every day, which they of course did
privately. In 1542 Ignatius got permission from the Holy See for Jesuits to use for that purpose the so-called Holy Cross
Breviary, or Breviary of Cardinal Quinones, first approved by Paul III in I536. {l8} ° Shorter than the Roman Breviary, it
appealed to many devout priests because it was composed almost entirely of Scripture. Although condemned by the
Theological Faculty of Paris and attacked at Trent in 1551 as smacking of Wyclif and Luther, it survived until Paul IV
proscribed it in consistory on 8 August 1558. The decree was never properly promulgated, however, and as late as 1561,
Lainez was still allowing Jesuits to use it. {181}
All members of the Society were expected to spend time each day in other prayer or meditation. For those in studies, the
time was not to exceed an hour, normally broken up into two or three segments throughout the day. For the others, except
novices, no time was prescribed. Superiors, kept informed, were to allow individuals to follow their own inspiration.
{182} What concerned Ignatius, Nadal, and others was that Jesuits, especially in Spain, spent too much, not too little,
time in prayer. The First General Congregation resisted pressure to make any further determination. In 1565 the Second
allowed some discretion to Borja, newly elected general and inclined to prescribe more time. {183} The issue of the
length and kind of prayer did not disappear, however, but erupted into a crisis a decade later. {184}
According to Nadal, at any rate, Jesuits were free to use the time in whatever way led to "peace and serenity and
consolation." That might mean meditation, recitation of set formulas like the rosary, or some other way of spending time
alone with God. Prayer did not consist in "dry speculation" but in a deepening of love and devotion. {185} Nadal
assumed, in the tradition of the Exercises, that meditation or contemplation would most often begin with a text from the
four Gospels. {186} Thence it might be raised to a more perfect form: "We set the perfection of our prayer in the
contemplation of the Holy Trinity, in loving union, which through the ministries of our vocation is extended to our
neighbor." {187}
Fundamental in Jesuit thinking about prayer for themselves was the "Contemplation for Divine Love" in the Exercises and
the correlative exhortation in the Constitutions "to seek God in all things." {188} God's love expressed itself in everything
that was, in everything that happened. The Jesuit's prayer should attune him to this reality and, according to the ideal,
render every moment an act of contemplation of divine goodness. {189}
One of Nadal's most lasting and important innovations in Jesuit prayer was his strong suggestion in 1557 that the
scholastics at the Collegio Romano repeat the Exercises in an abbreviated form during the summer vacations, a practice
that by the 1570*5 most Jesuits were following. {190} In 1606 the Sixth General Congregation made this annual
repetition of at least a week's duration mandatory for all members of the Society.
Besides professed houses and colleges, the only other type of house allowed by the Constitutions was that in which
recruits were first trained, the novitiate. Some period of testing of a year or more for those who wanted to join had been
envisaged from the beginning, but only gradually did the persuasion evolve, especially after about 1547, that recruits
required an intensive program of indoctrination that could best be achieved in institutions established specifically for that
purpose. {191} Polanco's study at that time of the documents of older religious orders seems to have confirmed for
Ignatius an idea already taking shape. The term "novice" then began to appear in Jesuit writings.
As was so often true, Nadal gave the idea its first practical expression. In 1549 he wrote to Ignatius from the newly
founded school in Messina to suggest that part of the house be set aside for ten young men desirous of entering the
Society and that Cornelius Wischaven be put in charge of them. With Ignatius's approval, the plan was executed the
following year. This was the first Jesuit novitiate, 1550, and it was deemed successful.

From that time forward, novices tended to be segregated from older Jesuits. Complaints to superiors that younger Jesuits
were undisciplined were accompanied by recommendations that their period of "probation" be extended, which quickly
led to protracting the period of novitiate to two years. {192} When Ignatius died these arrangements had already been
established in Goa, Vienna, and nine other locations in Spain, Portugal, and Italy. The Second General Congregation
decreed that every province have such a "house of probation." {193}
The tendency to segregate the novices progressed to the point where in 1554, upon the request of Francisco de Borja,
Ignatius agreed to the establishment of a novitiate at Simancas in a house entirely independent of any other Jesuit
community. {194} Although such independent institutions eventually became the norm, in the casa professa in Rome the
novices continued as part of the regular community until 1564 and even thereafter continued to live in the same building.
More important than this gradual process of segregation was the evolution of the program of training, already sketched in
the Constitutions^ The cornerstone was the requirement that the novices follow the full course of the Exercises for about a
month. During the two years, the novices would be instructed, supervised, and "tested" by a Jesuit soon referred to, in the
traditional term, as "the master of novices."
Nowhere were the novices put through a more exacting routine than at Simancas under Bartolome de Bustamante, not yet
provincial, who typically insisted on "full observance" of various rules and regulations. He prescribed for his novices,
moreover, an hour of meditation in the morning and another in the afternoon, an examination of conscience for a half hour
at midday and another in the evening, two further hours for the recitation of the Hours of the Blessed Virgin, and a half
hour for the rosary. In the morning he gave them an instruction on the Beatitudes and in the afternoon another on the rules
and Constitutions. He allowed the novices six hours of sleep. {196}
The situation at Simancas was extreme, but altogether symptomatic of the kind of regimen toward which other novitiates
were tending, including Goa. By the end of the First Congregation, in fact, a highly regulated discipline was well on its
way to codification for all the novitiates of the Society. {197} Nadal, in general agreement with this development,
nonetheless continued to insist that what was distinctive about Jesuit novitiates was not a rigorous discipline, much less
long hours of prayer, but the preparation for ministry that the paragraphs in the Constitutions concerning them prescribed.
{198} The records leave no doubt that the former were the object of much concern, but they are not so clear about the
relative amount of attention given in actual practice to the direct pastoral engagement of the novice.
It was easier to draw up a program for novices than to accomplish, or even insist upon, every aspect of its implementation.
As late as 1567 Nadal allowed that three or four months was long enough for the training of a novice in a novitiate, after
which he could be sent to a college to teach or study. {1} " Decades later it was still unusual in some novitiates for the
novices to remain more than a year. {200} In the late i56o's Nadal discovered Jesuits in Germany who had never made
any part of the Spiritual Exercises, and he demanded that they take time to complete at least the First Week and part of the
Second. {201}
In any case, the Constitutions prescribed, besides the Exercises, a month or two of service in a hospital, another period
teaching Christianitas, then, if the novice was already a priest, some extended experience in preaching and in hearing
confessions. The novice also had to spend time "on pilgrimage," begging his way. {202} This experience was enjoined
not to promote the medieval devotional practice by that name but to give the novice a taste of the discomfort entailed in
itinerant ministry. It was based, as Lainez said, "on the example of Our Lord, who preached and taught while journeying
on foot from place to place, ... and also on the example of Saint Paul and the other Apostles, ... and on Saint Dominic and
Saint Francis." {203}
All these prescriptions for the novices obviously harked back to those early days before the official founding of the
Society of Jesus, when the ten companions of Paris engaged in precisely these activities, now seen in retrospect as
foreshadowing the essential elements of the way of life to which in 1540 they would commit themselves irrevocably.
Formalized and artificially structured though these activities now were for the novices, they were meant to help them

capture for themselves the experience of the original band.

Conclusion
How did the Society of Jesus come to be? For some nineteenth-century historians, it originated as part of a larger plot,
diabolical and Spanish, to wage war on humane and liberal values or as something similarly sinister. For apologists on the
other side, it was a providential happening at just the moment the Roman Catholic Church required rescuing from the
paganism of the Renaissance and from the heresy and babel of Protestantism.
Less contentious historians have, in the meantime, simply recounted the story of Ignatius and his companions up to the
fateful day in 1540 when, for better or worse, Paul III issued the papal bull of approval. With the Formula thus created
and ratified, the original ten (now twenty or twenty-five) companions had become the Society of Jesus. This is a
respectable answer to the question except that it does not go far enough.
By 1540 the companions had made a number of decisions, establishing for the new compagnia a basic character that
would persist through the 450 years of its subsequent history. The most obvious and fundamental decision was the
commitment to ministry, more exigent and clear-cut than the stated goals of any previous religious order. What the early
companions did made them what they were, and they did ministry. A less obvious but also profound influence was the
enthusiasm, dedication, and sense of identity and cohesion that the religious experience of the Spiritual Exercises inspired
in them. Ignatius of Loyola stood among them, moreover, as mentor and instigator, as listener and learner.
But in 1540 the character of the Society of Jesus was in many important ways still plastic, still on the way to further
determination in even its fundamental aspects. That further determination was forged through experience, forged in
reaction to problems the Jesuits had to resolve and to opportunities they wanted to seize.
Le style est L'homme meme. If style is but the surface expression of deepest personality, then the steps by which the
Jesuits developed their style, or way of proceeding, tells how the Society of Jesus came to be what it was up to and
beyond 1540. That is what this book has tried to do, but the journey described in these many pages has been tortuous. For
a sense of its general movement, we now need to retrace the more important or symptomatic steps, to bring the story to
closure.
The prehistory of Ignatius's conversion and his composition of the Spiritual Exercises was of course the pivot on which
everything that later happened turned. The story of the Society as an identifiable social reality did not begin, however,
until the gathering of the six companions in Paris and their vows on 15 August 1534. The story thereafter, until 1565,
unfolded in four imperfectly distinct phases.
In the first phase, which concluded in 1540 with Regimini militantis eccle-siae, the companions made the Exercises; they
banded together "to travel" to Jerusalem for ministry; in the Veneto they undertook together "in poverty" intensive
ministries that adumbrated many of the later consueta ministeria; with the journey to Jerusalem impossible, they offered
themselves to Paul III for ministry wherever in the world he saw fit; they finally decided to stay together on a permanent
basis and therefore to elect a superior from their number. Up to that point they made their decisions communally, they had
no house to call their own, they lived to a large extent in diaspora. Theirs was a charismatic band.
The second phase lasted from 1540 until about 1547 or 1548. It was distinguished by directly pastoral activities with all
levels of society. Everywhere the members of the new compagnia went, they assiduously engaged in preaching and
lecturing, in every form of "ministry of the Word of God" that they could devise. Especially in this way did they consider
themselves imitators of Jesus, his disciples, and the evangelizing Paul.

They were chary of any assignment that might involve long-term commitment. They fulfilled their ideal of being
missioned for ministry by travel from city to city, from hamlet to hamlet, but exemplified it most strikingly through
Xavier and his companions in India. During this phase, Salmer6n and presumably other Jesuits maintained that writing
and publishing were inconsistent with the directly pastoral and largely itinerant scope of their Institute.
By undertaking for the most part ministries earlier developed by the mendicant friars, they gradually expanded upon them
and created the repertoire of their own consueta ministeria. They delivered "sacred lectures" and practiced street
preaching more diligently than had the friars. They considered teaching Christianity to children and adults, through
lectures, tunes, and printed texts, among their more urgent and characteristic tasks. Their ministries were related to one
another by an underlying design that in fact derived largely from the catechetical tradition. As performed by the Jesuits
under the influence of the Exercises those ministries had, at least ideally, further character and cohesion, especially as
they looked to "the spiritual consolation" of the persons involved.
Their ministries were characterized by discourse. The many "ministries of the Word" manifested this feature most
obviously - preaching, delivering sacred lectures, "fishing." It was also manifested in their catechizing. Discourse was
critical to the proper functioning of the Exercises in the ongoing conversation between the individuals and the persons
guiding them and, more fundamentally, between them and God. But the Jesuits saw even the administration of the
sacrament of Penance more as personalized discourse than ritual routine. They cultivated, not surprisingly, both rhetoric
and casuistry. In their various forms of discourse, moreover, they sought to inculcate Christianitas and pietas, not merely
intellectual comprehension.
They established their headquarters in Rome, where they first founded some of their most distinctive institutions of social
assistance - the Casa Santa Marta, the orphanage at Santa Maria in Aquiro, and the Conservatorio delle Vergini
Miserabili. These establishments exemplified the fundamental importance of the spiritual and corporal works of mercy in
Jesuit ministry and self-understanding. Often in trying to further these works they created the patterns of their
relationships to hundreds of new or established confraternities. Thus, directly and indirectly they worked to alleviate the
situations of orphans, the sick poor, imprisoned debtors, condemned criminals, prostitutes and their daughters.
At this time they had no specifically Jesuit texts to guide them except for a few manuscript copies of the Exercises. They
gained a relatively large number of recruits, especially in Portugal, but Ignatius also decided there would be no female
branch. They encountered opposition for their stance on frequent confession and Communion, but none that transcended
the local scene. They had early won a faithful friend in John III of Portugal, who proposed to them their great overseas
ventures. Meanwhile, the Society began to receive recognition on a wider stage, especially with the appointment of
Lainez, Salmeron, and Jay as theologians to the Council of Trent.
The third phase was the longest, lasting slightly over a decade, from 1547 or 1548 until the election of Lainez, 1558, or
the death of Paul IV, 1559. The last five of these years, although greatly prosperous in many ways, became a crucible
fired by internal and external crises. The significance of the decade can perhaps best be illustrated by taking a cue from
Polanco and following the chronicler's method, year for year - listing some events as important in and of themselves and
listing others as symptomatic of larger realities.
In March 1547, Polanco became secretary. Of the almost 7000 letters in Ignatius's extant correspondence, all but 175 were
written after this date, in the last nine years of Ignatius's life. In May Ignatius wrote a long letter to the Jesuits at Coimbra,
counseling them to moderate their penances and time spent in prayer. In December he received the request to open a
school for lay students in Messina. By March 1548, he had agreed to establish the school and selected the ten Jesuits for
the venture. Nadal was elected superior, and the school opened in the fall. This same year the Exercises were printed and
distributed throughout the Society. Meanwhile in Spain Melchor Cano began his attack, assailing the Jesuits on precisely
those things about which they were proudest - their pastoral practices and their trust in the direct experience of God.
Ignatius wrote to Coimbra, again, and to Andres de Oviedo stressing the importance of obedience for members of the
Society. Ignatius and Polanco set to work in earnest on the Constitutions.

In 1549 the success at Messina begat the college at Palermo, and the schools moved quickly to highest pastoral priority.
Canisius returned to Germany, whence he began to stress with the Jesuit leadership in Rome the urgency of the German
situation and to importune reinforcements. Xavier entered Japan, and Nobrega Brazil. By the next year Ignatius had, with
Polanco's aid, brought the Constitutions to the point where they could be reviewed by others, and at Nadal's urging he
opened the first novitiate in Messina. Pope Julius III issued the revised version of the Formula, which added "defense of
the faith" as a primary goal of the Society and ratified a diversity of "grades" within it.
In 1551 Ignatius decided to remove Rodrigues as provincial of Portugal. The Collegio Romano opened - "School of
Grammar, Humanities, and Christian Doctrine, Free." The Germanico opened the following year, as did the college in
Vienna, the first to open north of the Alps. Ignatius began cautioning Jesuits against using Erasmus as a textbook in the
schools. In Portugal the crisis over Rodrigues finally erupted, challenging the authority of the general.
The next year, 1553, the "tragedy" in Portugal was resolved, and in its wake Ignatius wrote to that province the "letter on
obedience." He invested Nadal with plenipotentiary powers and sent him to Portugal and Spain to explain and promulgate
the Constitutions and to handle other business. "Rules" of various kinds had begun to appear, and documents concerning
education and the schools multiplied. Ignatius began dictating his Autobiography. Tomas de Pedroche, commissioned by
Archbishop Siliceo and encouraged by Cano's continued attacks, denounced parts of the Exercises as heretical. Ignatius
reasserted his firm stand in favor of admitting New Christians. The strain on personnel caused by the schools begged for
remedy, and Ignatius in effect ordered a slowdown in the acceptance of schools by prescribing norms for endowment,
number of Jesuits required, and similar matters. At Alcala the Jesuits built their first house exclusively for the use of men
who wanted to spend time there in the Exercises.
In January 1554, Polanco sent copies of his newly published Directorium for confessors to all the Jesuit rectors in Italy,
explaining that it was the result of collaboration among a number of Jesuits. Diego Guzman arrived in Italy to propagate
there for the next thirty years the catechetical tradition of Juan de Avila. The Jesuits briefly engaged Michelangelo as
architect for their new church in Rome, and, despite Ignatius's reluctance, almost everywhere vespers were being sung in
their churches on Sundays and feast days. Their schools began to produce plays, open to the public. In December, the
Theological Faculty at Paris condemned the Society as "a danger to the faith, a disturber of the peace of the church."
Early the next year, Ignatius ordered the collection of testimonial letters to counter and help reverse the Paris
condemnation. After the election of Giampietro Carafa in May as Paul IV, the Jesuits feared they might need the letters
for protection against the pope. In the context of the Peace of Augsburg, Nadal made his first trip to the Empire, after
which he assigned it high priority among the Society's tasks and promulgated the idea that the Jesuits had a God-given
role in countering the Reformation. The first edition of Madrid's book on frequent Communion appeared, as did Canisius's
Large Catechism. The following year Ignatius saw to the installation of a printing press in the Collegio Romano, and the
Jesuits introduced the press into India. Loarte had ready for publication his Esercitio as a handbook of piety for humble
and illiterate folk.
On 31 July 1556 Ignatius died, and the two-year crisis over the First General Congregation ensued, with much more at
stake than Bobadilla's wounded sensibilities or the personal, nationalistic, and political antipathies of the pope. Bobadilla
challenged, at least indirectly, the degree and style of authority that Ignatius had assumed as general and the increasing
regularization of life in the Society, for which he held Nadal and Polanco much responsible. Even after Bobadilla's
reconciliation with his brethren and the election of Lainez as general in 1558, the pope continued to challenge those
aspects of their life that the Jesuits considered essential and had thought were guaranteed them in the Formula. Both these
challenges ultimately failed.
Their failure meant in effect ratification on an even broader scale of directions - in ministry, self-understanding, internal
discipline - that the Society had taken under Ignatius. Such was the obvious intent of the Congregation in its approval of
the Constitutions almost as they stood and in its election of Lainez as general. Jesuit leaders in Rome and elsewhere were

immensely relieved that they had finally been able to hold a Congregation at all and elect a general.
Thus, in 1558 or 1559, began the fourth phase, a confirmation and consolidation of the stipulations of the Formula and the
Constitutions but also a routinizing of the interpretation they had been given in the past decade. Polanco remained in his
post, and Nadal served the next two generals as interpreter to his brethren throughout Western Europe of every aspect of
"our way of proceeding."
In this phase, some individuals who had given the Jesuits trouble died - Paul IV, Cano, Siliceo. Their friend Cardinal
Morone was released from prison, but Archbishop Carranza was not. The juridical situation of the Society in France
improved, and the Faculty of Theology no longer pressed its condemnation. The Jesuits won an oblique recognition from
the Council of Trent, and they successfully got Borja out of his Spanish imbroglio and into Italy. Bishop Cesarini's
machinations against Jesuit management of the Seminario Romano were thwarted.
Toledo and Clavius began teaching at the Collegio Romano, where in 1563 Jan Leunis founded the first Marian
Congregation. In that same year the Collegio, which had for years offered a course in "controversialist theology,"
instituted one in "cases of conscience," open to all students. In 1564 the Jesuits entered Poland. Two years later they
landed in present-day Florida, where they remained only until 1571.
Like any historical reality, the Society would continue to change after 1565, influenced by changes in culture and
sensibilities in society at large and by changes within Catholicism itself. In important particulars it moved almost
inexorably and ever more definitively into modalities characteristic of the Counter Reformation as such. The first Jesuits,
moreover, were not later Jesuits. As in every social body, subsequent generations magnified to distortion certain aspects
of the earlier tradition, while they minimized others, let some atrophy, and even repudiated a few, like the policy on New
Christians. By Lainez's death in 1565, however, the directions and major decisions taken in the third phase had become
set; by and large they would be determinative for the future.
During the fourth phase, a few issues already resolved in theory continued to be troubling in practice. As the Jesuits tried
to establish their legitimacy as the latest in a long tradition of religious orders, for instance, they had to deal with
misunderstandings in their own ranks about what this aspect of their vocation meant, forcing Nadal to repeat again and
again, "We are not monks." The distinction between "coadjutors" and "professed" became more, not less, problematic.
The special vow to obey the pope "concerning missions" functioned ever less according to the original intention,
especially as the general became better informed through his immense correspondence about pastoral needs around the
globe. The attacks the Jesuits continued to suffer from fellow Catholics made them more circumspect; thus they became
more concerned with stressing for themselves and others how they fit with the tradition, how they were anything but
troublemakers.
There were other inconsistencies, polarities, "creative tensions," or paradoxes more or less present from the beginning that
persisted as cause for confusion among friends and enemies, sometimes among Jesuits themselves. They wanted to be
peacemakers, but their very commitments led them into controversy. As others rallied around "reform of the church," the
Jesuits gave them unstinting support and undertook parts of that task consonant with their way of proceeding, but they
defined themselves in other terms, as helpers of souls in the vineyard of the Lord. Born in the so-called Tridentine era, the
Society abstained from the two institutions the Council utilized to propel its agenda - the episcopacy and pastorates.
Ardent defenders of papal authority, the Jesuits did not believe that authority was absolute or could with impunity be
exercised irresponsibly.
Doctrinally cautious, they nonetheless often had a closer spiritual affinity with the persecuted, like Morone and Carranza,
than with the persecutors. Becoming ever more antipathetic toward Erasmus, they yet retained many religious and cultural
ideals almost identical with his. Appreciative of the clarity and intellectual rigor of scholasticism and among the forces
leading to a further revival of the system, they more profoundly wanted what they called a "mystical theology" that would
"rouse the affections so that we are moved to love and serve God our Lord in all things," as Ignatius described the

theology of the Fathers. Opposed to the Reformation on doctrinal grounds, they tended to see it more fundamentally as a
pastoral problem, as a result of sin needing cure by virtue. "Jesuitical" in their belief in the necessity of accommodation to
times, places, and circumstances, they accepted institutions as they found them.
In an organization built on a network of frank consultation and relying for its success on the enterprise of its members, an
autocratic vocabulary gained greater currency. The Jesuits sought inner consolation for themselves and others but
inherited and promoted a system of moral reasoning driven by codification of sin. Even as they subscribed to the stern
morality of their day, they still followed Aristotle and Aquinas in defining virtue as a middle way between two extremes
and were part of a revolution in piety by their insistence on moderation in austerities and on care for the body.
Teachers of prayer, they were told that the world was their house. Enthusiasts for formal education, they retained a
reverence for the charismatically inspired preacher. They had the usual prejudices of their culture against women, but they
for the most part ministered to them in the same way and degree as they did to men, and they invited them to join them as
helpers in many of their ministries. Spurred to achievement by the magniloquent "greater glory of God," they often
operated most in accord with their stated ideals when influenced by the more lowly "help of souls."
Perhaps the most telling paradox of all was their cultivating fidelity to the divine inspiration within while defending the
laws, institutions, and usages of the church. In their own eyes they struck a balance between these two poles, in a kind of
healthy dialectic. In the eyes of their critics, they betrayed one or the other. The two poles had counterparts even inside
the order itself.
In 1558 the Constitutions were ratified, and in 1559 - 60 they were printed and circulated. Rules and regulations
proliferated. These changes expressed and codified many aspects, large and small, of the Jesuits' way of proceeding.
Jesuits such as Bustamante defined observance of procedures as almost the essence of that way. But with Ignatius,
Polanco, Nadal, and others nuestra modo de proceder connoted something much larger, and specific procedures had
validity only insofar as they expressed it. The "way," manifested variously, was the style - not a set of mannerisms and not
superficial affectation. It was a manifestation of the character and of the deepest values and sensibilities of the
organization. Le style est I'homme meme.
Jesuits tried to identify the constitutive elements of their style by indicating traits of personality that defined it. Thus the
traits singled out for "the ideal general" in Part Nine of the Constitutions captured part of "our way" - large-minded,
courageous, compassionate, of good judgment, energetic in undertaking and in seeing tasks to completion, and, above all,
"closely united with God our Lord and intimate with Him in prayer and all activities."
They described the Jesuit (and, therefore, the way) as "flexible, not rigid," and as "approachable" (familiaris). The
cultivation of mediocridad as a norm for institutional aspects of their life suggested a style of personal life straightforward
and unpretentious. Although the early Jesuits never said so explicitly, the way manifested an optimism that was due to
many factors - to their teaching on consolation, to their theology of nature and grace, to their rhetoric of edification and
congratulation, to the success their ministries and exploits generally enjoyed, to the abiding sense of gratitude to God
encouraged by the "Contemplation for Divine Love."
It fell most often to Nadal to articulate for his brethren what the way meant. He perhaps most succinctly and effectively
captured the fundamental aspects of the ideal with his triad "in the Spirit, from the heart, practically" - "spiritu, corde,
practice."
"In the Spirit" meant that a direct and ongoing sense of God's presence, practically the same thing as consolation, was the
first premise of the way. This was what Jesuits hoped for for themselves and tried to excite in others. Although this may
seem to be an obvious postulate for religious enthusiasts, it was not shared by all Catholic theologians and reformers in
the sixteenth century. Some of them actually distrusted and repudiated it, at least as it was understood by the Jesuits in
their teaching on consolation, indifference, and discernment of spirits. For many of the Jesuits' Catholic enemies, religion

consisted in right thinking on dogma, strict practice of morality and discipline, and stern legislation and sanctions to
guarantee both the right thinking and the strict practice. The Jesuits considered these things important, but they did not
take them as either their starting or their ending point, much less as their center.
"From the heart" signaled how Jesuits were to deal with others in their preaching and every other way and also how they
hoped individuals and groups would respond to them and their message - from the bottom of the heart. Persons completed
the Exercises, as Polanco said, "with hearts changed." The cultivation by the Jesuits of classical rhetoric, the discipline
that taught how to touch the human heart, was not simply conforming to the received wisdom of the day but a pursuit that
correlated with their deepest pastoral impulses.
For Nadal "practical" was synonymous with "pastoral." For him the more effective and encompassing pastoral orientation
was what particularly distinguished the Jesuit way from the way of the older orders, whether monastic or mendicant. The
"help of souls" - no expression was more characteristic of Jesuit writing, thinking, and action. The ultimate model for the
Jesuits' pastoral engagement was the disciples of Jesus - sent on journey for preaching and for healings in body and soul,
not seeking or accepting direct recompense for their labors. The Jesuits saw this pattern replicated in Ignatius and his
companions, and they "tested" the novices they admitted by having them replicate it on a smaller scale.
They saw their style as in this sense "apostolic." Like so many of their contemporaries, they were inspired by a sense of
the immediacy of the New Testament and by the direct relevance of biblical realities and events for their lives and their
age. They were not moved by apocalyptic thinking, nor did they believe in some myth of cyclical return. But the
contemplations in the Exercises encouraged them to transport themselves in their imaginations back to the biblical events
and then to interpret their lives as in some sense a reenactment of them - or, better, as their continuation. In the concrete
this meant intense cultivation of preaching (and all other ministries of the Word of God) and of various forms of healing
(in body and soul), the resolution not to accept direct recompense, and a life together in which all goods were held in
common.
The Jesuits saw their style as constitutive of their identity and as distinctive of them as an organization. No doubt
characteristics like the above that they cultivated in themselves helped distinguish them from others, to a greater or lesser
degree. Some of these traits, however, were also cultivated by others in almost identical terms. They were, moreover,
ideals. They were hopes and aims, which are never the same thing as the lived reality.
As the Jesuits tried to describe to themselves and to others just what made them what they were, they sometimes missed
or failed to stress the obvious. They were too close to see it. With the hindsight of over four hundred years, we see more
clearly than they did that the Spiritual Exercises and the schools were the two most important institutional factors that,
when taken in their full implications, shaped the distinctive character of the Society of Jesus.
The first Jesuits recognized the importance of the Exercises and occasionally spoke of them as giving their life and
ministries their fundamental orientation. Polanco called them the compendium of all the means the Jesuits had for helping
souls. Behind Nadal's exhorting Jesuits to regular repetition of them in abbreviated form had to lie an intuition of their
conclusive importance for motivation and for corporate cohesion. Often, however, Jesuits spoke of them as simply one
among the many consueta ministeria, without pinpointing how the Exercises articulated principles and designs that tended
to permeate everything they undertook. Jesuit commentators have sometimes said that the Constitutions were a translation
of the Exercises into institutional form. That is an exaggeration, but it contains more than a grain of truth.
Luther claimed that the doctrine of justification by faith alone was the quintessence of the Gospel, the core of the
Christian message. It was certainly the central doctrine for him, the doctrine upon which his theology rested and
according to which his practical and pastoral decisions were made. Did the Jesuits have a doctrine or teaching that they
similarly singled out or exalted? If so, was it good works, papal primacy, seven sacraments, Real Presence?
The Jesuits never professed to have one. In fact, Luther's designation of a "doctrine" - an idea - as bearing the burden of

the Christian message ran contrary to the traditional persuasion that the life of Christ was the best expression of what
Christianity was all about. Luther shifted the focus from the synoptic Gospels to the Epistle to the Romans. This
represented and promoted a subtle but extraordinarily significant change in religious sensibilities. Although the Jesuits
would not be unaffected by the change, they were, through the Exercises and many other factors, firmly rooted in the
earlier tradition. In any case, they were reluctant to pronounce one doctrine more important than another, even though the
controversies of the day brought them to speak about some more frequently and to give them a new emphasis - a
phenomenon that made the Jesuits agents in the practical imbalance in confessional professions of orthodoxy in postReformation Christianity.
There was, however, one "doctrine" that was fundamental for them, one that gave orientation to all their ministries and to
the way they wanted to lead their own lives. It was the basic premise of the Exercises, even though it was buried
unobtrusively in the fifteenth "Preliminary Observation": the Creator deals directly with the creature, and the creature
deals directly with the Creator - heart to heart, one might say. Upon this teaching Jesuits based their more characteristic
themes - indifference, discernment, and inner devotion, or consolation.
It was this teaching that in one form or another brought Ignatius into question with ecclesiastical authorities at Alcala,
Salamanca, Paris, Venice, and Rome. It was this teaching that sounded to many like the teaching of the alumbrados,
Erasmians, and Lutherans. It was this teaching that set the Jesuits off from some of their fellow Catholics who sought a
better church - from people like Cano, Catarino, and Carafa. The rage of those who abhorred teaching like this as almost
ipso facto heretical drove Catholicism in Italy and Spain into major crisis.
The Jesuits did not suffer as much in the wake of the crisis as did others, like the spirituali and Carranza. Ignatius and the
Jesuits, at least, understood the teaching within the safe boundaries of Catholic tradition, and they were anything but
founders of a Church of the Free Spirit. The fact that the teaching could be questioned or, indeed, attacked so vigorously
is a window into sixteenth-century Catholicism. That it received general acceptance is yet another. Later in the century,
however, Everard Mercurian, the fourth general, adopted even inside the Society of Jesus a cautious policy that tended to
reduce the devout life to moralizing calculation and safe asceticism.
Besides the Exercises, what particularly distinguished the Jesuits was their schools. Within a few years of Messina they
assigned them, in fact if not always in theory, a preeminent priority among their ministries. This meant some diminution
in quantity and intensity of the other consueta ministeria, but not so much as we may at first imagine because the schools
served as their bases. Not in that way, therefore, did the schools have their greatest impact on the Society.
Part of "our way," part of Jesuit style, was learning. Ignatius and his companions from the beginning advocated and
exemplified a learned ministry. This did not, taken in the abstract, distinguish them from their contemporaries but
conformed them to the consensus of their age. With the schools, however, came an intensification - as the Jesuits learned
in order to teach. Along with intensification came a new modality - as the Jesuits became professionals in the teaching of
the pagan classics, the natural sciences, and the performing arts, somehow or other in relationship to pietas, somehow or
other in relationship to Christianitas. The Jesuits - as a group, systemi-cally - became learned clergy their "way." The
schools inserted them into secular culture and civic responsibility to a degree unknown to earlier orders. The Formula had
committed them to work for the "common good," but the schools gave that commitment an institutional grounding that
was quite special.
The most important impact the schools had upon the Society was, therefore, cultural. More easily tracked, however, was
their sociological impact - on the size of communities, on the practical demotion suffered by professed houses, on the
implicit redefinition of aspects of Jesuit poverty when the vast majority of Jesuits began to live in endowed institutions,
on a closer bonding with the socioeconomic elite. Last but far from least, the schools recast the ideal of itinerant ministry,
the ideal symbolized by the special vow "concerning missions" - the "beginning and principal foundation" of the Society,
as Ignatius said of it in 1545.

Ignatius - how did he fit in the ongoing transformation of the Society of Jesus, especially after 1540 or 1547? Remarkable
in the nascent Society was the talent and especially the intense and unwavering dedication of so many who joined it.
Nonetheless, there would be no Society of Jesus, even after Regimini militantis ecclesiae, without Ignatius of Loyola.
Rodrigues and Bobadilla were correct in a formal sense when they clamored that the founding was a corporate venture.
But Ignatius was the leader.
He inspired confidence and won affection. When Xavier voted for him as general, he voted for "our old leader and true
father, Don Ignacio, who, since he brought us together with no little effort, will also with similar effort know how to
preserve, govern, and help us advance from good to better." {1} While Ignatius was general, his subjects respected him
especially for listening to them with care until they were sure they had been understood. {2} Salmeron burst into tears
when he heard of his death. {3} Nadal confessed in his journal that he never visited the room where he died without
"spontaneous and sweet tears." {4}
Ignatius was, however, a complex man. He on occasion dealt in harsh and seemingly arbitrary ways with those in Rome
who were closest to him. He did not always bear criticism gracefully. Once when Lainez insisted too strongly, he
exploded with, "Here, you take the Society and govern it!" {5}
His natural reticence about himself and his stilted and conventional style of writing drew a curtain across much that we
would like to know. Early on, moreover, his Jesuit contemporaries began to speak and write of him with a reverence that
rendered edifying his every act, making it particularly difficult for later historians to find the man behind the
hagiographical veil.
In this atmosphere Bobadilla's taunts can feel like a breath of fresh air. More important, they also raise again the difficult
question of where, in the practical governance of the Society, Ignatius's part ended and Polanco's began. It is absolutely
clear, however, that even toward the very end of Ignatius's life, when he was chronically sick, he made every major
decision. He delegated a great deal, but he continued in charge to the end. His importance for the order looms of course
much larger, as by now must be clear. No one more than he helped create its way of proceeding, and, in the eyes of his
contemporaries, nobody better exemplified it.
But he did three things that were utterly crucial for the ethos of the Society. First, he wrote the Exercises and made them
the basic book of the institution. Second, he was the force behind a most remarkable instrument of governance, the
Constitutions. Third, when the proper moment arrived for making a decision about the schools, he opened the throttle to
full speed ahead.
Leadership is a gift difficult to analyze, but it consists to a large extent in vision, in the ability to see how at a given
juncture change is more consistent with one's scope than staying the course. It consists as well in the courage and selfpossession required to make the actual decision to change and to convince others of the validity and viability of the new
direction. Such was Ignatius's vision and courage about the schools.
He had another ability that is equally important for a leader. He could recognize and utilize talents that complemented his
own. The caliber of the provincials and rectors throughout the order, many of whom were hand-picked by him, were by
and large proof of this gift. More striking, however, were the roles Ignatius conceded to Polanco and Nadal - without
doubt the two Jesuits who, after himself, most effectively animated the young Society and gave it shape. It would be
difficult to imagine two better choices or more open-handed delegations of responsibility.
How did the Society of Jesus come to be? The answer is dense and complicated, but at a certain point it devolves onto the
human factor - the companions of Paris, the great recruits like Borja and Canisius, the many others, such as Ribadeneira,
Loarte, Possevino, Domenech, Araoz, Bustamante, Toledo, Ledesma, Nobrega, and Anchieta. In this regard, however,
three outstrip the others by far - Polanco, Nadal, and Ignatius. According to Polanco, Ignatius possessed "in an uncommon
degree certain natural gifts from God: great energy in undertaking extraordinarily difficult tasks, great constancy in

pursuing them, and great prudence in seeing them to completion." {6} What he said of Ignatius could be applied as well
to himself and Nadal, which makes it another important key to the character and development of the early Society of Jesus.
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