Jesuit confession and the private absolution of heresy in sixteenth-
century Italy

Jessica M. Dalton

A thesis submitted for the degree of PhD
at the
University of St Andrews

2018

Full metadata for this item is available in
St Andrews Research Repository
at:
http://research-repository.st-andrews.ac.uk/

Identifier to use to cite or link to this thesis:

DOI: https://doi.org/10.17630/10023-17239

This item is protected by original copyright


http://research-repository.st-andrews.ac.uk/
https://doi.org/10.17630/10023-17239

Candidate's declaration

I, Jessica Dalton, do hereby certify that this thesis, submitted for the degree of PhD, which is
approximately 92,000 words in length, has been written by me, and that it is the record of
work carried out by me, or principally by myself in collaboration with others as
acknowledged, and that it has not been submitted in any previous application for any degree.

I was admitted as a research student at the University of St Andrews in September 2014.

I received funding from an organisation or institution and have acknowledged the funder(s) in
the full text of my thesis.

Date Signature of candidate

Supervisor's declaration

I hereby certify that the candidate has fulfilled the conditions of the Resolution and
Regulations appropriate for the degree of PhD in the University of St Andrews and that the
candidate is qualified to submit this thesis in application for that degree.

Date Signature of supervisor

Permission for publication

In submitting this thesis to the University of St Andrews we understand that we are giving
permission for it to be made available for use in accordance with the regulations of the
University Library for the time being in force, subject to any copyright vested in the work not
being affected thereby. We also understand, unless exempt by an award of an embargo as
requested below, that the title and the abstract will be published, and that a copy of the work
may be made and supplied to any bona fide library or research worker, that this thesis will be
electronically accessible for personal or research use and that the library has the right to
migrate this thesis into new electronic forms as required to ensure continued access to the
thesis.

I, Jessica Dalton, confirm that my thesis does not contain any third-party material that
requires copyright clearance.

The following is an agreed request by candidate and supervisor regarding the publication of
this thesis:



Printed copy

Embargo on all of print copy for a period of 5 years on the following ground(s):
o Publication would preclude future publication

Supporting statement for printed embargo request

I plan to publish my thesis as a monograph.

Electronic copy

Embargo on all of electronic copy for a period of 5 years on the following ground(s):
o Publication would preclude future publication

Supporting statement for electronic embargo request

I plan to publish my thesis as a monograph.

Title and Abstract

o [ agree to the title and abstract being published.

Date Signature of candidate

Date Signature of supervisor

Underpinning Research Data or Digital Outputs
Candidate's declaration
I, Jessica Dalton, hereby certify that no requirements to deposit original research data or

digital outputs apply to this thesis and that, where appropriate, secondary data used have been
referenced in the full text of my thesis.

Date Signature of candidate

111



Abstract

This thesis offers the first extensive explanation of a unique papal privilege conceded to the
Society of Jesus in 1551. This privilege allowed the new religious order to bring former
heretics back into the Catholic Church in the absolute secrecy of sacramental confession. The
thesis focuses on the use of this privilege on the Italian peninsula during the sixteenth
century. There, the concession of the privilege was particularly remarkable as it conflicted
with the jurisdiction of the Roman Inquisition, which had been established by Pope Paul 111
just a decade earlier. The Roman Inquisition used judicial processes to fight the spread of
Protestant heresies in the Catholic heartlands. When popes throughout the sixteenth century
granted Jesuits in Italy the privilege to absolve heresy, they gave the Society a jurisdiction

that undermined their very own organ for stemming religious dissent.

This thesis traces the history of the privilege chronologically, using both normative
documents and case studies reconstructed using material from the archives of the Society,
Inquisition, papacy and temporal leaders. With this approach, the thesis corrects existing
accounts of the privilege, which explain it according to the aims of individuals and
institutions outside of the Society without integrating the objectives of the Jesuits who
actually solicited the power. By incorporating all of these factors, the thesis offers the first
detailed history of the privilege and uses that history to illuminate the early Society's
relationships with the papacy and the Roman Inquisition, aspects of Jesuit history that have
been subject to persistent mythologisation. By analysing the fluctuating pastoral and
institutional priorities that dictated the course of the early modern Church, this thesis shows
that the actions and interactions of three of the most important protagonists in early modern
history - the Society, the papacy and the Inquisition - were characterised by a shared
pragmatism, even if their priorities were only pushed into alignment by the crisis that the

Church faced after the Protestant Reformation.
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facilitate fluid reading.

viil



Introduction

In Venice in the last months of 1556, Jesuit priest Cesare Helmi faced a quandary about a

grave matter: the absolution of a heretic in sacramental confession.

That week, a man had confessed to Helmi that he had 'erred in many matters' fundamental to
the Catholic faith. He had been part of a sect of 'Anabaptists' and people who espoused 'other
various heresies'. He had believed serious errors about 'sacramental matters', 'indulgences'
and 'the authority of the pope'. He had even recruited others to join him in the sect. These

were serious sins. This man was a heretic.’

In the mid-sixteenth century, the Catholic Church hierarchy was on the alert for heresy on the
Italian peninsula. In the German lands, Martin Luther had challenged the doctrines and
authority of the Church. Luther's criticisms sparked a fierce debate and religious revolutions
across northern Europe. Individuals and entire states defied papal authority, adopting these
new Protestant confessions as their official religion.? It was not long before Protestant ideas
arrived on the Italian peninsula.’* Whether they came in the pages of books or on the tongues
of merchants, sailors and scholars, Protestant beliefs found sympathy amongst curious and
dissatisfied Catholics, as well as non-Catholic Christians like the Waldensians, a group
originating in twelfth-century France.* By the mid-sixteenth century, there were suspicions

and accusation of heresy raised against those at the height of Italy's ecclesiastical and social

L'Alli giorni passati ho udito una co[n]fessione d'un'Heretico: il qual si & trovato haver errato in molti casi sia de
sacra[menta]li come dell'Indulgentiac et autorita del Papa...Costui era d'una setta nella q[u]ale si trovano
anabattiste; sacramentarii et altre diverse heresie: et in q[ue]lla citta della quale lui si trova esser bandito p[er]
molti debiti, g[ue]sto Heretico ha tirato alcuni a quella setta.' Archivum Romanum Societatis Iesu (hereafter,
ARSI), Epistolae Italiae 107, f.3r.

2 On the Protestant Reformation see Mark Greengrass, Christendom Destroyed: Europe 1517-1648 (New York:
Viking, 2014); Diarmaid MacCulloch, Reformation: Europe's House Divided (London: Allen Lane, 2003); Peter
Marshall, 1517: Martin Luther and the invention of the reformation (Oxford: Oxford University Press, 2017);
Alistair E. McGrath, Reformation Thought: An Introduction (Oxford: Blackwell, 1999); Andrew Pettegree,
Brand Luther. 1517, printing and the making of the Reformation (London: Random House, 2015) and Lyndal
Roper, Martin Luther: Renegade and Prophet (London: Bodley Head, 2016).

3 On heresy in sixteenth-century Italy see Delio Cantimori and Adriano Prosperi (ed.), Eretici italiani del
Cinquecento e altre scritti (Turin: Einaudi, 1992); Frederic Church, The Italian reformers, 1534-1564 (New
York: Columbia University Press, 1932); Ronald K. Delph, Michelle Fontaine and John Jeffries Martin, Heresy,
Culture, and Religion in Early Modern Italy. Contexts and Contestations (Kirksville: Truman State University
Press, 2006); Adriano Prosperi, Eresie e devozioni. La religione italiana in eta moderna. 1. Eresie (Rome:
Edizioni di Storia e Letteratura, 2010) and Antonio Rotondo, Studi e ricerche di storia ereticale italiana del
Cinquecento (Turin: Giappichelli, 1974).

4 On the Waldensians see Euan Cameron, The Reformation of the heretics: the Waldenses of the Alps (Oxford:
Oxford University Press, 1984); Vincenzo Tedesco, Storia dei Valdesi in Calabria. Tra basso medioevo e prima
eta moderna (Soveria Mannelli: Rubbettino, 2015) and Pierroberto Scaramella, L'Inquisizione romana e i
Valdesi di Calabria (Naples: Editoriale Scientifica, 1999).



hierarchies.” For successive popes, Italian princes and the vast majority of the curia and
clergy, Protestant sympathisers were heretics. If heresy spread in Italy, it could destroy the

Catholic Church and consign the souls of its inhabitants to hell.

Responding to this grave threat, Rome closed ranks. Pope Paul III (1534-49) addressed the
claims and successes of the reformers, convoking the Council of Trent and, in 1542, founding
the Holy Office of the Roman Inquisition to find and, if necessary, punish heretics.® A
congregation of cardinals in Rome ran the Inquisition, supervising tribunals, old and new, all
over the peninsula. They tried thousands of cases during the sixteenth century, investigating
and sometimes even executing heretics, from young scholars such as Pomponio Algieri to
noblemen like Pietro Carnesecchi.” Confessing in 1556, Helmi's penitent asked for mercy at
the very moment when ecclesiastical and temporal authorities were most anxious to eradicate
heresy throughout the Italian peninsula.® As the sixteenth century went on, the threat of

heresy waned and the Inquisition began to target a broader range of moral misdemeanours,

3> Two of the most famous cases are that of nobleman Pietro Carnesecchi and Cardinal Giovanni Morone, which
have been edited with additional material by Massimo Firpo and Dario Marcatto: I processi inquisitoriali di
Pietro Carnesecchi (1557-1567) (Vatican City: Archivio Segreto Vaticano, 1998-2000), 2 vols in 4 and //
processo inquisitoriale del cardinal Giovanni Morone. Edizione critica (Rome: Istituto storico italiano per 'eta
moderna e contemporanea, 1981-95), 6 vols in 7.

¢ The Council of Trent addressed both Luther's challenges and earlier calls for reform. Scholars since Wilhelm
Maurenbrecher have supported the notion of a Catholic Reformation, driven by long-held calls for reform,
rather than a reactionary Counter-Reformation. See, for example, Maurenbrecher, Geschichte der katholischen
Reformation (Nordlingen: C.H. Beck, 1880). On the various terms used see O'Malley, Trent and all that:
Renaming Catholicism in the Early Modern Era (London: Harvard University Press, 2000). On the Council of
Trent see Hubert Jedin and Ernst Graf (trans.), A History of the Council of Trent (London: Thomas Nelson and
Sons, 1957-61), 2 vols (the first two volumes of Jedin's original German text) and John O'Malley, Trent. What
Happened at the Council (London: Harvard University Press, 2013). On the Roman Inquisition and its
precursors see Christopher Black, The Italian Inquisition (London: Yale University Press, 2009); Elena
Brambilla, Alle origini del Sant'Uffizio. Penitenza, confessione e giustizia spirituale (Bologna: Il Mulino, 2000);
Andrea Del Col, L'inquisizione in Italia dal XII al XXI secolo (Milan: Mondadori, 2006) ; Prosperi, Tribunali
della coscienza:inquisitori, confessori, missionari (Turin: G. Einaudi, 1996) and Giovanni Romeo,
L’Inquisizione nell Italia moderna (Rome: Edizioni Laterza, 2002).

7 For statistics see del Col, L'inquisizione in Italia, pp.772-82 and John Tedeschi and William Monter ‘Toward a
Statistical Profile of the Italian Inquisitions, Sixteenth to Eighteenth Centuries’ in Tedeschi (ed.) The
Prosecution of Heresy, Collected Studies on the Inquisition in Early Modern Italy (Binghampton: Medieval and
Renaissance Texts and Studies, 1991), pp.90-102. On Pomponio Algeri, see Daniele Santarelli, 'Morte di un
eretico impenitente. Alcune note ¢ documenti su Pomponio Algeri di Nola', Medioevo Adriatico, 1 (2007),
pp-117-134.

8 As a northern port-city and printing hub Venice was seen as particularly vulnerable to the threat of heresy. See
Paul Grendler, The Roman Inquisition and the Venetian Press, 1540-1605 (Princeton: Princeton University
Press, 1977); John Martin, Venice's Hidden Enemies. Italian Heretics in a Renaissance City (London:
University of California Press, 1993); Santarelli, 'Eresia, Riforma e Inquisizione nella Repubblica di Venezia del
Cinquecento', Studi Storici Luigi Simeoni, LVII (2007), pp.73-105; Anne Jacobson Schutte, Aspiring saints:
pretense of holiness, Inquisition, and gender in the Republic of Venice, 1618-1750 (London: Johns Hopkins
University Press, 2001) and Aldo Stella, Dall'anabattismo al socinianesimo nel Cinquecento veneto: Richerche
storiche (Padua: Liviana, 1967).



such as sodomy and superstition.” Meanwhile, the Church adapted her approach to heretics in

Italy, focusing on converting foreigners using conciliatory methods.!”

His penitent's admission was grave, but Helmi thought that he could help. He would make
use of the sacrament of confession. Even before the official foundation of Helmi's order, the
Society of Jesus, in 1540, its founder, Ignatius Loyola, had used confession to elicit profound
spiritual conversions within himself and wayward Catholics.!! When the Jesuits began their

official ministry to believers, infidels and heretics, confession was central.!?

Helmi also knew that the Jesuits had an extraordinary advantage in cases of heresy, which
distinguished them from other confessors: in 1551, Pope Julius III had given all Jesuits an
unprecedented papal privilege. This privilege allowed the Jesuits to absolve the sin of heresy
in foro conscientiae during confession and to lift the automatic excommunication that heresy
incurred.!® This meant that Jesuits could reconcile heretics to the Church entirely
independently of ecclesiastical superiors, such as bishops and inquisitors. And the Jesuits

could do all of this in the absolute secrecy of sacramental confession.'*

The use of the Jesuit privilege had a substantial impact on the Catholic Church and wider
society. For this reason, Helmi expressed serious concerns about whether his case warranted
use of the privilege. Helmi's penitent had made his heresies a 'public matter', imperilling the
souls of others, as well as his own.'> His heresy was also a political threat. Venice was
exceptionally independent from Rome but, like other Italian states, was governed by temporal

authorities that were inextricably entwined with ecclesiastical matters.'® Public religious

° Black, The Italian Inquisition, pp.131-57.

10 On this period see, Irene Fosi, Convertire lo straniero. Forestieri e Inquisizione e Roma in eta moderna
(Rome: Viella, 2011) and Peter Mazur, Conversion to Catholicism in early modern Italy (New York: Routledge,
Taylor and Francis Group, 2016).

' O'Malley, The First Jesuits (London: Harvard University Press, 1993), pp.32-6.

12 On the Jesuits, confession and conversion see ibid., pp. 136-151; Sabina Pavone, I gesuiti dalle origini alla
soppressione, 1540-1773 (Rome: Laterza, 2004), pp.27-32 and Prosperi, Tribunali della coscienza, pp. 485-507.
13 A. Tomassetti (ed.), Bullarum diplomatum et privilegiorum sanctorum romanorum pontificum taurinensis
editio (Turin: Seb. Franco, H. Fory et Henrico Dalmazzo editoribus, 1857-67), 25 vols, vol.6, p.464.

14 Describing the foro conscientiae, Jesuit theologian Juan Valero explained that it pertained to the sacrament of
confession but had effects outside of confession: 'Secundo observa, quod per Forum interiorem vel conscientiae,
aliquando intelligitur forus animae in iudicio poenitentiali sacramenti Confessionis. Aliquando etiam extra
Confessionem; ad distinctionem Fori contentiosi...Ubi per Forum conscientiae non intelligitur tantummodo
forus Sacramenti poenitentiae, sed etiam extra ipsum Sacramentum.' Juan Valero, Differentiae inter virumque
forum, iudiciale videlicet et conscientiae : nondum hac noua luce donatae et magna cum cura studioque
iucubratae et concinnatae (Valldemossa: Emmanuelis Rodriguez, 1616).

15 pler] esser stato cosa publica..." ARSI, Epistolae Italiae 107, f.3r.

16 The Republic's state heresy tribunal the Tre savi all'eresia, for example, comprised Venetian noblemen who
worked with the patriarch, inquisitor and papal legate. Martin, Venice's Hidden Enemies, p.51.



rebellion was an affront to these temporal leaders and, therefore, a danger to social stability.!”
Moreover, Helmi's penitent had also confessed that he had incurred 'many debts' and been
'outlawed'.!® Ecclesiastical and temporal authorities would be eager to know of these crimes.
If Helmi absolved his penitent, they would never find out. And whilst some canon lawyers
declared that the secrecy of confession could be broken to reveal dangerous heretics, the

Jesuits disagreed.!’

Moreover, there was one type of heretic whom the Jesuits could not absolve: heretics already
known to inquisitors. As Helmi's penitent had made his heresy a 'public matter' he could have
fallen into this category.?’ According to Canon Law, somebody commits the sin of heresy
when they obstinately err from Catholic teaching.?! This sin incurs excommunication from
the Church automatically, or latae sententiae.?? If discovered by inquisitors, a heretic could
also be excommunicated judicially, or de iure. To reconcile a known heretic, one needed the
jurisdiction to absolve the sin of heresy and to lift judicial excommunication. The Jesuits did
not have this. There were three types of jurisdiction over heresy, known as fora: the foro
externo, foro conscientiae and foro interno. Only jurisdiction in the foro externo lifted

judicial excommunication.?> And only inquisitors had jurisdiction in the foro externo.

17 On the perception of heretics as traitors in Venice see Martin, Venice's Hidden Enemies, p.51. On the links
between Church, society and heresy more broadly see Harro Hopfl, Jesuit Political Thought. The Society of
Jesus and the State, c.1540-1630 (Cambridge: Cambridge University Press, 2004), pp.66-72.

181 et in g[ue]lla citta della quale lui si trova esser bandito p[er] molti debiti, q[ue]sto Heretico...'

ARSI, Epistolae Italiae 107, f.3r.

19 On these debates about heresy and the seal see Vincenzo Lavenia, L'infamia e il perdono. Tributi, pene e
confessione nella teologia morale della prima eta moderna (Bologna: 11 Mulino, 2004), pp.101-30. On 'fraternal
correction' before denunciation to the inquisition see also Stefania Pastore, 'A proposito di Matteo 18.15.
Correctio fraterna e Inquisitione nella Spagna del Cinquecento', Rivista Storica Italiana, 113 (2001), pp.352-63
and Stefania Tutino, Shadows of Doubt : Language and Truth in Post-Reformation Catholic Culture (New
York: Oxford University Press, 2014), pp.13-5.

20 Generally, the Jesuits were also barred from absolving relapsed heretics as some feared that relapsed heretics
would seek private absolution to escape the serious inquisitorial penalties that they faced. Some Jesuits
requested privileges to absolve relapsed heretics, but others expressed concerns that in so doing they would
absolve false converts. For a request see Jeronimo Nadal, Epistolae P. Hieronymi Nadal Societatis lesu ab anno
1546 ad 1577 (Madrid: A. Avrial, 1898-1904; Lopez del Horno, 1905; Rome: Monumenta Historica Societatis
Iesu, 1962), 5 vols, vol.3, p.401. Father Tarquinio Rainaldi expressed concerns about absolving relapsi in a
letter of 1562: 'Mi occore dimandare circa la facolta nostra di assolvere da heresia et casi contra la fede...quelle
possano esser guidicati relapsi, se ricascano, overo per esse liberarsi dale molestie delli inquisitori...'

ARSI, Epistolae Italiae 122, £.90v.

21'Sed proprie and stricto modo dicitur haereticus, Christianus, qui de articulis fidei sentit...and aliter sentit,
quam Romana Ecclesia, dicitur haereticus." Ambrosium De Vignate, Elegans ac utilis tractatus de haeresi editus
per praeclarum et famosissimum iur. utr. (Rome: Ex typographia Georgii Ferrarii, 1581), p.11.

22 John P. Beal, James A. Coriden and Thomas J. Green (eds), New Commentary on the Code of Canon Law
(New York: Paulis Press: 2000), p.1575 (canon 1364); R.H. Helmolz, The Spirit of Classical Canon Law
(London: University of Georgia Press, 2010), p.384; Lavenia, L'infamia e il perdono, p.105.

23Si quis fuerit per iudicem excommunicatus, and denunciatius: remittendus est ad eu[m], ut absolvatur in foro
exteriori, qua[m]vis in foro conscientiae possit absolvi per aliquem habente[m] facultates Societatis Iesu...'



Still, the Jesuits' jurisdiction over heresy was greater than that of ordinary priests. Ordinary
priests had jurisdiction over heresy in the foro interno. This jurisdiction pertained only to the
sacrament of confession. During this sacrament penitents confess their sins to a priest and ask
for God's forgiveness. If the penitent demonstrates contrition, the priest absolves him,
assigning small penances, such as prayers. If a heretic went to a priest with jurisdiction in the
foro interno that priest could absolve the sin of heresy, repairing the heretic's relationship
with God.?* Nonetheless, that priest could not lift the automatic excommunication latae
sententiae incurred by the sin of heresy.?> The priest would have to send all penitent-heretics
to somebody (usually an inquisitor) with jurisdiction to lift this excommunication:
jurisdiction in foro conscientiae. Before Pius V revoked it, bishops enjoyed jurisdiction in
foro conscientiae over heresy within their own dioceses.?® Through their papal privilege, the
Jesuits had a greater authority — jurisdiction in foro conscientiae anywhere in the world.
With this, Jesuits in Italy could absolve unknown heretics and lift their /atae sententiae
excommunication without ever notifying an inquisitor or bishop.?” For penitent-heretics
unknown to the inquisitors, the Jesuits offered a one-stop shop, where they could be both

absolved and also reconciled to the Church secretly.

Helmi's letter to Rome asking '"how much he could do for that heretical person' suggests that
he was nervous about using his jurisdiction over heresy, but thought that a private absolution

might achieve the greater good.?® Helmi's penitent had promised to 'make every satisfaction'

Polanco, Breve directorium ad confessarii ac confitentis munus recte obeundum (Antwerp: Joannes Bellerum,
1575), p.21r. On the jurisdiction of bishops and ordinaries over heresy see Del Col, 'Strutture e attivita
dell'Inquisizione Romana, pp.361-3 and Fosi, Papal Justice: Subjects and Courts in the Papal State, 1500-1750
(Washington D.C.: Catholic University of America Press, 2011), pp.105-125. On the changing role of episcopal
tribunals in Italy see Thomas Brian Deutscher, Punishment and Penance: Two Phases in the Hisory of the
Bishop's Tribunal of Novara (Toronto: University of Toronto Press, 2013).

241 nam sola jurisdictio foro sacramentali non sufficeret; tamen illa communicatur per haec privilegia, cum
limitatione ad privatum absolutionis modum, ut sufficat ad tollendum reatum, et obligationem coram Deo...'
Francesco Suarez, Opera Omnia editio nova, a Carolo Berton, Cathedralis Ecclesiae Ambianensis vicario, iuxta
editionem ventiam XXIII tomos in-f[oli]o continentem, accurate recognita, reverendissimo ill[ustrissimo]
Domino Sergent, Episcopo Corsopitensi, ab editore dicata (Paris: Ludovicum Vives, 1861), p.996.

23 Parrochi, and alii Confesarii approbati ab Ordinario absolvere possunt ab haeresi mentali, seu pure interna,
cum excommunicationem annexam sibi non habeat.' Thomas Delbene, Clerici Regularis Theologiae
Professoris, Examinatoris, S. Rom. Universalis Inquisitionis Qualificatoris, aliarumque S.S. Congreg. in Urbe
Consultoris. De officio S. Inquisitionis circa haresim (Lyon: Joannes-Anthony Huguetan, 1666), p.215.

26 Brambilla, Alle origini del Sant'Uffizio, p.487.

27 Jesuit theologian Valero describes the function of the foro conscientiae in reference to bishops: 'Ubi per
Forum conscientiae non intelligitur tantummodo forus Sacramenti poenitentiae, sed etiam extra ipsum
Sacramentum. Quippe qui Episcopi possunt dispensare super praedictis Irregularitatib[us] and Suspensionibus...'
Valero, Differentiae inter vtrumque forum, pp.1-2. On the foro conscientiae, see Elena Brambilla, ‘Il <<foro
della coscienza>>. La confessione come strumento di delazione’, Societa e Storia, 81 (1998), pp.591-608.

281 dichirare quanto possa io far a q[ue]lla p[er]sona heretico...' ARSI, Epistolae Italiae 107, f.3r.



that it 'would be judged he ought to make' for his errors.>” Moreover, a private absolution
might have broader benefits. The penitent had promised that he would 'bring his wife' who
was 'in the same error' to be reconciled t00.’° Helmi's doubt about how to act stemmed from a
conflict between his desire to save souls and his jurisdictional concerns; a clash between

pastoral and institutional priorities.

Helmi's internal conflict was a microcosm of a broader problem faced by the Catholic Church
in sixteenth-century Italy. Pastorally, popes wanted to save those who had rejected Catholic
teaching. Nonetheless, successive pontiffs sought to fulfil this mission through
institutionally-controlled judicial methods. The judicial processes that they instituted repelled
penitents who feared that the Inquisition would expose and punish them.?! Moreover,
Inquisitors faced political resistance from the temporal powers who ruled the patchwork
states of the Italian peninsula. The rulers wanted to control matters of religion and social
discipline themselves. Some temporal leaders compromised with Rome, but others blocked
the papal tribunal until the end of the century.*? In the sixteenth century, the Catholic
Church's central mission to convert errant souls was undermined by the very system with

which she sought to fulfil it.

The Jesuits' privilege to absolve heresy reflected the papacy's willingness to compromise
institutional aims in favour of pastoral ones. By soliciting the privilege to absolve heretics in

confession, the Jesuits prioritised their mission to save heretics' souls over the judicial

29 mi ha detto ch[e] ¢ p[er] fare ogni sattisfattione ch[e] da me sara giudicato doversi fare.' ARSI, Epistolae

Italiae 107, f.3r.

30 .mi ha promesso [con]ducer seco la sua moglie ch[e] sta in il medes[i]mo error.' Ibid.

3! Fear of the Roman Inquisition is more difficult to trace than the 'Black Legend' of the Spanish tribunal, which
influenced it. Vincenzo Lavenia argues that the tribunal did not earn such a severe reputation as it abandoned
public punishments in the 1570s. Nonetheless, Silvana Siedel Menchi's account of lay violence against
inquisitors indicates that it was held in contempt. Del Col, L'Inquisizione in Italia, p.819; Lavenia, 'll tribunale
innominato. Appunti sull'immaginario dell'Inquisizione romana' in Giuliana Ancona and Dario Visintin (eds),
Religione, scritture e storiografia: omaggio ad Andrea Del Col (Montereale Valcellina: Circolo Culturale
Menocchio, 2013), pp.295-6; Silvana Seidel Menchi, 'The Inquisitor as Mediator' in Delph, Fontaine and
Martin, Heresy, Culture, and Religion in Early Modern Italy, pp.173-4.

32 The Republic of Lucca, for example, never accepted the jurisdiction of the Roman Inquisition. The rulers of
other states, such as Savoy-Piedmont and Ferrara, cooperated with Roman inquisitors to an extent but
fundamentally retained control. On Lucca see Simonetta Adorni-Bracessi, ‘La Repubblica di Lucca e
I’<<aborrita>> Inquisizione: istituzione e societd’ in Andrea del Col and Giovanna Paolin (eds), L Inquisizione
Romana in Italia nell ’eta moderna. Archivi, problemi di metodo e nuove ricerche. Atti del seminario
internazionale Trieste, 18-20 maggio 1988 (Rome: Ministero per I beni culturali ¢ ambientali ufficio centrale
per i beni archivistici, 1991), pp.333-62. On Savoy-Piedmont and Ferrara see, Charmarie Jenkins Blaisdell,
'Politics and Heresy in Ferrara, 1534-1559', The Sixteenth Century Journal, 6 no.1 (April, 1975), pp.67-93 and
Lavenia, 'L’Inquisizione del duca. I domenicani e il Sant’Uffizio in Piemonte nella prima eta moderna' in Carlo
Longo (ed.), I Domenicani e l'Inquisizione romana (Rome: Istituto Storico Domenicano, 2008), pp.415-476.



processes through which popes ordinarily reconciled religious dissenters. By conceding the
privilege, successive popes took the same position, demonstrating their readiness, or,
perhaps, need, to prioritise securing conversions over their desire to do so through a judicial
system. This concession was particularly remarkable on the Italian peninsula. In areas of
northern Europe, the successes of the Protestant Reformation had demolished Catholic
ecclesiastical infrastructure. There, Jesuits empowered to reconcile heretics replaced absent
episcopal and inquisitorial tribunals. But Italy had both old and new inquisitorial and
episcopal systems for finding and converting heretics. Nonetheless, the popes gave the Jesuits

a power that conflicted with, and sometimes even exceeded, existing jurisdictions.

This thesis will offer the first scholarly history of the Jesuits' privilege to absolve heretics in
Italy. It will explain why the Jesuits and the papacy prioritised pastoral aims over institutional
goals in the fight against heresy, despite clear clashes of jurisdiction. It will use that story as a
prism to illuminate the character and development of the early Society and its relationship to

the Church at large.

The thesis will argue, first, that the Jesuits, papacy and Roman Inquisition all initially
believed that a distinct, extra-judicial route to reconciliation was necessary for heretics in
Italy. Absolving heretics independently and extra-judicially, the Jesuits overcame pastoral
and political obstacles that prevented inquisitors from securing converts, penitents, or both in
sixteenth-century Italy. By doing this, the Jesuits fulfilled their own mission to save souls and

helped popes and inquisitors to fulfil theirs.

Secondly, the thesis will argue that, despite this superficial agreement, the Jesuits' position on
extra-judicial reconciliations actually contrasted with that of successive popes and inquisitors.
The Jesuits prioritised pastoral aims over institutional ones as a matter of principle. In
contrast, popes and inquisitors were only willing to compromise institutional objectives
during the emergency of the aftermath of the Reformation. When the threat of spreading
heresy declined in Italy, so did Rome's willingness to grant the Jesuits jurisdictional
autonomy. This change in circumstance exposed a fundamental contrast between the
conditional stance of successive popes and inquisitors, and the principled position of the

Jesuits.

The Jesuits' organisation and modus operandi were forged in a time of crisis. When that crisis

subsided the Society had to reform. Tracing the history of the privilege throughout its



lifespan, overall this thesis will demonstrate that, on the crucial question of religious dissent,
the positions of the Jesuits and successive popes were only pushed into brief harmony by the

religious emergency of the mid-sixteenth century.*3

The history of the Jesuit privilege leads us to three key conclusions about the early Society

and the sixteenth-century Church.

- Firstly, it shows us that autonomy was central to the early Jesuits' contribution to the
fight against heresy. Moreover, it demonstrates that the Holy Office and the Holy See
initially valued this autonomy. This conclusion undermines existing interpretations of
the privilege, which suggest that it was only ever a tool of the inquisitors or popes
who subordinated the Jesuits.>* In reality, the key characteristic of the privilege was
that it freed the Jesuits from the usual ecclesiastical hierarchy. This allowed the
Jesuits to convert heretics where papal forces were absent or faced hostility. It was for
this reason that the Jesuits' autonomous jurisdiction was valued not only by the
Society, but also by popes and inquisitors. Overall, my interpretation of the Jesuits'
anti-heretical role chimes with new histories of the Society, which emphasise its

flexibility, diversity and ambivalence.®

- Secondly, a study of the privilege illustrates the pragmatism of the sixteenth-century
Catholic Church. By granting and supporting the privilege, popes and inquisitors
approved a jurisdiction that conflicted with that of their Holy Office. They did this so

that the Jesuits could overcome obstacles particular to certain areas of Italy. These

33 Traditional works on the history of the popes and the history of the Society discuss the Jesuits' relationship
with individual popes, but the first modern scholarly analysis of the history of the relationship between the
Society and the papacy was O'Malley's The Jesuits and the popes. a historical sketch of their relationship
(Philadelphia: Saint Joseph's University Press, 2016). O'Malley also treated the topic briefly in his The First
Jesuits, pp.296-310.

34 Existing explanations of the privilege appear in Firpo's La presa di potere dell'inquisizione Romana, (Rome:
Laterza, 2014), pp.65-6; Pastore's Il Vangelo e la Spada. I’Inquisizione di Castiglia e i suoi critici (Rome:
Edizioni di Storia e Letteratura, 2003), pp.338-40; Prosperi's, Tribunali della coscienza, pp.236-7 and 492 and
Romeo's Ricerche su confessione dei peccati e inquisizione nell'ltalia del cinquecento (Naples: Citta del Sole,
1997), pp.63-75.

35 Pavone opens her section on the Jesuits and heresy noting that recent research that has shown that the Society
was not 'crushed' into 'Roman positions' in the post-Reformation debates. Nonetheless, she states that this
research highlights conflicts between the Jesuits and 'other institutions of the Roman curia’ who were 'not
always willing to accept the enormous privileges' of the Jesuits. As the Jesuits' privileges were given to them by
the popes, Pavone's admission of conflict implicitly exludes the papacy. Moreover, although O'Malley's The
Jesuits and the popes underlines that the Jesuits' vow of obedience to the papacy did not allow pontiffs to order
them around, O'Malley suggests that the addition of the 'defence of the faith' to the Jesuits' Institute in 1550
made them 'defenders of the papacy'. O'Malley, The Jesuits and the popes, pp.17-22; Pavone, I gesuiti, p.21.



conclusions further undermine traditional interpretations of a monolithic Roman
Church. Rather, they support research that emphasises the pragmatism of the Church

and the influence of local agents and issues on sixteenth-century Catholicism.3®

- Finally, the Church's provision of extra-judicial means of reconciliation for heretics
exposes the limitations of inquisitorial and episcopal systems by showing that judicial
systems were not successful alone. That the Church provided such routes even though
they clashed with judicial methods further underlines their necessity. Inquisitorial and
episcopal tribunals dominate scholarship on heresy in sixteenth-century Italy.3” Even
histories that discuss extra-judicial methods focus on how they supported judicial
systems. This thesis will suggest, instead, that extra-judicial methods were parallel,
autonomous routes to reconciliation. This conclusion underlines the importance of
recent scholarship on Catholic institutions that converted heretics extra-judicially in
late sixteenth-century and seventeenth-century Italy.*® It also suggests that the
chronology of discussions of these institutions could begin earlier, tracing the roots of

their approach in the work of the early Jesuits.

Historiography

Critical scholarly analysis of the Jesuits' privilege to absolve heresy has only emerged in the

36 Key works for this new understanding of early modern Catholicism are Simon Ditchfield, ‘Decentering the
Catholic Reformation. Papacy and Peoples in the Early Modern World’, Archive for Reformation History, 101
(2010), pp.186-208; ‘In search of local knowledge: rewriting early modern Italian religious history’,
Cristianesimo nella storia, 19 (1998), pp.255-296; Liturgy, Sanctity and History in Tridentine Italy: Pietro
Maria Campi and the Preservation of the Particular (Cambridge: Cambridge University Press, 1995); Fosi,
Papal Justice; Mary Laven, ‘Encountering the Counter-Reformation’, Renaissance Quarterly, 59 (2006),
pp.706-720; ‘Introduction’ in Alexandra Bamji, Geert H. Janssen and Laven (eds) Ashgate Companion to the
Counter-Reformation (Farnham: Ashgate, 2013), pp.1-14 and Keith P. Luria, “’Popular Catholicism” and the
Catholic Reformation’ in Comerford and Pabel (eds), Early Modern Catholicism: essays in honour of John W.
O'Malley S.J. (Toronto: University of Toronto, 2001), pp.116-7.

37 Adriano Prosperi's Tribunali della coscienza was the first text to incorporate pastoral figures in the fight
against heresy, such as preachers and confessors, into the broader narrative of anti-heretical activity in early
modern Italy. Nonetheless, Tribunali, and subsequent monographs that take the same approach are,
fundamentally, works on either the Roman Inquisition or bishops and so focus on their aims, rather than the
aims of agents like the Jesuits. Recently, articles have treated on the independent aims of Jesuits and other
religious orders, though they still discuss their activities in relation to the work of the Roman Inquisition. For
monographs incorporating the Jesuits, but focusing on inquisitions and bishops see, for example, Matteo Al
Kalak, 11 riformatore dimenticato. Egidio Foscarari tra inquisizione, concilio e governo pastorale (1512-1564)
(Bologna: Il Mulino, 2016); Pastore, /I Vangelo e la Spada and Prosperi, Tribunali della coscienza. For articles
focusing on the work of the Jesuits and other religious orders see Pierroberto Scaramella, 'T primi gesuiti e
I'Inquisizione Romana 1547-1562', Rivista Storica Italiana, 117 (2005), pp. 135-157 and Giovanna Paolin, ‘Gli
ordini religiosi e I’Inquisizione: analisi di un rapporto’ in Del Col, Andrea and Giovanna Paolin (eds),
L'Inquisizione romana: metodologia delle fonti e storia istituzionale: atti del seminario internazionale,
Montereale Valcellina, 23 e 24 settembre 1999 (Trieste: Edizioni Universita di Trieste, 2000), pp.169-185.

38 Fosi, Convertire lo straniero and Mazur, Conversion to Catholicism.



last few decades. Early Jesuit historians legitimised the privilege, portraying it as perfectly
harmonious with inquisitorial activities. This was an attempt to elide any controversy around
the first Jesuits, who were accused of heresy in Spain, France and Italy.?° This approach cast
a long shadow on Jesuit historiography. Apology for the Society, if not for the Roman
Inquisition, persisted well into twentieth-century discussions of the Jesuits' anti-heretical
activities. The influence of traditional Jesuit mythologies is even seen in late twentieth
century inquisitorial histories, in which secular historians offered the first discussions of the
privilege's broader impact. These texts described the privilege as a mechanism to lure men
into the courts of the Roman Inquisition or as a political tool of the pope. They painted
Jesuits as loyal collaborators of the Holy Office and papacy, just as earlier Jesuit texts had.
Like contemporary Jesuit scholarship, these inquisitorial histories pulled the Society out of
the vacuum in which it had been previously studied, incorporating the Jesuits' work into the
broader history of the Church. But the ecclesiastical systems as they portrayed them were
centralised, overbearing and efficient. Such interpretations jar with newer revised histories of
the Society, conversion and early modern Catholicism in general, which have emphasised
compromise, contradiction and conflict.*® Within these revised histories, the Jesuits' anti-
heretical activities and relationship with the Church appear ever less uniform. The privilege

to absolve heresy, which affected them both, must be reconsidered with fuller attention.

The key characteristics of early Jesuit history are tied together in the Chronicon of Juan
Alfonso Polanco (1517-76), secretary to the first three Superior Generals. The Society's first
official history, the Chronicon established the legend of Jesuit history for centuries to come.
Polanco knew that history was a useful tool for the Society. The correspondence that he used
to compile the Chronicon had been shaped by his own rules for the Society's
correspondence.*' With remarkable foresight, Polanco archived these letters at the Jesuits'

headquarters in Rome. And the Chronicon itself was intended as a source book for later

3% On accusations of heresy towards to the early Society see Pierre-Antoine Fabre, 'Ignace de Loyola en procés
d'orthodoxie (1525-1622)' in Susanna Elm, Eric Rebillard and Antonella Romano (eds), Orthodoxie,
christianisme, histoire (Rome: Ecole frangaise de Rome, 2000), pp.101-24; Pavone, 'A Saint under Trial.
Ignatius of Loyola between Alcala and Rome' in Robert Maryks (ed.), 4 Companion to Ignatius of Loyola
(Leiden: Brill, 2014), p.45. On its effect on Jesuit historiography see O’Malley, ‘The Historiography of the
Society of Jesus: Where does it stand today?’ in O’Malley (ed.), O'Malley, Saints or Devils Incarnate? Studies
in Jesuit History (Leiden: Brill, 2013) pp.1-35 and Guido Mongini, <<Ad Christi similtudinem>> Ignazio di
Loyola e i primi gesuiti tra eresia e ortodossia (Alessandria: Edizioni dell’Orso, 2011), pp.23-44.

40 Research on conversion in early modern Italy has also underlined the increasing use of more consolatory,
compromising strategies. See Fosi, Convertire lo straniero. and Mazur, Conversion to Catholicism.

41 Juan de Polanco, Vita Ignatii Loiolae et rerum Societatis Jesu Historia (Madrid: Typographorum Societas,
1894; Augustinus Avrial, 1894-8), 6 vols.
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Jesuit historians.*? As such, the Chronicon is a vital key for understanding the early Jesuits'
priorities. Establishing the legend of the early Society, it portrays confession as a central and
effective means of reconciling heretics. Polanco wanted to cultivate the impression that the

Jesuits were a useful pastoral force for combating the greatest threat to the Church in Italy.

But Polanco was careful not to portray the Jesuits as acting above their station. He underlines
the legitimacy of the privilege, describing its concession 'through apostolic letters in the form
of Brief'.*> The Jesuits' use of the privilege is only alluded to, with no mention of queries,
controversy or jurisdictional conflict, just missionary success.** Describing a bitter clash over
the privilege between inquisitors and Jesuits in Spain, Polanco does not call the episode a
conflict, but an occasion when the Jesuits decided to use their privilege 'most moderately' as
the inquisitors only very 'scarcely' ordered 'that faculty to be conceded to others'.** Polanco
portrayed the Jesuits as important protagonists in the fight against heresy in Italy. But he did

not reveal the complex impact of the privilege that facilitated this role.

Later Jesuit historians followed Polanco's lead. Polanco's successors also sought to portray
the Jesuits' anti-heretical efforts as effective but uncontroversial; perfectly harmonious with
the work of the Roman Inquisition. Pedro de Ribadeneira (1527-1611) underlined the Jesuits'
cooperation with the inquisitors and even claimed that 'Ignatius fought vigilantly' for the

institution of an inquisition in Rome.* Later, Giampietro Maffei (1533-1603) wrote that

42 For Polanco's role in the Society's correspondence see Markus Friedrich, 'Government and information
management in Early Modern Europe. The Case of the Society of Jesus (1540-1773)', Journal of Early Modern
History, 12 (2008), pp.539-563 and Mario Scaduto, 'Un scritto ignaziano inedito: Il 'Del officio secretario' del
1547, Archivum Historicum Societatis Iesu, 29 (1960), pp.305-328. On the intended use of the Chronicon see
John Patrick Donnelly (trans.), Year by year with the early Jesuits (1537-1556): selections from the
"Chronicon" of Juan de Polanco, S.J. (St. Louis: Institute of Jesuit Sources, 2004), p.xiv.

43 'Concessit hoc anno idem Pontifex Julius Societate nostrae per apostolicas litteras in forma Brevis, quod prius
viva voce de absolutione ab haeresi...concesserat.'

Polanco, Vita Ignatii Loiolae, vol.2, p.426.

44 See, for example, this account: 'Verum praecipuus fructus animarum in ministerio Sacramentorum
confessionis et communionis percipiebatur; erant enim confessiones frequentissimae, et permultae animae ex
faucibus ereptae fuerunt; inter quos decem vel duo-decim haeretici et gravissimis irretiti daemonis laqueis ad
viam salutis per Domini gratiam sunt reducti.'

Ibid., pp.481-2.

45 'Facultatem absolvendi a casibus haeresis a Summo Pontifice impetratam P[ater] Ignatius in Hispaniam ad
Collegia, sicut et aliarum nationum, miserat, et quidem per patentes litteras; sed illis in regnis propter
auctoritatem Sancti Officii Inquisitionis moderatissime illa utendum esse prudentes existimabant; nam acagre
ferre Inquisitores videbantur aliis quam ipsis facultatem eam concedi.'

Ibid., p.354

46 'Tllud etiam acriter pugnavit Ignatius, ut, quae in Sacerdotes illos conijciebantur, ea iudicio, excuterentur, ac
profferentur in lucem, ne qua ex silentio infamiae nota illorum vitae, nostrog[ue]; nomini inureretur; quod,
multis repugnantibus atque obnitentibus, tandem vicit.' Pedro de Ribadeneira, Vita Ignatii Loiolae, Qui
Religionem Clericorum Societatis lesu Instituit. (Cologne: Birckmannica sumptibus Arnoldi Mylii, 1602),

11



Loyola personally led many Lutheran heretics to the Holy Office.*” Jerénimo Nadal (1507-
1580) went further, proposing that Loyola founded the Society so that its members could
combat heresy.*® This narrative was perpetuated by seventeenth-century Jesuit historians
Niccolo Orlandini (1554-1606) and Francesco Sacchini (1570-1625).4 Even in the late
twentieth century, André Ravier used the Chronicon as the key source for his history of the
Society.>® Moreover, the effects of this early mythologising were not confined to Jesuit
scholars, nor to positive myths about the Society. Negative readings of Ribadeneira and
Maffei soon emerged in Protestant narratives in which Jesuit papal agents fought an heroic

Martin Luther.>!

In the modern period, Jesuit scholars continued to neutralise controversy in accounts of the
Society's anti-heretical activities. This involved a careful curation of the Society's
correspondence, which was often laced with confusion and conflict. In the late nineteenth
century, Jesuit scholars began publishing selected papers from the Society's central and local
archives as the Monumenta Historica Societatis lesu. Stating that they ‘separated the useful
from the useless', the editors favoured accounts of Jesuits as protagonists at major moments
of the Counter-Reformation narrative.>? Discussions of the problems that the Jesuits
encountered fighting heresy and using their privilege are under-represented. This is

particularly notable as the Society used letters, like Helmi's, as a means of problem-solving.

Jesuit authors of the modern period also tried to elide controversy surrounding the early
Jesuits' role. In the early twentieth century, the Society's official historian, Pietro Tacchi-

Venturi (1861-1956), claimed that his history of the Jesuits in Italy would buck this trend,

p.262.

47 'Complures praeterea haereticos, grassante iam tum peste Lutheriana, tempestius disputationibus monitisque
convictos, ad sacra Quaesitorum tribunalia volentes adduxit, and cum sancta Romana Ecclesia in gratiam secreta
abiuratione restituit.' Giovanni Pietro Maffei, Vita Ignatii Loiolae Qui Societatem lesu Fundavit Postremo
Recognita. (Bordeaux: S. Millangius,1589), p.81.

48 Nadal, Epistolae P. Hieronymi Nadal, vol.5, pp.315-6.

49 Niccold Orlandini and Francesco Sacchini, Historia Societatis Iesu (Rome; Cologne; Antwerp, 1615-1710), 5
vols.

0 André Ravier, La Compagnie de Jésus sous le gouvernement d'Ignace de Loyola (1541-1556) d'apreés les
Chroniques de Juan-Alphonso Polanco (Paris: Desclée de Brouwer, 1991).

3! See, for example, Veit Ludwig von Seckendorff, Commentarius historicus et apologeticus de Lutheranismo
sive de reformatione religionis ductu D. Martini Lutheri in magna Germaniae parte aliisque regionibus
(Frankfurt: J.F. Gleditsch, 1692). O’Malley, The Historiography of the Society of Jesus, p.11.

52 ¢ non <<omnia illa scripta utilia historiae scriptoribus censenda sunt. Delectus proinde adhibendus fuit, quo
utilia ab inutilibus decerneremus>>.” Diego Lainez, Lainii Monumenta: epistolae et acta patris Jacobi Lainii,
secundi praepositi generalis Societatis Jesu (Madrid: Typis G. Lopez del Horno, 1912-8), 8 vols, vol. 1, pp.
xiii-xiv.
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providing neither apology nor diatribe.>® But Tacchi-Venturi still whitewashed the Jesuits'
position.>* Unlike earlier authors, he decided to distance the Society from inquisitorial
activities; a stance that reflected personal and contemporary distaste for policing belief.>> To
maintain a distance between the Jesuits' activities and inquisitorial matters, Tacchi-Venturi
omitted mention of the privilege altogether. Describing the bull that granted the privilege to
absolve heresy, he merely states that it 'conceded some notable privileges' and only cites the
privilege 'of promoting [the Society's] students or scholastics to a doctorate' specifically.’¢
The privilege to absolve heresy, though perhaps the gravest privilege conceded in the bull, is

not mentioned as it brought the Jesuits' ministry too close to inquisitorial work.

The Society's next official historian, Mario Scaduto (1907-95), also distanced the Society
from the Holy Office. His history and, even more so, his articles, published evidence of the
Jesuits' most intimate collaborations with the Roman Inquisition.’” Nonetheless, they insisted
that the Jesuits were reluctant supporters of the Holy Office. Tacchi-Venturi states that the
Jesuits' efforts were hampered by churchmen who enacted 'ecclesiastical legislation' that 'was
not at all indulgent' and 'imposed public abjuration' of heresy 'at the hands of the
inquisitors'.>® By admitting that Jesuits and inquisitors were in conflict over the privilege,
Scaduto goes beyond the rose-tinted accounts of his predecessors. But Scaduto fails to
explain why a Society in conflict with the papal Inquisition was able to secure and regain
their privilege to absolve heresy on multiple occasions, often with inquisitorial support.
Scaduto offers details about how the Jesuits used the privilege. But his desire to distance the
Jesuits from the Holy Office undermined his explanations of the privilege's role in the

relationship between the Society and the inquisitors.

33 Pietro Tacchi-Venturi, Storia della Compagnia di Gest in Italia, narrata col sussidio di fonti inedite dal P.
Tacchi Venturi (Rome: 1910-51), 2 vols, pp.x-xiii. See also Tacchi-Venturi's comments on Ribadeneira's history
in 'Della prima edizione della vita del N.S.P. Ignazio scritta dal P. Pietro Ribadeneira. Note storiche e
bibliographiche del P. Pietro Tacchi Venturi, S.1.', Lettere Edificanti della Provincia Napoletana, 9 (1901). On
the character of Tacchi Venturi and apologetics see Alessandro Saggioro, 'Storico, testimonio e parte. Pietro
Tacchi Venturi: storia, storiografia e storia delle religioni' in A##i della Accademia Nazionale dei Lincei, storiche
e filologiche, Rendiconti 13 (2002), pp.451-489. On the preface to Storia della Compagnia and Ribadeneira's
Vita see particularly, pp.463-8.

34 Pavone, ‘A Saint under Trial: Ignatius Loyola between Alcala and Rome’, p.45.

35 Prosperi, L ’Inquisizione Romana. Letture e ricerche (Roma: Edizioni di Storia e Letteratura, 2003), p.xi. See
Robert Maryks, “Pouring Jewish Water into Fascist Wine”’: Untold Stories of (Catholic) Jews from the Archive
of Mussolini’s Jesuit Pietro Tacchi Venturi (Leiden: Brill, 2012).

36 Tacchi-Venturi, Storia della Compagnia, vol. 2, part 2, p.540.

57 Scaduto, 'Tra inquisitori e riformati. Le missioni dei gesuiti tra Valdesi della Calabria e delle Puglia',
Archivum Historicum Societatis lesu, 15 (1946), pp.1-76.

38 Scaduto, Storia della Compagnia di Gesu in Italia. L'Epoca di Giacomo Lainez: l'azione, 1556-1565 (Rome:
La Civilta Cattolica, 1950), p.709.
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In the last decade of the twentieth century less apologetic scholarship on the privilege
emerged as part of a shift in Jesuit historiography. Although the revision of Jesuit scholarship
in this period saw increasing numbers of lay scholars working on the Society, one of the key
instigators of the shift was a Jesuit historian, John O'Malley.>® In 1993, O'Malley's The First
Jesuits admitted controversy, conflict and confusion into an account of the privilege for the
very first time.%° O’Malley emphasised that the privilege allowed the Jesuits to bypass the
tribunals of the Roman Inquisition. He admitted that Jesuits were confused about how it was
best used. And he stated that other institutions were jealous of the Society's privilege.®! More
broadly, O'Malley's was the first history to study Jesuit institutional documents in the context
of their pastoral ministry, and to consider both within the broader history of the Church and
European society. Discussing the privilege in this context, O'Malley established a foundation
for scholars to examine its role and impact within the Jesuits' ministry and their relationship

with other institutions.

O'Malley's approach represented a broader revision of Jesuit scholarship, as Jesuit and lay
scholars collaborated to integrate the Society into the broader cultural, intellectual and
political history of the early modern period. This methodology was fundamental to 7The
Jesuits, a volume produced by O'Malley and others in 1999, which considered the Society's
contribution to European history through a range of disciplines.? Advocating a similar
approach, scholars such as Silvia Mostaccio called for the extraction of the Jesuits from their
own mythologies and traditional narratives of the Counter-Reformation Church; as Luce
Giard called it, a 'désenclavement' of Jesuit history.®* They argued that the abundance and
careful curation of Jesuit sources could lead historians to misunderstand the Society's role in

the development of modern Church and state. They called for more critical examination of

% For an account of this shift see Emanuele Colombo 'Gesuitomania. Studi recenti sulle missioni gesuitiche
(1540-1773)'" in Catto, Mongini and Mostaccio (eds), Evangelizzazione e globalizzazione. Le missioni gesuitiche
nell ’eta moderna tra storia e storiografia, (Rome: Dante Alighieri, 2010), pp. 31-59, particularly pp.33-5.

%0 O'Malley, The First Jesuits.

o Ibid., p.148.

2 Gauvin Alexander Bailey and O'Malley (eds), The Jesuits: cultures, sciences and the arts, 1540-1773
(London: University of Toronto Press, 1999). This volume was followed by Bailey and O’Malley (eds), The
Jesuits II: Cultures, Sciences, and the Arts, 1540-1773 (Toronto: University of Toronto Press, 2006).

63 Luce Giard used this term in her concluding comments in Bailey and O'Malley (eds), The Jesuits, pp.707-12.
See also Giard, 'Le devoir d'intelligence ou l'insertion des jésuites dans le monde du savoir' in Giard, Les jésuites
a la Renaissance. Systeme éducatif et production du savoir (Paris: Presses universitaires de France, 1995),
pp.xi-Ixxix; Silvia Mostaccio, ‘A Conscious Ambiguity: The Jesuits Viewed in Comparative Perspective in
Light of Some Recent Italian Literature', Journal of Early Modern History, 12 (2008), pp.410-41 and Franco
Motta, Annali di Storia dell'Esegesi, 19 (2002).
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the Jesuits' developing strategies.®* This new approach has continued to characterise the
abundant scholarship on the Society produced in the early twenty-first century.®> Much of
this work is comparative, studying the Jesuits European and extra-European missions, and the
Jesuits and other religious orders.%® Some articles and books have focused on one aspect of
the Society's character or ministry, such as obedience or confession, or on a particular
period.®’All such works discuss the Society within the cultural, political and social contexts
in which it worked, rather than the traditional narratives of the Counter-Reformation,

previously promoted by the Jesuits themselves.

The success and vivacity of work in this new paradigm is evident in the activity of Jesuit
institutions such as Boston College. There, Robert Maryks has employed these new
approaches in his own research on the Jesuits in the early modern and modern periods, and as
an editor of volumes and series of primary and secondary sources.®® His Jesuit
Historiography Online epitomises the aims of the scholars who pioneered the désenclavement
of the Society's history in the late 1990s, offering historiographical essays to scholars of

Jesuit history and 'the many disciplines with which it intersects'.

This shift in Jesuit scholarship is crucial for understanding the significance of the history of
the privilege to absolve heresy. The privilege affected and was affected by individuals and
institutions outside of the Society, and it played an instrumental role in the Society's

relationship with these individuals and institutions. Moreover, it was, in essence, a

% Ditchfield, 'Of Missions and Models: the Jesuit enterprise (1540-1773) reassessed in recent literature',
Catholic Historical Review, 93 (2007), p.343 and Fabre and Romano 'Les jésuites dans le monde moderne.
Nouvelles approches', Revue de synthese, 120 (1999).

% For an overview of this scholarship see Emanuele Colombo, 'Gesuitomania. Studi recenti sulle missioni
gesuitiche (1540-1773)'.

Y. El Alaoui, Jésuites, morisques et indiens. Etude comparative des méthodes d'évangélisation de la
Compagnie de Jésus d'apres les traités de José de Acosta (1588) et d'Ignacio de las Casas (1605-1607) (Paris:
Honoré Champion, 2006); Paolo Broggio, Evangelizzare il mondo: le missioni della Compagnia di Gesu tra
Europa e America (secoli XVI-XVII) (Rome: Carocci, 2005); E. Corsi (ed), Ordenes religiosas entre América y
Asia. Idea para una historia misionera de los espacios colonalies (Mexico: El Colegio de Mexico, Centro de
Estudios de Asia y Arica, 2008).

%7 See, for example, the articles that comprise the special issue of Rivista storica italiana 'Alle origini della
Compagnia di Gesu', 117 (2005), pp.5-178; Marina Caffiero, Franco Motta and Pavone (eds), '[dentita religiose
e identita nazionali in etda moderna', Dimensioni e problemi della ricerca storica, 1 (2005), pp.7-93; Maryks,
Saint Cicero and the Jesuits. The Influence of the Liberal Arts on the Adoption of Moral Probabilism
(Aldershot: Ashgate, 2008) and Mostaccio, Early modern Jesuits between obedience and conscience during the
Generalate of Claudio Acquaviva (Farnham: Ashgate, 2014).

8 Maryks (ed.), 4 Companion to Ignatius of Loyola; Jesuit survival and restoration: a global history, 1773-
1900 (Leiden: Brill, 2015); “Pouring Jewish Water into Fascist Wine; Saint Cicero and the Jesuits; with James
Bernauer, "The tragic couple”: encounters between Jews and Jesuits (Leiden: Brill, 2014).
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recognition of the obstacles and limitations of the world in which the Jesuits and Catholic
Church operated. The history of the privilege, therefore, offers a concrete means of
examining the history of the Society as it intersected with the ecclesiastical, religious, social
and political history of the time. In doing this, this thesis will apply the most important
lessons of recent Jesuit scholarship to a central aspect of the Society's early history: its efforts

to fight heresy.

Whilst historians of the Society laid the ground for a full investigation of the privilege, it was
historians of the Holy Office who offered the first critical analysis of the privilege's impact.
These scholars supported the désenclavement of the Society's history by partially integrating
it into the history of religious discipline in Europe. They also underlined the importance of
extra-judicial methods of conversion and reconciliation, on top of the judicial methods on
which scholars have focused. Nonetheless, their explanations are limited. They describe how
the privilege might have supported the practical and political aims of the inquisitors or popes
at a particular time. But many do not integrate the aims of the Jesuits who solicited the
privilege into their explanations. Nor do they explain how those aims were negotiated and
compromised when they clashed. This has led inquisitorial scholars to characterise the
privilege according to the aims of either of the Holy Office or papacy at a particular point in
time. Whilst inquisitorial scholarship provides a vital starting point for our study, it does not
fully explain the privilege's role and effects on the pastoral and institutional life of the

Society and the Church.

The most dominant existing explanation of the privilege suggests that inquisitors used Jesuits
with the privilege to attract penitent-heretics who would then be lured to an inquisitorial
tribunal. Adriano Prosperi suggested this in 7Tribunali della coscienza (1996) and 'Anime in
Trappola' (2003), which argued that an oppressive inquisition made tools of confession and
confessors.®” According to Prosperi, they did this by obliging confessors to withhold
absolution from penitent-heretics until they had made a 'spontaneous appearance' at an
inquisitorial tribunal. Although Prosperi admits that the privilege exempted the Jesuits from

the control of the inquisitors, he passes over this to focus on moments in which the privilege

 Prosperi, Tribunali della coscienza, pp.215-8 and 492. On spontaneous appearances see also Black, The
Italian Inquisition, pp.61-2; Brambilla, ‘Il <<foro della coscienza>>' and Fosi, 'Conversion and Autobiography:
Telling Tales before the Roman Inquisition', Journal of Early Modern History, 17 (2013), pp.444-5.
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was negated.”® Prosperi describes some possible motivations of the Jesuits who solicited the
power but these are completely subordinated to those of the inquisitors in his analysis.
Moreover, by focusing on how the privilege was negated to be more useful to the Inquisition,
Prosperi fails to explain why popes and inquisitors supported the privilege in its original,
unlimited form between, at least, 1551 and 1567, and 1572 and 1587. Vincenzo Lavenia, a
student of Prosperi, has incorporated the role of the Jesuits and their privilege into detailed,
localised accounts of the inquisition's aims and activities in early modern Italy. This has
addressed some of the generalisations in Prosperi's book. Nonetheless, by focusing on the
aims of the inquisition, rather than the objectives of the Jesuits, Lavenia's work still fails to

describe the nature and impact of the privilege comprehensively.”!

Explanations such as Prosperi's rely upon the notion that sacramental confession was used to
control the laity. This idea is long-established in both Anglophone and Italian scholarship but
has recently been qualified. In the 1970s and 1980s English historian John Bossy argued that,
during the sixteenth century, the sacrament of confession transformed from a semi-public act
of conflict resolution into an individual encounter in which the confessor acted as a private,
moral judge.”? For Bossy and Italian scholars like Prosperi and Paolo Prodi, the Council of
Trent renewed the use of the sacrament as a means of policing the faithful when it confirmed
obligatory annual confession and the role of the confessor as a judge.”® Recent scholarship
has reinforced this interpretation. Wietse de Boer has shown how the Milanese curia used
annual confession to distinguish believers from heretics.”* Patrick O'Banion's work on
religious life in sixteenth-century Spain has illustrated that the Holy Office routinely
questioned defendants about how often they confessed and communed and quizzed witnesses
on the sacramental habits of their neighbours.”> Jane Wickersham's study of inquisitorial

manuals underlined the use of annual confession as a barometer of orthodoxy well into the

70 Prosperi, 'Anime in trappola. Confessione e censura ecclesiastica all’Universita di Pisa tra 500 e ‘600,
Belfagor, 54 (May 1999), pp.265-7; Tribunali della coscienza, p.492.

"I See, for example, Lavenia, 'Giudici, eretici, infedeli. Per una storia dell'inquisizione nella Marca nella prima
eta moderna', Giornale di Storia, 6 (2011), pp.1-38 and 'L’ Inquisizione del duca'.

72 John Bossy, ‘The Social History of Confession in the Age of the Reformation’, Transactions of the Royal
Historical Society, 25 (1975), pp. 21-38.

3 Prosperi, Tribunali della coscienza, p.469 and Paolo Prodi, ‘Il sacramento della penitenza e la restitutio’ in
Prosperi (ed.), Per Adriano Prosperi (Pisa: Edizioni della Normale, 2011), p.119; Una storia della giustizia. Dal
pluralismo dei fori al moderno dualismo tra coscienza e diritto (Bologna: Il Mulino, 2000), p.286.

" Wietse de Boer, The Conquest of the Soul: confession, discipline, and public order in Counter-Reformation
Milan (Leiden: Brill, 2001), pp.169-76.

5 Black, The Italian Inquisition, pp.61-2 and Patrick O’Banion, The Sacrament of Penance and Religious Life
in Golden Age Spain (Pennsylvania: Pennsylvania State University Press, 2012), p.15.
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late sixteenth century.’® All of these works show how the Church sought to use confession as

a means of policing the faithful in sixteenth-century Europe.

But research on the relationship between curia and laity in early modern Europe suggests that
in reality such efforts were often frustrated. Marc Foster's study of Catholic reform in Speyer
(1992), and many of the essays in Penitence in the Age of Reformations (2000), disrupt the
image of a submissive laity.”” They show that people frequently refused to perform public
penances and successfully frustrated the imposition of the decrees of Trent. Ronald Rittger's
research on penance in Lutheran Germany and O'Banion's discussion of confession in
Catholic Spain have also underlined the centrality of compromise in relationships between
laymen and priests.”® Such conclusions are bolstered by Angelo del Torre's investigation of
episcopal visitation records in early modern Piedmont.” Del Torre's findings underline the
conclusion that the sacraments often facilitated a relationship of mutual benefit and
responsibility between the laity and clergy, not the oppression of laymen by priests. The
Ashgate Companion to the Counter-Reformation cemented the importance of negotiation
between Catholic institutions and the laity in any study of religion and religious change in the

early modern period.®°

Such work supports the observations of Heinrich Schilling and Wietse de Boer, who have
criticised historians who fail to distinguish between rules on confession and the effects of
their application.?! With Wolfgang Reinhard, Schilling was an architect of the

confessionalisation thesis, which argues that the disciplinary measures that emerged from the

76 Jane Wickersham, Rituals of Prosecution. The Roman Inquisition and the Prosecution of Philo-Protestants in
Sixteenth-Century Italy (Toronto: University of Toronto Press, 2012), p.85.

77 Marc R. Forster, The Counter-Reformation in the villages. Religion and reform in the bishopric of Speyer,
1560-1720 (London: Cornell University Press, 1992) and Katharine Jackson Lualdi and Anne T. Thayer (eds),
Penitence in the Age of Reformations (Aldershot: Ashgate, 2000).

8 O’Banion, The Sacrament of Penance and Religious Life in Golden Age Spain, pp.5-6 and Ronald Rittgers,
The Reformation of the Keys. confession, conscience and authority in sixteenth-century Germany (London:
Harvard University Press, 2004).

7 Angelo Torre, Il consumo di devozioni: religione e communita nelle campagne dell’ancien régime (Venice:
Marsilio, 1995) and 'Politics cloaked in worship. State, Church and local power in Piedmont 1570-1770", Past
and Present, 134 (February 1992), pp.42-92.

80 See Laven's introductory overview and remarks to Bamji, Janssen and Laven (eds), Ashgate Research
Companion to the Counter-Reformation, pp.8-11 and contributions by Clare Copeland, 'Sanctity', pp.225-242
and Nicholas S. Davidson, '"The Inquisition', pp.91-108.

81 Boer applied this critique to W. David Myers' "Poor Sinning Folk": Confession and Conscience in Counter-
Reformation Germany in the Sixteenth Century Journal, 28 (1997), pp.897-8. For Schilling's observations see,
for example, 'Die Kirchenzucht im frithneuzeitlichen Europa in interkonfessionell vergleichender und
interdisziplindrer Perspektive - eine Zswishenbilanz' in Schilling, Kirchenzucht und Sozialdisziplinierung im
friihneuzeitlichen Europa: mit einer Ausahlbibliographie (Berlin: Duncker and Humblot, 1994), p.38.
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Reformation aided the rise of the modern state.? De Boer has successfully applied the
confessionalisation thesis to his research on Borromeo's Milan.?* Having analysed the theory
and practice of social discipline in early modern Europe, de Boer and Schilling emphasised
the need to distinguish between rules and aims, and their intended and unintended

consequences.

Other scholars have applied similar criticism to Prosperi's 'oppression' interpretation. They
have shown that confessors as well as lay people resisted strict inquisitorial orders regarding
confession. Giovanni Romeo has argued that members of the Society ignored inquisitorial
decrees that ordered them to withhold absolutions pending their penitent's visit to the
inquisition. Romeo's research has shown that few Jesuit confessors are named in records of
'spontaneous appearances'.®* Elena Bonora has argued that Barnabite priests behaved
similarly.®®> Moreover, Romeo has shown that the Jesuits were often exempt from the
obligation to send their penitents to a tribunal before absolving them, even during the
pontificate of the arch-inquisitor Paul IV.3¢ If the Jesuits were exempt or opted out of the
system of spontaneous appearances, and other obligations to the Roman Inquisition, we must

look beyond this system to explain their privilege and role in the fight against heresy.

Instead of characterising the Jesuits as a tool of the Holy Office, Romeo and others have
argued that the Society were a crucial supplement to the Inquisition. This is because the

presence of the Holy Office on the Italian peninsula was fragmentary and often weak. Romeo

82 On confessionalisation and social discipline see, for example, Wolfgang Reinhard, 'Konfession und
Konfessionalisierung in Europa' in Reinhard (ed.), Bekenntnis und Geschichte. Die Confessio Augustana im
historischen Zusammenhang, (Munich: Vogel, 1981), pp.165-89 and Heinz Schilling, 'Zwang zur
Konfessionalisierung? Prolegomena zu einer Theorie des konfessionellen Zeitalters', Zeitschrift fiir historische
Forschung, 10 (1983), pp.257-77. See also, Ronnie Po-Chia Hsia, Social Discipline in the Reformation: Central
Europe, 1550-1750 (New York: Routledge, 1990). On religious discipline and state-building see Reinhard and
Schilling, 'Reformation, Counter-Reformation, and the Early Modern State. A Reassessment', Catholic
Historical Review, 75 (1989), pp.383-494 and, with particular attention to Calvinism, Philip S. Gorski, The
Disciplinary Revolution. Calvinism and the Rise of the State in Early Modern Europe (Chicago: University of
Chicago Press, 2003). On the confessionalisation thesis in scholarship see, O'Malley, Trent and All That,
pp.108-17. While studies by de Boer and Prosperi have emphasised religious discipline in early modern Italy,
Laven has questioned its importance in Catholic territories in light of recent scholarship that highlights the
importance of negotiation in early modern Catholicism. Mazur's work is typical of such scholarship, underlining
the failures of systems of social discipline and persistent negotiation with converts. de Boer, The Conquest of
the Soul; Laven, 'Encountering the Counter-Reformation' and Mazur, Conversion to Catholicism.

8 de Boer, The Conguest of the Soul.

8 Romeo, Ricerche su confessione dei peccati , p.73.

85 Elena Bonora, 'I barnabiti tra storia dell'ordine e storia della Chiesa' in Firpo (ed.), Nunc alia tempora alii
mores. Storici e storia in eta postridentina, Atti del convegno internazionale, Torino, 24-27 settembre 2003
(Florence: Olshki, 2005), pp.111-40.

8 Romeo, L'inquisizione nell'ltalia moderna, p.27 and Ricerche su confessione dei peccati, p.43.
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states that, for this reason, the Jesuit colleges were a vital complement to inquisitorial
tribunals.?” Massimo Firpo has also suggested that the Society were a distinct adjunct to the
Roman Inquisition. He has openly criticised Prosperi's suggestion that 'the Church won' the
fight against religious dissent.®® Whilst Romeo focuses on the practical benefits of the Jesuits'
supplementary role, Firpo focuses on the political implications. He claims that Julius I11
empowered the Society with the privilege to absolve heresy in order to create a distinct, loyal
force in the fight against religious dissent. Firpo states that Julius 111 did this because he
clashed with the Roman Inquisition and because the cardinal-inquisitors had become too
powerful.® Firpo's explanation appears in a broader text on Julius III and the inquisition and,
therefore, does not fully integrate the Jesuits' motivations and actual use of the privilege.
Romeo's explanation does not explore the institutional impact of the privilege. Nonetheless,
both scholars extricate the Jesuits' work to combat heresy from the context of the inquisitorial
system and the aims of the inquisitors. In doing this, their explanations are a vital
contribution to this thesis's investigation of the privilege's role and impact, from the point of

view of the Society who solicited it, as well as the external institutions that it affected.

Recent research on the Holy Office bolsters the notion that the inquisitorial system needed
supplementary support. In the last 20 years, evidence of the tribunal's inefficiency has
emerged from the archive of the Roman Inquisition, the Archivio della Congregazione per la
Dottrina della Fede (ACDF). Before the official opening of the archive in 1998, only a
handful of historians applied for access to its documents successfully, using personal
connections. This system inhibited the progress of scholarship on the Inquisition, despite the

important work of historians using inquisitorial records elsewhere.”® Gigliola Fragnito, a

87 Romeo, ‘Note sull’Inquisizione Romana tra il 1557 e il 1561°, Rivista di Storia e Letteratura Religiosa, 36
(2000), p.136-40; Richerche su confessione, pp.43-6.

88 Firpo 'Tribunali della coscienza in eta tridentina', Studi Storici, 38 (1997), pp.355-82 and Vittore Soranzo
vescovo ed eretico. Riforma della Chiesa e Inquisizione nell'ltalia del Cinquecento (Rome: Laterza, 2006),
p.512.

% Firpo, La presa di potere, p.65.

90 Massimo Firpo, for example, was repeatedly denied access to the ACDF but used documents available at
other archives to compile detailed and extensive histories of important trials. For inquisitorial documents held
outside of the ACDF and the historical losses to the records of the Roman Inquisition see Tedeschi, 'The
Dispersed Archives of the Roman Inquisition' in his The Prosecution of Heresy, pp.23-45. Anne Jacobson
Schutte discussed the opening of the ACDF in 'Palazzo del Sant'Uffizio: the Opening of the Roman Inquisition's
Central Archive', Perspectives on History, 37 (May 1999), pp.25-8, suggesting that the archive was closed
because swathes of the curia 'fear historical scholarship' and opened because Pope John Paul II wanted to make
the Catholic Church appear a 'defender of human rights'. Whilst Schutte is focused on the possible implications
of the Inquisition's early history, Leo XIII's failure to open the ACDF when he opened the Archivio Segreto
Vaticano in 1879 may also have been influenced by sensitive recent documents on modernism and liberalism
produced by the CDF, which might have negated his efforts to establish a positive relationship between the
Church and the modern world.

20



scholar granted early access, soon discovered that the Congregation of the Index, the
inquisitorial organ responsible for censorship, was plagued by a lack of expertise,
cooperation and personnel at both a central and local level.”! Even works that illustrate the
increasing efficiency of the Holy Office highlight the continued obstacles faced by inquisitors
in Italy. The work of Thomas Mayer, a later user of the ACDF, showed how the Inquisition
became an increasingly bureaucratic and well-controlled tool for the papacy in the late
sixteenth and seventeenth centuries, but also demonstrated the limits of this tool and the

persistent political resistance to Roman inquisitors in certain Italian states.”?

Inquisitorial research has underlined the particular local challenges that the Holy Office
faced. The significance of both local context and individual agents is evident in the content
and organisation of the Dizionario Storico dell'Inquisizione of 2010.%* The Dizionario was
one of the most important products of the fervent period of research that followed the
opening of the ACDF. It comprises explanations of the hugely varied topics covered in
inquisitorial archives. The Society of Jesus has not one but three entries in the Dizionario.**
The provision of separate entries underlines the fact that the type and extent of the Jesuits'
activities depended on the demands of the context in which they worked. Even within Italy,
the varied religious, ecclesiastical and political situations across the states affected the work
of the inquisitors and the anti-heretical activities of the Jesuits. This local variation is further
underlined by the individual entries for each tribunal in the Dizionario. To understand the

nature and impact of the Jesuits' contribution to the fight against heresy in Italy, we must

always consider the demands and influence of the locales in which they worked.

Recent scholarship on the Society outside Europe has examined the particular contexts in
which the Jesuits worked.”> Studies focused on America and Asia have shown that papal

privileges allowed the Jesuits to respond to the needs of converts without the ecclesiastical

°l Gigliola Fragnito, Bibbia al rogo: la censura ecclesiastica e i volgarizzamenti della Scrittura (1471-1605)
(Bologna: Il Mulino, 1997). See also Fragnito (ed.), Church, Censorship and Culture in Early Modern Italy
(Cambridge: Cambridge University Press, 2001).

92 Thomas Mayer, The Roman Inquisition on the Stage of Italy, c.1590-1640 (Philadelphia: University of
Pennsylvania Press, 2014), p.2. In both this work and his The Roman Inquisition: a papal bureaucracy and its
laws in the Age of Galileo (Philadelphia: University of Pennsylvania Press, 2013) Mayer highlights the
continued conflicts between the Roman Inquisition and local authorities in states like Venice.

93 Prosperi, Lavenia and Tedeschi, Dizionario storico dell’inquisizione. (Pisa: Edizioni della Normale, 2010), 4
vols.

% Ibid., vol. 2, pp.665-77.

% Fosi, Papal Justice, p.3.
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infrastructure found in Europe.®® Such work highlights the purpose of papal privileges, not as
personal gifts but as pragmatic exceptions to overcome obstacles to effective ministry. Other
research on the Jesuits' foreign missions has shown that the roots of policies that have been
described as innovative and 'Jesuit' are found in the particular settings in which the Jesuits
worked.”” By turning away from Rome, these studies highlight the local influences on the

Jesuits' solicitation of privileges and the development of strategies in Rome and elsewhere.

Considering the Society's European missions alongside their extra-European activities allows
us to discern the Jesuits' fundamental strategies. The work of Luke Clossey and many others
has demonstrated that Jesuits in Europe, Asia and the Americas were not motivated by the
pope's desire to roll back the successes of the Reformation. Rather they were driven by the
Society's key objective to save the souls of their own missionaries and those whom they
encountered in their ministry.”® Similarly, Paolo Broggio has used a comparative study of
Jesuit missions in Spain and the Spanish Americas to highlight strategies that stretched across
the Society's global missionary activity.”” By looking at the Society's work more holistically
and from a pragmatic point-of-view, scholars have shown that Jesuit policies were motivated
by the Society's desire to save souls in spite of the various obstacles presented by the

particular contexts in which they worked.

All of this research has shown that the Society overcame hurdles in the fight to win new souls
in the mission field by using flexible strategies. Recent institutional histories of the Society
have also emphasised this. Both Sabina Pavone's / gesuiti (2004) and Silvia Mostaccio's
review article 'A Conscious Ambiguity' (2008) argued that the early Society was

characterised by a deliberate inconsistency that allowed the Jesuits to work effectively with

% Broggio, ‘Le congregazioni romane € la confessione dei neofiti del Nuovo Mondo tra facultates e dubia:
reflessioni e spunti di indagine’, Mélanges de I’Ecole fran¢aise de Rome — Italie et Méditerranée, 121 (2009),
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Fide et la politique missionaire du Saint-Siége (XVIle siécle)’, Institut d’Histoire de la Réformation. Bulletin
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the individuals and contexts that they encountered.!?° Such interpretations build upon the
conclusions of studies on obedience within the Society by Claudia Alfieri, Michela Catto and
Antonella Romano. '°! These scholars illustrated the importance of rebellion in the praxis and
development of the early Society, undermining old paradigms which claimed that the Jesuits
moved in lock-step under Roman direction. Now it is clear that the Society was not

characterised by corporate homogeneity but by a necessary diversity and ambivalence.

Recent scholarship has argued that flexibility also characterised the Jesuits' role in the fight
against heresy within Europe. This notion is key to Pierroberto Scaramella's challenge to
Romeo's work. Scaramella has stated that by characterising the Jesuits as a supplement to the
inquisition, Romeo subordinates the Society within an interpretative framework dominated
by the Holy Office, just as in Prosperi's explanation.'%? Instead, Scaramella argues that the
Jesuits' role was ever-changing, that they worked to convert, absolve and reconcile heretics
independently, collaboratively, secretly and openly, sometimes centre-stage of the Counter-
Reformation drama and at others well outside of its grand narrative.'” Scaramella interprets
the Jesuits’ privilege to absolve heretics as a crucial mechanism for a flexibility that allowed
the Society to work outside of traditional hierarchies and to traverse boundaries of

jurisdiction.!%4

The work of Stefania Pastore supports Scaramella's argument that the Jesuits were not
necessarily subordinated by inquisitors. In her study of the inquisition in Castile between
1460 and 1598, Pastore concurs with her advisor Prosperi, arguing that the Jesuits worked as
agents of the inquisition.!*> She also supports Prosperi's suggestion that the Jesuits' privilege
to absolve heretics facilitated their collaboration with the inquisitors.!? All the same, Pastore

shows that the Jesuits in Castille used accommodating pastoral strategies in these
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p-197. See also Michela Catto, La Compagnia divisa: il dissenso nell'ordine gesuitico tra '500 e '600 (Brescia:
Morcelliana, 2009).

102 Scaramella, ‘I primi gesuiti e 1’Inquisizione romana', p.154.

103 Ibid., pp.138-41

104 Tbid., p.149.

105 Pastore, Il Vangelo e la spada.

196 Thid., pp.338-40.
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collaborations, despite the severity of local inquisitors. This interpretation indicates that the

Jesuits worked with the inquisitors in a relationship of mutual influence, not of subordination.

The research of Pastore and others suggests that it was not only the Jesuits but the Catholic
Church in general that adopted a pragmatic and flexible response to the threat of heresy. In
recent years, research emphasised the role of negotiation, plurality and compromise in
Catholicism in Italy, and dispelled the notion that the sixteenth-century Church was
centralised, oppressive and unreactive.!’” Elena Brambilla has demonstrated that the Church's
approach to religious dissent was as pragmatic as the Jesuits', arguing that judicial and
pastoral means of reconciling religious dissenters had coexisted for many centuries.'’® Recent
research on the conversion of Protestants in early modern Italy has emphasised the continued
interaction between pastoral and judicial means of reconciling dissenters in the early modern
period.'” Such scholarship demonstrates that we should not define the Jesuits' extra-judicial
reconciliation of heretics by the ways in which it conflicted with the inquisitorial system. Nor
should we explain the privilege solely by how it could facilitate inquisitorial processes.
Rather, we must consider the Jesuits' extra-judicial reconciliation of heretics as an integral

part of a broadly pragmatic approach to heresy on which the Jesuits had an active influence.

This reassessment of the Society and the institutional Church calls for and facilitates a
reassessment of the Jesuits' privilege to absolve heresy. Interpretations that present the Jesuits
as mere servants of the pope or inquisitors no longer stack up. The Jesuits exercised the
privilege with no limitations for long periods of its lifespan. Moreover, the Church tolerated
conflicting systems for reconciling heretics. It is clear that, in the religious emergency of the
mid-sixteenth century, both the Jesuits and the Church at large tolerated plurality,
compromise and even conflict, even at the expense of centralisation, traditional hierarchy and
corporate unity. Studying the history of the privilege from the point of view of the Jesuits and
those whom it affected, we shall see that the privilege was a mechanism for a jurisdictional
autonomy and flexibility, that the Jesuits used it to overcome obstacles to finding heretics and

securing conversions and for furthering their institutional mission. Moreover this thesis will

107 Aron-Beller and Black, The Roman Inquisition: Centre versus Peripheries; Mary Laven, ‘Encountering the
Counter-Reformation’ and ‘Introduction’ in Ashgate Companion to the Counter-Reformation; Keith P. Luria, ¢
“Popular Catholicism” and the Catholic Reformation’ in Comerford and Pabel (eds), Early Modern
Catholicism. p.116-7.

108 Brambilla, Alle origini del Sant'Uffizio, pp.492-4 and Romeo, ‘Tribunali della coscienza: inquisitore,
confessori ¢ missionari’, Quaderni storici, 102 (1999), pp.796-800.

199 Fosi, Convertire lo straniero and Mazur, Conversion to Catholicism in Early Modern Italy.
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continue the story, beyond existing explanations, to show that the Jesuits' flexibility in
matters of heresy would come to an end when the threat of heresy subsided and the Church's

pragmatism led popes to prioritise institutional concerns over pastoral aims.

Sources

This study has employed a variety of sources to reconstruct the events and motivations that
led to the concession of the privilege, and to trace its role and impact in Italy. Official
documents that conceded, negated and revoked the privilege provide a basic framework for
reconstructing its history. Nonetheless, they do not explain the reasons behind the Jesuits'
requests or the popes' decisions. Personal and diplomatic correspondence, as well as further
bulls, briefs and apostolic letters contextualise the popes' broad strategies and specific
concerns. The Society's abundant correspondence reveals the Jesuits' motivations. It also
helps us to piece together the negotiations and relationships that supported the Jesuits'
requests for privileges. Jesuit letters also record the impact of the privilege, institutionally and
pastorally. Moreover, they show how the Jesuits negotiated conflicts and collaborations with
popes, inquisitors, bishops, princes and their penitents. Records of the decisions of the Holy
Office, such as decreta and inquisitorial correspondence, tell of the privilege's impact on the
inquisitors. They also reveal the approach and aims of the inquisitors whom the Society
worked with and alongside. None of these sources offer us the view of the penitents for
whom the Jesuits requested the privilege. They do, however, allow us to reconstruct the
Jesuits' role and impact as they took shape as a religious order during this transformative

period of early modern history.

The popes who conceded the privilege had various and often conflicting motives. In their
roles as head of the Catholic Church and prince of the Papal States, they balanced pastoral
and institutional concerns and held real political power, both in Italy and abroad.!'? For this
reason, their motivations and actions, as reflected in the sources they left behind, were varied
and sometimes even contradictory. Bulls and briefs regarding the privilege give us some
information about their concessions. Sacrae religionis, which officialised the concession of
the privilege on 22 October 1552, outlined the basic limits of the power. Nonetheless, such
documents offer no information on how the Jesuits used the privilege, or any particular

reason for its concession to the Society, beyond basic praise for the Jesuits' virtues and

119 On this dual role of the pope see Paolo Prodi, I/ sovrano pontefice. Un corpo e due anime: la monarchia
papale (Bologna: 11 Mulino, 1982).
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activities.!!! Later manuscript and printed documents held at the Archivum Romanum
Societatis Iesu (ARSI), ACDF, Biblioteca Apostolica Vaticana (BAV) and various regional
archives such as the Archiginnasio in Bologna help us to trace the fate of the privilege,
recording its re-concession, negation and revocation. But they too reveal little about the
motivations behind decisions. Sometimes, manuscript and print copies of bulls and briefs,
made and stored by the Jesuits and inquisitors, offer extra information. They can include
names of supporters present at the solicitation of the privilege or the printing of a bull.!'?
Still, whilst these documents provide the structure of the privilege's history, we must look

beyond them to discern how and why that history took its course.

The privilege to absolve heresy was not granted by popes on a whim, but solicited
specifically by the Jesuits. Jesuit correspondence, therefore, must be our starting point for
understanding its intended purpose and actual use. The abundance of Jesuit correspondence
held at the ARSI comes in three forms: reports, ad hoc queries from Jesuits across the
peninsula, and the responses of the Superior General and his advisors. Letter writing was the
Jesuits' chief means of governance, but also served to record and share important and
edifying information within the Society.!!*> We must, therefore, look at letters with an
awareness of the Jesuits' desire to minimise controversy and legitimise their position. As we
have already seen, the early Society was keen to gloss over conflicts that arose from use of
the privilege. This problem is evident not only in the content but also in the selection of
letters edited in the Society's Monumenta Historica Societatis lesu (MHSI) (1894-2009).!14
The MHSI are a useful support for the extensive archival research presented in this thesis.

Read critically, reports can also help to flesh out our comprehension of the privilege.

LA Tomassetti (ed.), Bullarum diplomatum et privilegiorum, vol.6, p.464

12 For example, this copy of Sacrae religionis: ‘Otho miseratione divina tt. Sanctae Sabinae S.R.E. Praesbyter
cardinalis de Augusta nuncupatus. Universis et singulis praesentes literas sive pracsens publicu[m] transumpti
instrumentu[m], inspecturis, lecturis, visuris, pariter et audituris, salute in domino sepiterna[m] et praesentibus
fide[m] indubiam adhibere.' ARSI, Instutum 222, £.263r.

113 Friedrich, 'Circulating and Compiling the Litterae Annuae: Towards a History of the Jesuit System of
Communication', Archivum Historicum Societatis lesu, 76 (2008), pp.1-39 and 'Government and Information-
Management' and 'Ignatius's Governing and Administrating the Society of Jesus’ in Maryks (ed.), 4 Companion
to Ignatius of Loyola. Life, Writings, Spirituality, Influence (Leiden: Brill, 2014), pp.123-140; Joseph A.
Munitiz, 'Communicating Channels: Letters to Reveal and to Govern', The Way Supplement, 70 (1991), pp.64-
75.

114 The last volume in the MHSI is Enrique Garcia Hernén (ed.), Monumenta S. Franciscus Borgia VII (1550-
1566) (Rome: Institutum Historicum Societatis Iesu, 2009). A new series, Monumenta Historica Societatis lesu,
nova series replaced MHSI in 2005. Like the MHSI, the nova series publishes primary sources but with critical
editions, reprints and translations, grouped thematically, rather than chronologically. On the MHSI see Robert
Danieluk, Monumenta Historica Societatis Iesu - uno sguardo di insieme sulla collana', Archivum Historicum
Societatis lesu, 81 (2012), pp.249-89.
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Nonetheless, to discern the nature and impact of the the Jesuit privilege we must look to

letters that arose from conflict and controversy.

Letters that demand the privilege or ask questions about its use are crucial for understanding
its role in the Jesuits' ministry and the Church's fight against heresy. The details of Helmi's
case, for example, show his concerns and thus reveal the stakes of the privilege and its effects
on the Jesuits' ministry. Responses to queries like Helmi's show us what the Superior
Generals would and could compromise in the pursuit of their pastoral and institutional goals,
allowing us to discern their changing status in the Church and society, over time and across
the Italian states. This correspondence also indicates that Jesuits absolved heretics in Italy
both before the concession of the privilege and after its revocation. These letters alone make
it clear that we must look beyond normative documents such as bulls to understand how and
why the Jesuits sought to absolve heretics.!!> With records from the Society's earliest days
right through the seventeenth century, Jesuit correspondence at the ARSI allows us to build
case studies and to trace longer institutional developments. These give concrete form to the
privilege's pastoral and institutional significance for the Jesuits, and its impact on the Church

at large.

The impact of the privilege on the work of the Roman Inquisition, both positively and
negatively, has left its trace in inquisitorial decreta. The decreta record the decisions of the
cardinals-inquisitors regarding general inquisitorial policy, often in response to particular
cases in tribunals across the peninsula.''® Though they offer scant information, the decreta
record significant moments when the Jesuits' privilege either complemented or clashed with
that of the Holy Office. A decretum of 20 October 1553, for example, tells us of a close
collaboration, when a Jesuit confessor 'absolved in the foro conscientiae' a Jewish convert
whom inquisitors had accused of practicing his old religion, before the man was 'consigned to
Lord Ignatius [Loyola] for the effect of instructing' him.!'” A decretum from a meeting of

1592 records a clash, stating that cardinal-inquisitors 'read the memorial' prohibiting Superior

115 Letters from the 1540s have led Giorgio Caravale to conclude that the concession of the privilege merely
normalised a long-used mechanism. Caravale, ‘Ambrogio Catarino Politi e i primi gesuiti’, Rivista storica
italiana, 117 (2005), p.80-1009.

116 Aron-Beller and Black in Aron-Beller and Black (eds), The Roman Inquisition: centre versus peripheries,
pp.11-2; Jonathan Seitz, 'Interconnected Inquisitors. Circulation and Networks Among Outer Peripheral
Tribunals' in Aron-Beller and Black (eds), The Roman Inquisition: centre versus peripheries, p.158.

117 . Didacus Perez - Dederunt licentiam confitendi peccata sua alicui ex Societate D.N. Jhesu Christi, qui
illum absolvat in foro conscientiae..." ACDF, Decreta 1548-58, p.230/ £.119v.

'Didacus Portughesis. Accepta obligatione iuratoria sub poena triremium relaxetur et consignetur do[mi]no
Gnatio ad effectum instruendi..." Ibid., p.241/ £.125r.
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General Claudio Acquaviva from conceding 'faculties of receiving and absolving any
heretics'.!'® As well as recording the effects of the privilege on the inquisition, decreta
illustrate how conflicts were resolved. In doing this, they reflect the status and priorities of

the inquisitors and Jesuits, and the stakes of the situation at hand.

The influence of the Roman Inquisition on the concession and use of the privilege can also be
discerned from correspondence between the cardinal-inquisitors and tribunals across the
Italian peninsula. For cardinal-inquisitors and local inquisitors, this correspondence was a
means of supervision and problem-solving. Now, such documents are held at regional Italian
state archives, the ACDF, and partially published by scholars such as Pierroberto
Scaramella.'!® Letters highlight the successes and failures of the inquisitorial system and the
obstacles that it faced.!?’ They suggest why the inquisitors might have required or requested
the Jesuits' help in certain areas. Inquisitorial correspondence also tells us of collaborations
and conflicts between the Jesuits and the Holy Office. These letters offer a vital starting point
for further research on how the privilege was used, and why it was negated and, eventually,

revoked.

The ARSI and ACDF also hold treatises written by Jesuits defending the privilege. These are
vital for our comprehension of the privilege and its fate, offering the most detailed defence of
the privilege ever written by the Jesuits. They provide a vital supplement to Jesuit letters in
which the privilege is often treated reticently. Such treatises indicate how the Jesuits used the
privilege and what they believed its value had been. Moreover, in the Jesuits' selection of
examples and emendations to drafts of these documents, they reveal what the Society

perceived to be the inquisitors' main concerns. The Jesuits' letters to the inquisitors are thus a

118 'Pro Generali Societatis Jesu lecto mem{[oria]li p[er] eius parte p[ro]hibitio sup[ra] concess[a]e facultatis
recipiendi et absolvendi quoscung[ue] hereticos et deputandi provinciales qui recipiant et absolvant et dato
mem|oria]li audito dictus fuit.' ACDF, Decreta 1592-3, £.420v.

119 Scaramella, Le lettere della Congregazione del Sant'Ulfficio ai Tribunali di Fede di Napoli. On the history
and contents of the ACDF, see Daniel Ponziani, L 'Archivio della Congregazione per la Dottrina della Fede.
Profilo storico e descrizione dei fondi documentari, in Alejandro Cifres (ed.), Memoria Fidei. Archivi
ecclesiastici e nuova evangelizzazione (Rome, Gangemi, 2016), pp. 85-96. On the various inquisitorial sources
elsewhere in Italy and the world see Patricia H. Jobe, ‘Inquisitorial Manuscripts in the Biblioteca Apostolica
Vaticana: A Preliminary Handlist’ Charles Amiel, Gustav Henningsen and John Tedeschi (eds), The Inquisition
in Early Modern Europe: studies on sources and methods (DeKalb: Northern Illinois University Press, 1986),
pp-33-53; Tedeschi, ‘The Dispersed Archives of the Roman Inquisition” in Amiel, Henningsen and Tedeschi
(eds), The Inquisition in Early Modern Europe, pp.13-32.

120 Black, 'Relations between Inquisitors in Modena and the Roman Congregation in the seventeenth century' in
Black and Aron-Beller (eds), The Roman Inquisition: centre versus periphery, pp.91-117; Giuliana Ancona and
Dario Visintin, 'Centre and Periphery: The Correspondence between the Congregation of the Holy Office and
the Inquisition in Fruili between 1578 and 1653' in Black and Aron-Beller (eds), The Roman Inquisition: centre
versus periphery, pp.118-38.
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crucial means of understanding the role of the privilege in both the pastoral and institutional

history of the Society and the Church.

Jesuit reports and inquisitorial decreta offer us some information on penitents' backgrounds.
Although the specific information learnt in confession was protected by the seal of secrecy,
Jesuits requesting help and reporting success in their efforts to convert heretics offered some
general information on their penitents. Queries from the mission field often reveal whom the
Jesuits sought to absolve in particular contexts. Requests for the privilege in Turin specify
that the Jesuits needed it for the 'French' there.'?! An inquisitorial decree mentions that the
Jewish convert whom the Jesuits absolved was 'Portuguese’, and an inquisitorial decretum
tells us that a soldier reconciled by a member of the Society was 'German'.!??> Such
information became increasingly important from the late sixteenth century as nationality

became a key factor in deciding whether an extra-judicial reconciliation could be granted.

Such reports tend to corroborate the traditional chronology and geography of heresy in
sixteenth-century Italy.'?* From the 1530s, Jesuits absolved those who had heard new
Protestant heresies in learned cities and trading centres such as Bologna, Modena and
Venice.'?* In the middle decades of the sixteenth century they purported to catechise and
absolve errant Catholics all over the peninsula, particularly in rural, remote and,
consequently, neglected places, such as Corsica.'?> From the late 1560s, Jesuits reported that
they converted Waldensian groups in the far north and deep south, after other heretical sects

had been suppressed.'?® And like Roman authorities, the Society focused on the absolution of

121 'Prego V[ostra] P[aternita] ch[e] mi co[n]ceda di este[n]der la faculta di absolvere ab eresi ad un altro
sacerdotte qual mi parera p[er]che ve[n]gono alcuni fra[n]cesi..." ARSI, Epistolae Italiae 136, £.169r.

122 Didacus Portughesis. Accepta obligatione iuratoria sub poena triremium relaxetur et consignetur do[mi]no
Gnatio ad effectum instruendi..." ACDF, Decreta 1548-58, p.241/ £.125r.

'Samuele Reidano Tedesco d’anni 30...¢ carcerato p[er] causa d’heresia formali, che 1’anno passato di Maggio fu
cosi riconciliato, et assoluto dall’heresie in foro conscientiae dal P[ad]re Vittoriano Premoro Gesuita.'
Archiginnasio, B1866, f.143r.

123 This narrative is clear in Salvatore Caponetto, La Riforma protestante nell'ltalia del Cinquecento (Turin:
Claudiana, 1997) and Cantimori, Eretici Italiani del Cinquecento and is also seen in recent texts such as Black,
The Italian Inquisition.

124 This is evident in Helmi's letter about 'Anabaptists' and believers of 'other heresies' in Venice and Alfonso
Salmerén's absolution of heretics and those who had 'read Lutheran books'. ARSI, Epistolae Italiae 107, f.3r.
Salmeron, Epistolae P. Alphonsi Salmeronis, Societatis Jesu: ex autographis vel originalibus exemplis
potissimum depromptae a patribus ejusdem societatis nunc primum editae (Madrid: Typis Gabrielis Lopez del
Horno, 1906-7), 2 vols, vol. 1, p.63.

125 Juan Alfonso de Polanco, Epistolae et commentaria P. Joannis Alphonsi de Polanco e Societate Jesu;
addenda caeteris ejusdem scriptis dispersis in his monumentis (Madrid: Typis Gabrielis Lopez, 1916-7), 2 vols,
vol. 2, p.455.

126 On the Jesuits' missions to the Waldensians of the Kingdom of Naples see Scaduto, "Tra Inquisitori e
Riformati'.
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foreign heretics in the later sixteenth century.!?” The correlation between the Jesuits' narrative
of their own absolutions and the history of religious dissent should be treated with some
suspicion. The history of heresy in Italy has frequently been told through inquisitorial
documents. As the Jesuits were keen to portray their work as harmonious with that of the
Holy Office it is likely that they highlighted cases that matched the aims of the inquisitors.
Comparison of Jesuit accounts with inquisitorial censures often exposes the fallacy. For
example, Jesuit correspondence after the revocation of the privilege suggests that their focus
was the conversion of the foreigners whom the inquisitors sought to reconcile. Nonetheless,
inquisitorial records reveal that the Jesuits continued to reconcile other heretics, to whom the

inquisitors were unwilling to grant mercy.

Jesuit letters also offer us some information about the social status of penitents, and the social
dynamics of conversion. This information also corroborates our existing understanding of the
social dynamics of heresy and conversion in sixteenth-century Italy. Jesuit correspondence
indicates that those considered to be heretics existed at all levels of society. It also illustrates
that conversions were often a pragmatic response to the demands of a particular social
situation.'?® This is clear from a report from Vulturara in the Kingdom of Naples, which notes
that a Jesuit converted the 'most rich' and 'most trusted' man in the community and then
charged him to convince the town's obstinate Waldensians to become Catholic t0o.!?° Those
whom he converted would have protected their own status by following the man's lead.
Similarly, Helmi's query to Rome revealed that his penitent was an outlaw and also tells us

that his wife, who had followed him in heresy, was assumed to join him in conversion.'*°

127__intorno alla'facolta d'assolvere ab heresia...In Italia per tutti gl'Oltramontani ¢ necessaria l'istesa

facolta...De gli'altri che no[n] sono Oltramo[n]tani sono casi rari...' ARSI, Institutum 185-1, £.314r. The popes'
and Roman Inquisition's focus on foreigners from the later sixteenth century is evident in Fosi, Convertire lo
straniero and Mazur, Conversion to Catholicism.

128 Helmi's penitent's reference to his wife reveals nothing of her agency or aims. Nonetheless that she erred
from and returned to the Catholic Church with her husband fits the picture emerging from recent scholarship,
which shows that women and men often changed religious confession for pragmatic, familial and social reasons.
See Ditchfield and Helen Smith, Conversions: Gender and Religious Change in Early Modern Europe
(Manchester: Manchester University Press, 2017), p.5. Pragmatic conversions are also evident in research on
migration in the early modern world. See, for example, the case of seventeenth-century Syrian Abdone, who
switched from Islam to Christianity on several occasions, as detailed in Nataliec Rothman's Brokering empire:
trans-imperial subjects between Venice and Istanbul (Ithaca: Cornell University Press, 2011), pp.97-9 and cases
of conversion amongst northern European soldiers in Italy in Mazur's Conversion to Catholicism, pp.98-115.

129" _tra li quali ci fu un vecchio delli principali et piu ricco et di piu credito delli altri, il qual havea un suo
figliolo maggior al santo officio in Roma prigione. [II v]ecchio fu essortato dal padre promettendoli che, se li
aggiutava a indurre il populo a confessar[e] la [verita], che lo scriveria alli illustrussimi cardinali, accio su
usasse misericordia con suo figlioli...' ASR, Miscellanea Famiglie Gesuiti, B180, fasc.14, f.15.

130+ mi ha promesso [con]ducer seco la sua moglie ch[e] sta in il medes[iJmo error.' ARSI, Epistolae Italiae
107, £.3r1.
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These cases do not appear suspect. But we should consider such details critically, as some
Jesuits emphasised social distinctions to underplay the conflict of jurisdiction caused by the
privilege. One request for the privilege, for example, insists that the Jesuits reconciled those
who were perceived to be the weakest figures in Society: women, rustics, old people, youths

and the infirm who would 'quake in front of Bishop'.!?!

It is difficult to deduce information from surviving sources about the number of people
affected by the Jesuits' privilege, let alone the numbers from each particular sect. Jesuits sent
varying amounts of information to Rome, with some reporting that they had converted eight
or ten Lutherans 'who came to confess themselves' and others merely alluding to good
numbers of confessants and converts.!3? Moreover, such claims, specific or vague, were
shaped by the Jesuits' aim to edify and encourage their confréres, which could encourage
exaggeration.'3? Jesuits' reports to cardinal-inquisitors are similarly suspect. They often
supported requests for further privileges of absolution and so aimed to emphasise the efficacy
of the Jesuits' work. The specific aims of the popes and inquisitors could also affect
qualitative information in such documents, as Jesuits described reconciliations that correlated
with inquisitorial aims and papal policy. Furthermore, the description of heretics in all such
documents may not reflect their beliefs. Jesuit accounts, like contemporary inquisitorial
documents, deploy narratives and categories that anathematised those who deviated from
orthodoxy, frequently referring to the errant as Lutherans and Anabaptists, when they may

have been nothing of the sort.!3*

131 'De non tollenda facultate absolvendi haereticos et eos q[ui] legisse[n]t libros prohibitos...Item quid cogas ad
Ep[iscop]orum Tribunalia reliquam plebam idiotam, verecundam, rusticos, foeminas, puellas, infirmos...senes,
iuvanes...q[u]i tremme cora[m] Episcop[um].' ARSI, Institutum 187-1, £.330v.

132 "Hora dipoi uno mese se sono convertiti per gratia del signore Dio otto, o dieci, de questi lutherani, quali sono
venuti a confessarse con meco.' Paschase Broét, Epistolae PP. Paschasii Broéti, Claudii Jaji, Joannis Codurii et
Simonis Rodericii Societatis Jesu ex autographis vel originalibus exemplis potissimum depromptae (Madrid:
Typis Gabrielis Lopez del Horno, 1903), p.44. Jesuit letters often speak in broad terms of great 'fruit' from
confessions or allude to great numbers by claiming that they had spent long periods of time hearing confessions.
For example: 'Questo mese di Magio s'ha fatto assai frutto nelle confessioni..." ARSI, Epistolae Italiae 108,
£.217r. and Emmanuel Gomez's comments in Epistolae mixtae ex variis Europae locis ab anno 1537 ad 1556
scriptae nunc primum a patribus Societatis Jesu in lucem editae (Madrid: Augustinus Avrial, 1898-1901), 5
vols, vol. 3, pp.91-2.

133 A similar call to caution has been made regarding abjuration documents produced by the Roman Inquisition,
in which accounts of the lives and misdemeanours of those renouncing their heresy are shaped by the penitent or
inquisitor to fit narratives that served their purpose. See Fosi, 'Conversion and Autobiography'. On the
importance of narrative in abjurations see Stefano dall'Aglio, 'Voices under trial. Inquisition, abjuration, and
preachers' orality in sixteenth-century Italy', Renaissance Studies, 31 (February 2017), pp.25-42.

134 Lucio Biasori, 'Before the Inquisitor: A Thousand Ways of Being Lutheran' in A. Melloni (ed.), Martin
Luther: A Christian between Reforms and Modernity (1517-2017) (Berlin: De Gruyter, 2017), pp.509-26.
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We can reconstruct the history of the privilege to absolve heresy using the abundant Jesuit
and inquisitorial correspondence available in archives and, to some extent, published, as well
as papal documents available in Rome and local Italian archives. These sources also allow us
to use the history of the privilege to illuminate the relationship between the Society, Roman
Inquisition and papacy, during formative years for the Jesuits and the Holy Office and a
transformative period for the Holy See. The limitations of the sources and the secrecy of
sacramental confession prevent us from drawing firm conclusions about the number and type
of penitents whom the Jesuits absolved and the privilege's impact on them. The history of the
privilege to absolve heresy does, however, provide a unique vantage point to consider how
the Church and the Society negotiated their pastoral and institutional priorities whilst

responding to the greatest crisis that the Catholic Church had faced in a millennium.

Thesis overview

With a generally chronological framework, this thesis will consider the concession, use,
negation and revocation of the privilege to absolve heresy. It will assess the role and impact
of the privilege in the fight against heresy through normative institutional documents,
manuscript treatises explaining and defending the privilege and geographical case studies
based on archival research. Tracing the history of the privilege, from its precursors,
throughout its lifespan and beyond its revocation, the thesis will deduce patterns of use across
varied contexts. This history will also reveal how the privilege affected the secular and
ecclesiastical institutions with whom the Jesuits interacted. This broader approach will
address flaws in explanations that define the privilege according to its outcomes in one
particular context, or for one particular institution. Examining how the Jesuits used the
privilege independently and in collaborations in different religious, ecclesiastical and political
contexts, the thesis will establish the broader strategies of the Jesuits, and the papacy and
Roman Inquisition. These strategies highlight the obstacles that the Catholic Church faced in
its efforts to shore up religious orthodoxy in sixteenth-century Italy and how the Church tried
to overcome them. Analysing how Jesuits, popes and inquisitors negotiated in conflicts and
collaborations, the thesis will illuminate the priorities, actions and interactions of three of the
most important protagonists in the history of the Catholic Church and early modern society:

the papacy, the Roman Inquisition and the Jesuits.

Chapter One will offer the first full history of the privilege's solicitation and concession, from

its limited precursors in the 1540s to its official concession in Julius II's Sacrae religionis in
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1552. Considering the motivations of Jesuits who solicited and used the privilege, the chapter
will establish how the privilege fulfilled the Jesuits' pastoral and institutional objectives.
Moreover, by reconstructing the historical context of its solicitation, the chapter will
underline the importance of individual relationships for the concession. The chapter will
propose two key conclusions about the significance of the privilege's concession and use.
Firstly, by examining the use of the privilege in contexts as varied as Bologna and Corsica,
we will see that, for the Society, the fundamental benefit of the privilege was jurisdictional
autonomy. Autonomy allowed the Jesuits to absolve and reconcile heretics without involving
the inquisitors or bishops, who were often absent or deterred penitent-heretics otherwise
willing to reconcile with the Church. Secondly, we shall see that this autonomy had
institutional benefits, as well as pastoral ones, allowing the Jesuits to fight heresy not only on
behalf of popes and inquisitors, but also for temporal princes who could support their
growing ministry. This conclusion undermines existing explanations of the privilege, which
consider the power only as it benefitted the Roman Inquisition and the papacy. Instead, my
research corroborates scholarship that emphasises the ambivalence of the early Society and

the pragmatic benefits of this ambivalence.

Having established the privilege's role in the early Jesuits' miniswo will consider its impact
on the work of the Roman Inquisition, from its official concession in 1552, through the
papacy of Paul IV (1555-9) to the pontificate of Pius IV (1559-65). During this time the
Jesuits used the privilege, with no limitations, in collaborations with the Roman Inquisition.
These collaborations took place across the peninsula, from Valtellina and Piacenza in the
North, to Vulturara in the southern stretches of the Kingdom of Naples. This chapter will
argue that Jesuit autonomy was vital to these collaborations. Firstly, it will show that, by
appearing to work as a distinct, independent force, the Jesuits were able to distance
themselves from the Holy Office. This allowed the Jesuits to convert and reconcile heretics
for the Roman Inquisition where inquisitors and inquisitorial commissaries faced popular
hostility and resistance from local leaders who resented papal interference. Secondly, study
of these collaborations will reveal the importance of the individual men who comprised the
Roman Inquisition, who solicited the Jesuits' help and supported the Society's retention and
use of the privilege. This conclusion exposes the impossibility of deducing corporate
positions for the Holy Office, which was comprised of cardinal-inquisitors with varied
motivations. Overall, Chapter Two will show that, in the emergency of the post-Reformation

period, the most zealous cardinal-inquisitors were pragmatic enough to compromise judicial
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processes to fight heresy effectively, and that the Jesuits had a similarly practical approach to

their patrons at the Roman Inquisition.

Chapter Three will trace the history of the privilege during the pontificate of Pius V (1566-
72), a period of subtle yet profound transformation for the Jesuits' role in the fight against
heresy. Under Pius V, the Roman Inquisition became increasingly efficient and the threat of
religious dissent in Italy waned. As Pius's need of the Jesuits diminished he withdrew his
support for the privilege. His exact position on the privilege is difficult to discern, as he did
not explicitly revoke or negate the power, but rather failed to confirm its re-concession. This
chapter will establish Pius V's stance through institutional documents and Jesuit
correspondence, in which fathers at all levels of the Jesuit hierarchy express doubts and
confusion about the validity of the privilege. Jesuit correspondence also allows us to
reconstruct what appear to be the only two occasions that Pius V permitted the Jesuits to
absolve heretics. These two cases are exceptions that prove the rule, showing that Pius was
only willing to compromise judicial approaches to religious dissent when it suited his needs:
in Savoy-Piedmont where the inquisition faced continued political resistance, and in the
Papal States, where fear inhibited the work of explicitly papal agents. Remarkably, we shall
see that, despite Pius V's resistance, the Jesuits' continued to solicit the privilege to absolve
heresy. Their persistence reveals a fundamental contrast between the Jesuits' belief in the
ongoing need for extra-judicial reconciliations, and successive popes' willingness to

compromise judicial systems only when specific circumstances demanded it.

Chapter Four will explain the factors that led Sixtus V (1585-90) to revoke the privilege in
1587, after a period of support for the power from Gregory XIII (1572-1585). Sixtus's
concerns about the institutional impact of the Jesuits' jurisdictional autonomy merged with
grievances about the Society from within and without the order, pushing him to revoke the
privilege. Firstly, the chapter will establish the roots of grievances about the privilege in
complaints of Jesuits and temporal princes in the earliest days of the Society. It will then
show how complaints from the Bishop of Paris and the Spanish King and Inquisition pressed
Sixtus V to stem the Jesuits' independence in matters of heresy. These concerns merged with
the pope's own fear that the Jesuits' modus operandi conflicted with his own efforts to
centralise ecclesiastical government. Finally, the chapter will analyse the Jesuits' written
defenses of the privilege, sent to the pope and the Roman Inquisition. These appeals offer

detailed descriptions of the privilege, its use and its impact, from the Jesuits' point of view.
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They reveal that the Jesuits saw the privilege as an ongoing necessity to overcome the
failures of bishops and inquisitors, and the fear of penitent-heretics. Nonetheless, their
arguments for this pastoral necessity did not answer the institutional concerns of those who
opposed the privilege. Overall, Chapter Four will demonstrate that Sixtus V revoked the
privilege because he prioritised institutional concerns over the pastoral benefits of the Jesuits'
help. His decision to revoke the privilege inverted the dynamic that had led to the concession
of the privilege in 1551, when Julius III had compromised judicial systems to prioritise his

pastoral aim of securing converts.

The final chapter of the thesis will trace the after-life of the privilege, in the pontificate of
Sixtus V and his successor Clement VIII (1592-1605). First, the chapter will show that the
popes continued to value the extra-judicial reconciliation of heretics, but only in extremely
limited circumstances that suited their particular aims; principally, in this period, the
conversion of foreigners in Italy. This conclusion underlines the circumstantial nature of the
popes' willingness to compromise judicial methods of reconciling heretics. Moreover, the
extremely limited powers of absolution granted to the Jesuits in this period show that the
roots of the merciful approaches towards foreign heretics attributed to the early to mid-
seventeenth century have much earlier precedents in the Jesuit ministry. The second section
of the chapter will show that the Jesuits' position on extra-judicial reconciliations continued
to contrast with that of the popes, using inquisitorial decreta that reveal that the Jesuits
repeatedly violated the revocation of their privilege. These cases show that the Society
continued to see jurisdictional autonomy over heresy as a crucial asset for its ongoing

mission to save souls.

The history of the Jesuits' privilege to absolve heresy is a narrative of fluctuating priorities
and shifting compromises. By requesting and granting the privilege, Jesuits, popes and
inquisitors demonstrated their acceptance that fear, absent churchmen and political resistance
were major obstacles to an exclusively judicial system of reconciling heretics. By soliciting
and supporting the privilege to absolve heresy, the Jesuits and the Church hierarchy
accommodated human frailty to secure conversions. They did so at the expense of
institutional ideals. Nonetheless, the course and ultimate fate of the privilege shows that
institutional priorities could not be negated in the long term. Popes sought to govern the

Church more effectively through increasing centralisation, even if they did not always
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achieve this goal.!*> When Sixtus V and his successors prioritised institutional centralisation
over securing conversions, the Jesuit privilege became a compromise too far. The Jesuits saw
it entirely differently. They continued to value the pastoral effects of their privilege more than
they feared its institutional implications. But eventually even they were also forced to favour
institutional stability over winning converts. When it came to papal privileges, where the
papacy led, the Jesuits had no choice but to follow. When the privilege was revoked, the
Society accepted the blow gracefully. Ultimately, the Jesuits too prioritised their need to
survive and thrive as an Catholic organisation over their ardent desire to retain a power that

they saw as vital for their pastoral mission.

Tracing the history of the privilege from the 1540s to the early seventeenth century, this
thesis will consider the factors and events that changed the priorities of the Society, Roman
Inquisition and papacy, shaping their roles and relationships during a transformative period
for the Catholic Church. Specifically, it will offer an account of the Jesuits' ministerial and
institutional development, as the early Society negotiated its pastoral aims with the often
conflicting demands of the institutional structure that facilitated its ministry. More broadly, it
will offer a study of the grave and complex conflict that faced the Catholic Church and
Catholic organisations, like the Society of Jesus, in sixteenth-century Italy: the need to

survive as both a body of believers and an ecclesiastical and political organisation.

135 Ditchfield, 'In Search of Local Knowledge', p.270.
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Chapter One: The Confident Society: Mission Building 1540-1555

‘He is a member of a Society founded chiefly for this purpose: to strive especially for the

defence and propagation of the faith.’! - Formula of the Institute, 1550

In 1550, the Society of Jesus made a striking change to its Formula of the Institute, the
statement that defined its rule and mission. For the first time ever, the ‘defence of the faith’
became its principal purpose. In the first decade of the the Jesuits' apostolate, their pastoral
ministry had emerged as an effective means of addressing one of the fundamental aims of the
sixteenth-century Church: defending Catholic orthodoxy.? By the end of that decade, this aim

was enshrined in the Jesuit mission.

In May 1551, the Jesuits would be empowered to defend the faith with an eye-wateringly
generous gift from Pope Julius IIT (1550-1555).3 Calling on the pope after dinner, Jesuit
father Alfonso Salmerdn knelt at his feet and asked him to grant the Society's confessors the
power to absolve heretics anywhere in the world.* Julius consented, giving a religious order
that was just ten years old a power that put them on par with the inquisitors and bishops who

pronounced on cases of heresy across the Italian peninsula.’

! Antonio M. de. Aldama, The Constitutions of the Society of Jesus: the formula of the Institute (Rome: Centrum
Ignatianum Spiritualitatis, 1990), p.3.

2 Elisabeth Gleason has argued that this period in the papacy began with Paul III (1534-1549). Firpo has argued
that, during the first years of Julius III's pontificate (1550-3), the defence of the faith guided the agenda of the
Catholic Church. Underlining the correlation between the Society's mission and that of the institutional Church
in this period, O'Malley and McCoog have argued that the Jesuits' assumption of the 'defence of the faith'
marked their 'change in mentality'. Similarly, Ulderico Parente has argued that the Society's Constitutions
correlated with the agenda of the Church as expressed at Trent, although Mostaccio has criticised Parente's
interpretation of the Church as unrealistically monolithic. Firpo, La presa di potere; Gleason, 'Who was the First
Counter-Reformation Pope?', Catholic Historical Review, 81 (1995), pp.179-184; McCoog, The Society of Jesus
in Ireland, Scotland, and England, 1589-1597: Building the Kingdom of Saint Peter upon the King of Spain's
Monarchy (London: Routledge, 2016), pp.1-3; Mostaccio, ‘A Conscious Ambiguity', pp.418-9; O'Malley,
'Introduction' in O'Malley, Gauvin Alexander Bailey, Steven J. Harris and T. Frank Kennedy (eds), The Jesuits
II: Cultures, Sciences, and the Arts, 1540-1773 (Toronto: University of Toronto Press, 20006), pp.xxiii-xxvii;
Ulderico Parente, 'Note sull'attivita missionaria di Nicolds Bobadilla nel mezzogiorno d'Italia prima del Concilio
di Trento (1540-1541)', Rivista Storica Italiana, 117 (2005), pp.64-79.

+ A. Tomassetti (ed.), Bullarum diplomatum et privilegiorum, vol. 6, pp.422-6.

4'M[a]estro Salmerone sacerdote della Comp[ani]a di Giesu andato a visitar n[ostrJo S[erenissi]mo P[adre].
Papa Iulio III et havendo trovata la comodita (finita la sua cena) di parlare a sua sta dopo altri raggionamenti
m’ingenociaei, et li domandai le seguenti gratia. P[rim]a che M[aest]ro Ignatio o il Proposito pro tempore
esistente della Compl[ani]a di Giesu posso per se o per altri sacerdoti della detta Comp[ani]a che a lui parevano
idonei assolvere de casi apertinenti all’heresia in foro tantum conscientiae." ARSI, Institutum 222, £.297.

5'...sua s[antiJta molto graziosamente le concesse.'

Ibid.

37



Current explanations of the privilege to absolve heresy focus on the relationship between the
Jesuits, Julius IIT and the Roman Inquisition.® Such explanations tell part of the privilege's
history but fail to explain the motivations and actions of the Jesuits who solicited the power

and used it to work autonomously, as well as for the papacy and the Roman Inquisition.

This chapter will propose an alternative interpretation of the privilege, arguing that the power
was solicited by the Jesuits and conceded by Julius III for pragmatic rather than political
reasons. Using the privilege to absolve heresy, Jesuits reconciled heretics that they converted
but who could or would not approach a bishop or inquisitor, because of fear or a lack of
ecclesiastical personnel. The experiences of the early Jesuits and Julius 111, and the context in
which they collaborated were key to their shared belief in the necessity of the privilege.
Jesuits soliciting the privilege based their arguments on their experience in the mission field.
Julius III had known of the the benefits of private absolutions since his cardinalate, when he
had organised similar temporary powers of absolution for penitent-heretics who feared the
inquisitors. As pope, Julius recognised that Jesuits would also need the privilege for religious
dissenters in areas where there were no bishops or inquisitors to reconcile them. Presenting
the exact context of the privilege's solicitation, concession and earliest use, this chapter will
demonstrate that it was the pastoral pragmatism of the Society, Julius III and their mutual
allies, that motivated the solicitation, concession and use of the privilege to absolve heresy,

not politics or cynical manipulation.

The ability to work outside the normal ecclesiastical hierarchy had both pastoral and political
advantages for the Jesuits. Using authority granted by the pope, rather than delegated by the
local bishop, the Jesuits could work independently or collaborate with authorities of their
choice. This included the very cardinal-inquisitors whom Firpo claims that Julius III sought
to undermine. This freedom facilitated the 'conscious ambiguity' with which Silvia Mostaccio
characterises the early Society, allowing the Jesuits to negotiate conflicting calls to obedience
from their Superior General, the pope and local temporal and ecclesiastical leaders. With this
political agility, the Jesuits ensured that the alliances they made were advantageous for both
their pastoral ministry and their broad institutional ambitions. Considering the benefits of the

privilege to absolve heresy, for the Jesuits who solicited it, the pope who conceded it and the

¢ Firpo, La presa di potere, pp.65-6 and Prosperi, Tribunali della coscienza, pp.xv-xvii and 236-7. Prosperi also
discusses the privilege briefly on pp.496-7 in the context of the Jesuits' attitude to confession and willingness to
collaborate with the inquisitors.
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ecclesiastical and temporal authorities who benefitted from it, the power was, principally a

mechanism for pastoral and institutional flexibility.

Finding supporters in Tridentine Italy

The Jesuits' long-standing personal relationships with Julius I1I and his circle are key to
understanding how and why the Society secured the privilege to absolve heresy. The early
Jesuits' ministry served the most fundamental needs of a Church blighted by poorly-trained,
negligent clergy and the threat of religious dissent spreading from the Protestant north. In
return for the Jesuits' help, powerful ecclesiastical authorities protected and promoted the
nascent Society. And it was not only religious leaders who established relationships of
mutual benefit with the Jesuits, but also temporal powers. For many Italian princes, as well as
the Jesuits and the Church at large, the true danger of religious heterodoxy and inobservance
lay not in doctrinal error, but in the rebellion of those who defied the authority of the pope or
their Christian ruler.” The sin of heresy could, therefore, also be considered a treacherous
crime, in Catholic states both laesae maiestatis and laesae maiestatis divinae.® The Jesuits'
pastoral ministry provided a sound orthodox formation to future generations and converted
heretics and unruly Catholics who threatened the religious, social and political order.’ The
privilege to absolve heresy made the Jesuits' ministry more effective for this task and

benefitted many of their most powerful allies.

From the time of the Jesuits' arrival on the Italian peninsula in the late 1530s, they used
strategic alliances to establish and advance their Society. These were relationships of mutual
benefit. Cardinal Gasparo Contarini admired the Jesuits' spirituality and may have undergone
their central spiritual programme, the Spiritual Exercises, under Loyola's guidance.'?
Contarini also happened to be one of Paul III's closest advisors, and he gladly petitioned the

pope to accept the Society's loose religious rule.!! The Jesuits also won over potent Italian

7 Hopfl, Jesuit Political Thought, p.65.

81 _.crimen haeresis procul dubio, est maius crimine laesae maiestatis...quia per haeresim offenditur divina
maiestas...' Girolamo Giganti, Tractatus de crimine laesae maiestatis insignis (Lyon: Jacopo Giunta, 1552),
p.445. Prosperi, Misericordie: conversioni sotto il patibolo tra Medioevo ed eta moderna (Pisa: Edizioni della
Normale, 2006), p.36.

° Sabina Pavone, 'l gesuiti in Italia (1548-1773)" in G. Pedulla, S. Luzzatto, E. Irace (eds), Atlante della
letteratura italiana. Dalla Controriforma alla Restaurazione. Volume 2: Dalla controriforma alla ristaurazione
(Turin: Einaudi, 2011), p.371 and Prosperi, La vocazione. Storie di gesuiti tra Cinquecento e Seicento (Turin:
Einaudi, 2016), pp.82-5.

10 Gleason, Gasparo Contarini: Venice, Rome and Reform (Berkeley: University of California Press, 1993),
p.273, fn.62.

+ Gleason, Gasparo Contarini, pp.92 and 141.
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princes, serving as teachers, preachers and confessors to their subjects. In return, patrons like
Duke Ercole d'Este of Ferrara recommended the early Society at the papal court.'? Powerful
churchmen also lauded the Jesuits to their princely relatives. Cardinal Juan Alvarez de
Toledo, for example, commended the Society's and its colleges to his niece, Elenore, Duchess
of Florence.'? In the first decade of their ministry, the Jesuits won supporters across the most
important dynastic and ecclesiastical networks in Italy and asked for their help to secure the

necessary position and privileges to advance their order and its work.

Early in 1550, one such supporter became very powerful indeed. For, on the 7 February 1550,
Cardinal Giovanni Maria Ciocchi Del Monte became Pope Julius I11.'* There is little
evidence that the Jesuits were especially delighted at his unanticipated elevation.!> But the
events following Del Monte's election suggest that the Society’s leaders were confident that
they could rely on his support. This confidence was inspired by close collaboration with Del
Monte throughout the late 1540s. And, as the concession of the privilege to absolve heresy in

May 1551 proves, it was a confidence that was richly rewarded.

When Del Monte became pope he had already worked in close quarters with Jesuits for years,
as papal legate and president of the first session of the Council of Trent (1545-7).!6 At the
council's inception Pope Paul III had employed two of the Society's founding members,
Diego Lainez and Alfonso Salmeron, as his personal theologians.!” And Del Monte may have
also known the French Jesuit Claude Le Jay and the Dutchman Peter Canisius, who were
employed at the council by Cardinal Otto Truchsess von Walburg. Walburg, the Prince
Bishop of Augsburg, had charged the Jesuits to thwart Lutheranism in his diocese by running
a seminary and a university.'® Del Monte retired from his position as president in 1547, but

continued to play a decisive role in conciliar debates.'® Both before and after this retirement,

12 See, for example, Ercole d'Este in Bobadillae Monumenta, pp.6-7.

13 Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol.3, pp.718-9.

14 Annibale Grisonio to Girolamo Muzio on the 21st January 1550 in Girolamo Muzio, Le vergeriane. Discorso
se si convenga ragunar il concilio. Trattato della comunione de’laici et delle mogli de 'cherici (Venice: Gabriel
Giolito de’Ferrari et fratelli, 1550), p.166r quoted in Firpo, La presa di potere, p.33.

15 Loyola's reaction was not as exuberant as his response to the accession of Julius’s ill-fated successor,
Marcellus I1. Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol.9, pp.13-
7.

16 Del Monte was president between the opening of the Council in 1545 to its transferral to Bologna in 1547.

17 O'Malley, Trent. What Happened at the Council, p.118.

18 Allyson Creasman, Censorship and Civic Order in Reformation Germany, 1517-1648 (Farnham: Ashgate,
2012), p.125 and O'Malley, The First Jesuits, p. 324. See also, Jedin and Graf (trans.), A History of the Council
of Trent, vol.1, p.529, fn.2. and vol. 2, p.20.

19 O’Malley, The First Jesuits, pp.87-8.
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he interacted with some of the most erudite and active early Jesuits.

At Trent, Lainez and Salmerdn cultivated an impression of orthodoxy and obedience. As
papal theologians, they were expected to utter the first words on the controversial points of
theology and ecclesiology up for discussion.?? Sensitive to the importance of this prominent
role, in 1546, Loyola instructed Lainez and Salmeron to steer a safe, moderate course in
contentious debates, avoiding polemic, considering both sides of each argument and deferring
to wiser, more experienced delegates.?! If Loyola saw the council as a means of building a
good reputation for the Society, as has been suggested, he wished to cultivate an image of
trustworthy and wise servants, undertaking serious tasks in a discerning manner, as

mediators, rather than agents attempting to deliver specific reforms.??

Jesuits claimed that their conduct at the Council kindled Julius III's desire to grant them papal
privileges. In a letter to Lainez, Polanco, Loyola's secretary, described the meeting during
which Salmeron solicited Julius 11 for the privilege to absolve heresy. Polanco claimed that
the pope had a ‘very high opinion’ of Lainez and Salmerén, ‘not informed by others, but by
his own experience’.?? Trent was central to this experience, as, there, the pope had seen the
Jesuits seek 'the service' of God and 'the help of souls' 'without [personal] interest or
ambition'.>* Polanco's claims were borne out by Julius III's actions. Like his predecessor,
Julius sent Salmerdn and Lainez to the council as his representatives, and with the mind that
they would to respond to the leaders of the Lutherans who were, apparently, on their way.?
Polanco's emphasis on Julius's trust in the Jesuits' ability to address religious rebels is
significant. With major churchmen suspected of heresy and recent memories of Loyola's own
brushes with the inquisitors, the Jesuits' religious orthodoxy was not taken for granted.?®

Nonetheless, Polanco claimed that, given his experience of the Jesuits at Trent, Julius III

20 Pavone, ‘Preti riformati e riforma della Chiesa: i gesuiti al Concilio di Trento’, Rivista Storica Italiana, 117
(2005), p.118.

2 Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol.l, p.386.

= Pavone, I gesuiti, pp.22-3.

Pavone, ‘Preti riformati e riforma della Chiesa', p.115. O’Malley, The First Jesuits, p.324-5.

231 la opinione molto grande che tiene S[ua] S[antita] di loro, come lui dice, non informato de altri, ma con
esperientia propria...' Polanco in Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et
instructiones, vol.3, p.457.

241 che senza interesse né ambitione cercano il suo servitio, et aggiuto dell'anime.' Ibid.

25 .perche lui mandava adesso al concilio detto P. Mtro. Salmeron et il Padre don Jacopo Laynez, con animo
che, venendo li capi delli lutherani, loro havessino a risponderli..." Polanco in Loyola, Sancti Ignatii de Loyola
Societatis Jesu fundatoris epistolae et instructiones, vol.3, p.457

26 Black, The Italian Inquisition, pp.22-3 and Mostaccio, ‘A Conscious Ambiguity', p.415. On the Jesuits' efforts
to censor their brushes with religious heterodoxy see Mongini, <<Ad Christi similtudinem>>.
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conceded the power to absolve heresy most graciously, showing great confidence.?’

The details included in Polanco's account are significant. His letter was much more than a
personal communication to Lainez. Although the text was written on behalf of the Superior
General in the format of a missive, the document reads more like a memorial than an
informative epistle. Such records were crucial. Until the privilege was ratified by papal bull
in October 1552, it was conceded only viva vocis oraculo, face-to-face, and thus had limited
legitimacy. In order to have validity, the privileges conceded and the details of the concession
needed to be written down.?® Polanco's account was, therefore, a record not only of the

Jesuits' worthiness of the privilege, but also of the legitimacy of the concession itself.

The Jesuits claimed that their personal experience and relationship with Julius III was crucial
for the concession of the privilege. They had long used individual relationships to advance
their young Society. The Jesuits' relationship with Julius gave them the status and opportunity
to solicit the privilege to absolve heresy, a conclusion that supports Firpo's suggestion that
Julius granted the power to empower a loyal task force to counter a dominant inquisition. But
it was not only at Trent that the Society would have the opportunity to prove themselves to
the future pope, and it was not only Julius who supported and sought to facilitate the early
Jesuits' anti-heretical activity and privilege. When a series of events moved the Council south
to Bologna in 1547, Cardinal Del Monte and others gained first-hand experience of the
Society's ability to convert heretics one-on-one, as did other figures who would play a vital
role in the Society's work to reconcile religious dissenters, both before and after the

concession of the privilege.

The Council of Bologna, 1547
The translation of the Council from Trent to Bologna in March 1547 had profound
consequences for the relationship between the Jesuits and the future Julius III. It was in this

city that the they would first collaborate to reconcile heretics extra-judicially. When the

271 _[il papa] lo concesse molto gratiosamente, mostrando grande confidentia della sapiente dispensatione del
Padre preposito nostro...' Polanco in Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et
instructiones, vol.3, p.458.

28 'Viva vocis oraculum esse Privilegium, quod Princeps, v.g. Pontifex sola voce...concessit; quamvis subinde,
ut etiam pro foro externo probari, and practicari valeat, postea in scripturam redigatur.'

Anacleto Reiffenstuel, Jus canonicum universum, clara methodo juxta titulos quinque librorum decretalium. In
quaestiones distributum, solidisque responsionibus, and objectionum solutionibus dilucidatum (Antwerp:
Sumptibus Societatis, 1755), vol. 4, p.355. See also pp.356-7.
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sudden death of twenty-six-year-old bishop of Capaccio sparked fears of an infestation of the
plague at Trent, Council president Del Monte called for its transfer.?’ In spite of major
objections from the Emperor Charles V, the council soon transferred 228 kilometres south to
Bologna, a city in the heart of the Papal States.?* Del Monte had been governor of Bologna
for two years before becoming a cardinal in 1536, so knew well that the city was severely
troubled by heresy.?! What is more, he would know that its inquisition was disfunctional,
often failing to pursue heretics of the city.>? In Bologna, Lainez and Salmeron could follow
Loyola's advice to avoid contention at the Council. But they would be hard pushed to escape
religious controversy on the streets. There the Jesuits would collaborate with Del Monte and
his close friends such as Ambrogio Catarino Politi, to tackle the city's religious rebels without

involving the local inquisitors.

It seems that Loyola wanted Lainez and Salmerdn to exploit every opportunity to convert the
errant in Bologna. Elaborating his instructions on conduct at the Council, Loyola told the two
fathers that, whenever they were unoccupied with conciliar work, they should pursue the
pastoral activities central to their ministry as Jesuits: 'to preach, hear confessions and read,
teaching youth, giving [good] example, visiting the poor in hospitals, and encouraging
neighbours' 'for the greater glory of God'.3* Obediently, Salmeron kept the Society's future
and ministry at the front of his mind. Writing to Loyola in December 1547, Salmerén
explained that he had been looking around the city for a location for a Jesuit college.?*
Salmeron was also pursuing the Jesuits' key mission to help souls and claimed to have found
many confessants and people who wanted to go through Loyola's Exercises.*> Through both
institutional planning and pastoral ministry, Salmeron was promoting Catholic orthodoxy in

Bologna.

What is more, Salmeron told Loyola that he had converted some 'who were in heresy or read

2 O’Malley, Trent. What happened at the Council, p.122.

301bid., pp.127-8 and Jedin, A History of the Council of Trent, vol. 2, p.313.

31 Umberto Mazzone, Governare lo Stato e curare le anime: la Chiesa e Bologna dal Quattrocento alla
Rivoluzione francese (Limena: Libreria Universitaria, 2012), p.58. On heresy in Bologna see dall'Olio, Eretici e
inquisitori nella Bologna del Cinquecento, pp.51-158.

= Romeo, ‘Note sull’Inquisizione Romana’, p.129.

33 'A maior gloria de Dios N.S. lo que principalmente en esta jornada de Trento se pretende por nostros,
procurando estar junctos en alguna honesta parte, es predicar, confessar y leer, ensefiando 4 muchachos, dando
exemplo, visitando pobres en hospitales, y exhortando & los préximos...'

Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol.l, pp.387-8.

« Salmer6n, Epistolae P. Alphonsi Salmeronis, vol.1, p.63.

= Ibid.
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Lutheran books', whom he had then absolved and reconciled to the Church.?® In Bologna in
1547, four years before receiving the papal privilege to do so, Salmeron was already
absolving and reconciling heretics in the secrecy of sacramental confession, without

involving the local inquisitors who had jurisdiction over the crime.

Moreover, Salmerdon was not alone in his actions. Another Jesuit, Paschase Broét, wrote to
Rome of his own absolution of heretics in the city. Broét had come to Bologna from the
nearby city of Faenza, where temporal authorities had requested help to reform moral life in
the diocese.?” But once in Bologna he had angered local leaders. Broét's letter, which appears
to be for Loyola's attention, explained that the vice-inquisitor of the Bolognese monastery of
San Domenico was irate that both he and Salmerdn had absolved heretics in the city.*® In his
letter, Broét justifies his actions, stating that the eight or ten Lutherans who came to him to
confess themselves were converted.’® Crucially, they had not been tried, 'not by the ordinary,
nor by the inquisitor', which would have meant that only the bishop or inquisitor could have
absolved them.*® Although the Lutherans converted by Broét and Salmerén were unknown
first-time offenders, the inquisitor of San Domenico was furious with the Jesuits for dealing
with a matter that he saw as strictly inquisitorial and 'had made a complaint about it with the
episcopal vicar of Bologna', saying that Broét 'wanted to make a new tribunal'.*!

If the Jesuits had not yet received a papal privilege to absolve heresy, who had given
Salmeron and Broét the authority to absolve heretics autonomously in Bologna? Broét's letter
suggests that prominent conciliar delegates were involved. Broét states that he went to the
episcopal vicar to answer the vice-inquisitor's allegations, and explain that the absolutions
were legitimate. According to Broét, they had been given the authority to absolve heretics or
Lutherans who wish to convert to the obedience of the Holy Church by the Most Reverend

Monsignor Santa Croce, otherwise known as Cardinal Marcello Cervini: a cardinal-

«'...yo e entendido en la absolucion de algunas personas occultas, que estavan en herejias o leyan libros
lutheranos.' Salmerén, Epistolae P. Alphonsi Salmeronis, vol.1, p.63.

37 Polanco, Vita Ignatii Loiolae et rerum Societatis Jesu historia, vol.1, pp.176-7 and p.217.

» Broét, Epistolae PP. Paschasii Broéti, pp.43-4.

3% 'Hora dipoi uno mese se sono convertiti per gratia del signore Dio otto, o dieci, de questi lutherani, quali sono
venuti a confessarse con meco..." Ibid.

40 _1i quali non erano stati inquisiti n¢ dal ordinario n¢ del inquisitore.' Ibid.

411 la qual cosa ha saputo il vice-inquisitore de santo Domenico, et ne ha fatto querella con il vicario del
vescovo de Bologna, dicendo che volevo fare novo tribunale.' Ibid.
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inquisitor, the future Pope Marcellus II, and Del Monte's right-hand-man at the Council.*?

Bréet was confident of the support of Santa Croce and the rest of Del Monte's circle: he
remained adamant of the legitimacy of his actions. When Broét promised the episcopal vicar
that the Jesuits would not absolve any Lutherans in Bologna again, his reason was not a lack
of authority. On the contrary, Broét reiterated that he and Salmerén had been given
‘delegated apostolic authority’ to absolve heretics, ‘for the salvation of the souls of these poor
creatures’.*> Even so, Broét suggested that 'for the future' they 'would not absolve similar
Lutherans anymore' as he saw 'that [the inquisitors] were not happy about it' and wanted 'to
have peace with everybody'.** To prove the validity of the Jesuits' actions in the city, Broét
enclosed with his letter to Rome a copy of Cardinal Santa Croce's brief granting the fathers
the authority to absolve heresy in Bologna.*> Other Jesuits would act similarly, when their
privilege to absolve heresy irked local authorities; asserting its validity, even if they

relinquished its use for the sake of institutional stability.*¢

The future Julius III and his friends were key for the Jesuits' work with heretics in Bologna,
and elsewhere. The name of Ambrogio Catarino Politi recurs in accounts of the Jesuits' anti-
heretical activities in Bologna, and of the concession of the privilege in 1551.47 Politi had
first encountered the Jesuits when their order was in its earliest state in Paris. In 1538 he
defended Loyola when he was challenged by the inquisition, testifying of the Jesuits'

orthodoxy and zeal against all heretics, whether from old or recent sects.*® A Dominican

42 'Per questa sara avisata V[ostra] R[everenza] come monsignore R[everendissi]mo de Santa Croce ha dato
authorita a M[aestro] Alfonso et a me di assolvere quelli heretici o lutherani che se vorranno redurre
all’obedientia della santa chiesa.' Broét, Epistolae PP. Paschasii Broéti, pp.43-4.

43._ho riposto...che quello ho fatto con authorita apostolica delegata, et per salute delle anime de questi
pov[e]retti..." Ibid.

44 'Et vedendo che non se ne contentavano, gli ho detto che per I’advenire non assolvero piu simili lutherani: et
questo per haver pace con tutti.' Ibid.

4 No brief is edited with the letter.

46 See, for example, Polanco's exchange with Bishop Egidio Foscarari in Modena. Polanco in Loyola, Sancti
Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol. 5, p. 702. This is discussed in Al
Kalak, II riformatore dimenticato, p.160, as are Foscarari's own powers on p.104.

47 Emily Michelson, The Pulpit and the Press in Reformation Italy (London: Harvard University Press, 2013),
p.114.

48 '"Examinatus fuit in eius camera solite residentie, in domo Rev[erendissi]mi Charpensis, R[everendus] P[ater]
D[ominus] frater Ambrosius Pollitus...Circa vero doctrinam et scientiam eorum testatur quod, cum sepe habuerit
collationem familiarem circa res theologicas et sacre scripture, vidit et cognovit non nisi catholicam et securam
doctrinam, et amplius magnum zelum pro vertitate catholica et contra hereticos omnes, tam veteres quam
recentes.' Archivio di Stato di Roma (hereafter, ASR), Tribunale del Governatore, Investigazioni dal 5 luglio
1538 al 1'gennaio 1539, busta-registro 12, f.161v. Edited in Marcello del Piazzo and Candido de Dalmases, 'Tl
processo sull'ortodossia di S.Ignazio e dei suoi compagni svoltosi a Roma nel 1538. Nuovi documenti',
Archivum Historicum Societatis lesu, 89 (1966), p.443.
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theologian, polemicist and canon lawyer, Politi was present at the Council of Bologna in his
capacity as bishop of Minori. When Politi's old acquaintance, Giovanni Battista Scotti,
arrived in the city seeking forgiveness from the Catholic Church, Politi led Scotti to Cardinal
Santa Croce and, eventually, to a private reconciliation with Salmerén.* Scotti was a
relapsed heretic, and so, according to Canon Law, should have been executed.>® Nonetheless,
as Scotti stated at a later inquisitorial trial, with Cardinals Del Monte and Santa Croce
mediating, and with the authority that they had in that [matter] through an apostolic brief
from Paul III, he was reconciled in Bologna through 'the absolution and the making of an
abjuration to Reverend Father Alfonso Salmeron of the Society of Jesus'.>! Like the
Lutherans absolved by Salmerdn and Broét, Scotti too was reconciled extra-judicially by a

Jesuit without involving the local inquisitors.

Scotti shared a fundamental characteristic with the other heretics absolved extra-judicially in
Bologna: fear of the Roman Inquisition. In his letter to Loyola, Salmeron had claimed that the
heretics whom he reconciled came to him because they knew 'how some suspected of heresy
are punished in Rome'.>? Scotti had the same apprehension. On his arrival in Bologna, he
carried a letter of recommendation from Giovanni della Casa, stating that he had come to
Bologna rather than Rome for fair treatment 'because his troubles began with the Most
Reverend Inquisitors in Rome' and they were not 'well informed of his good works'.>* For this
reason Politi advised Scotti to go to the cardinals in Bologna, who then referred him to
Salmerdn.>* In the cases of the anonymous Lutheran converts and Scotti, a notorious heretic,

Cardinals Santa Croce and Del Monte and Archbishop Politi thought that fear of the

4 An inquisitorial document written around 1568-9 states that Scotti was '...persuaso da frate Ambrosio
Catharino et riconosciuto dei suoi errori, partendosi si presento al cardinal Santa Croce...inquisitore et legato del
concilio in Bologna'. Edited in Firpo and Marcatto (eds), I processo inquisitoriale del Cardinale Giovanni
Morone, vol. 6, p.145.

30 Wickersham, Rituals of Prosecution, p.239.

SI'Egl'¢ dall'anno 1546 in qua che io me reconciliai con la santa chiesa romana mediante li reverendissimi et
illustrissimi cardinali Di Monte et Santa Croce, allora legati del Concilio, per 1'authorita che essi havevano in cio
per breve apostolico da papa Paulo tertio. Li quali reverendissimi et illustrissimi commisero il darmi
l'assolutione et fare l'abiuratione al reverendo padre don Alphonso de Salmerone / della compagnia di Gie[s]u.'
Firpo and Marcatto (eds), I/ processo inquisitoriale del Cardinale Giovanni Morone, vol.2, part 1, p.366. As
noted by Firpo and Marcatto, the date given that Scotti gives in this statement is incorrect, he came to Bologna
in 1547 and was abjured in that year, not 1546.

52 See quote footnote 38 of this chapter.

53 . Et perché il suo travaglio hebbe principio dai reverendissimi inquisitori a Roma, esso ha qualche dubbio
che Lor Signorie reverendissime, non essendo per aventura anchor ben informate delle buone opere sue...'
Biblioteca Apostolica Vaticana (hereafter, BAV), Vat. lat. 14830, £.20v. Edited in Firpo and Marcatto, //
processo inquisitoriale del Cardinal Giovanni Morone, vol.2, part 1, p.366, fn.62.

S4Giorgio Caravale, Sulle tracce dell eresia. Ambrogio Catarino Politi (1484-1553) (Florence: Olshki, 2007),
p.248. Firpo and Marcatto, Il processo inquisitoriale del Cardinale Giovanni Morone, vol.1, p.291.

46



inquisition was sufficient reason to grant Salmerdon the power to absolve and reconcile

heretics.

These stories from Bologna demonstrate that the Jesuits were granted faculties to absolve
heresy during the first decade of their ministry, before the concession of the papal privilege in
1551. Such faculties were not limited to their time in Bologna. In 1541, just a year after the
Society was officially established, Paul III had given Broét and Salmeron the power to
absolve heretics, schismatics, and other excommunicates during a mission to Ireland.>® The
same pope conceded similar faculties for use on the Jesuits' missions to non-Christian
territories.’® Later, in 1550, the papal nuncio Luigi Lippomano granted the Society the faculty
to absolve heretics in the German lands.’” Lippomano had also worked alongside the Jesuits
at Trent and Bologna.>® The privilege of 1551, saw these earlier, individual concessions
transformed into a permanent papal privilege that granted the Society the faculty to absolve
heresy without geographical or temporal restriction, giving them an autonomous jurisdiction

over the sin and the automatic censures it incurred.>’

Nonetheless, there were important differences between the ecclesiastical situations in
Bologna and Ireland. Broét and Salmeron had been sent to Ireland to reconcile the chieftains
of the country and organise resistance against the English king, Henry VIIL%® Like the non-
Christian territories of the New World and the German lands, there was no inquisition in
Ireland and, theoretically, the bishops answered to the English king, who had been
excommunicated by Pope Clement VII in 1532.%' This was mission territory. When the
Jesuits reconciled penitent dissenters they filled a gap in the existing ecclesiastical
infrastructure, without undermining other authorities with jurisdiction over heresy. But

Bologna had both a resident bishop and a long-established inquisition. And Salmerén himself

55The brief granting the faculties for the mission to Ireland is held in ARSI, Institutum 194, f£.21r-23v.

S6For the concession of the privilege to absolve heresy in pars infidelium, see Francesco Suarez, Opera Omnia,
p-991.

S7A summary of and patent for graces Lippomano conceded to Salmerén, Jay and Canisius in 1550 reads: “...ab
omnibus et singulis per eos perpetratis, haereses, et ab eade[m] fide apostasias, blasphemias, et alios
quoscung[ue] errores...absolvere et liberare." ARSI, Institutum 194, £.69r.

58 On Lippomano see Michelson, 'Luigi Lippomano, His Vicars, and the Reform of Verona from the Pulpit,
Church History, 78 (September 2009), p.584-605.

% Caravale, Sulle tracce dell'eresia, p.281.

%0 McCoog, The Society of Jesus in Ireland, Scotland, and England 1541-1588. 'Our Way of Proceeding?’
(Leiden: E.J. Brill, 1996), pp.21-2.

81 W.T.G. Kirby, Essays on Religion, Politics, and the Public Sphere in Early Modern England (Leiden: Brill,
2011), p.72.
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stated that heretics came to him for a private absolution precisely to avoid the inquisitors. In
Bologna, the cardinal-legates, two of them future popes, empowered the Jesuits in a way that
would clash with the jurisdiction of long-established and legitimate authorities. What is more,

the Jesuits do not seem to have been afraid of confessing to this clear conflict of interest.

The Bologna cases suggest that Julius III, Santa Croce and Archbishop Politi believed that
institutional norms could be undermined if it meant that they would win converts. Politi's
involvement in the solicitation of the privilege to absolve heresy from Julius III in 1551
suggests that, like the faculties in Bologna, the privilege was a pragmatic compromise. In
addition to Polanco’s letter to Lainez, two manuscript descriptions of Salmerdn’s meeting
with Julius III are now held at ARSI in larger collections of documents on privileges granted
to the Society.%?> Both documents note Politi's presence at the meeting.%® The details of the
account, written by Salmeron, are identical in both documents, matching those given in
Polanco's letter. A third record held at the ACDF replicates the details and appears to have
been copied from one of the documents at the Jesuit archive.®* This version was sent to the
cardinal-inquisitors during debates on the validity of the privileges in the 1580s, and also
includes a section of the papal bull, Sacrae religionis, which gave the privilege its full
validity.®> The ACDF document also mentions Politi's attendance of the meeting, underlining

his support for the concession and witness to its legitimacy.5°

The emphasis placed on the Jesuits' work at Trent in accounts of the concession, and the
presence of Politi, their ally in Bologna, underline the importance of the Society's previous
experience with Julius III and his circle for the concession of the privilege to absolve heresy.
These details support Giorgio Caravale's suggestion that the official concession of the
privilege in 1551 put into law actions that had become commonplace during the pope's

cardinalate.®” But despite the importance of Julius III's circle in the Jesuits' early use of such

62 ARSI, Institutum 190, f.4r and ARSI, Institutum 222, £297.

%3 The account in Institutum 190 appears to be a copy of the account in Institutum 222, with the signatures of
Salmeron and Politi transcribed.

% ACDF, St. St. D-4-A, f. 12r-v.

5 A. Tomassetti (ed.), Bullarum diplomatum et privilegiorum, vol. 6, p.465.

% QOtto von Truchsess acted similarly, witnessing of the papal bull that granted the faculty officially on 22
October 1552: 'Otho miseratione divina Sanctae Sabinae S[ua] R[everendissima] E[xcellentia] Praesbyter
cardinalis de Augusta nuncupatus. Universis et singulis praesentes literas sive pracsens publicu[m] transumpti
instrumentu[m], inspecturis, lecturis, visuris, pariter et audituris, salute in domino sepiterna[m] et praesentibus
fide[m] indubiam adhibere." ARSI, Institutum 222, £.263r.

87 Caravale, Sulle tracce dell'eresia, p.281.
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powers, the Jesuits also used the privilege outside of their collaborations with the papal court.
The independent jurisdiction that the privilege afforded the Society allowed its members to
reconcile heretics autonomously in collaboration with a range of ecclesiastical and temporal
authorities. The Jesuits' relationship with the pope may at first seem one of great intimacy
and loyalty, as suggested by Firpo's explanation of the privilege. But in practice this did not
mean that they worked for him alone. Indeed, for the Jesuits, papal support and powers were

significant because they allowed them to work independently in the mission field.

Beyond papal obedience

One of the key benefits of papal privileges was that they granted the Jesuits the autonomy to
work outside of the usual ecclesiastical hierarchies.%® This is evident in the early Jesuits' use
of the privilege to absolve heresy in the service of temporal as well as ecclesiastical powers.
This conclusion concurs with recent research on the early Jesuits that has shattered the
traditional image of a Society working in perfect alignment with Rome.*® Reviewing
changes to scholarship on the Society, Silvia Mostaccio has identified a conscious ambiguity
in the approach of the early Jesuits, as they adapted to the situations and stakes of the various
contexts in which they worked.”® The privilege to absolve heresy was a mechanism that
granted the Jesuits the autonomy to pursue their mission to save souls alone, and to develop
flexible working relationships with a variety of authorities as and when it suited them.
Interpretations of the Jesuits' privilege to absolve heresy that examine the power's impact
only on one of the Society's collaborators, such as the pope or the Roman Inquisition, fall
short because the most important quality afforded by the privilege was jurisdictional and

operational independence.

There is evidence to suggest that Julius III favoured the pastoral strategies used by the Jesuits
to convert heretics. In his first year as pope, he granted extraordinary measures to penitent-
heretics, and Julius was the first pope to promulgate edicts of grace to encourage heretics to

come back to the fold.”! The first, Cum meditatio cordis nostri, declared that all who owned

%8 Mongini, <<Ad Christi similtudinem>>, p.44.

% See Mostaccio's historiographical review ‘A Conscious Ambiguity' and the articles it discusses, especially
Pierroberto Scaramella, 'I primi Gesuiti e 1’ Inquisizione Romana' and Pastore, ' Primi Gesuiti e la Spagna:
Strategie, compromessi, ambiguita', Rivista Storica Italiana, 117 (2005), pp.158-178. See also Mongini, <<Ad
Christi similtudinem™>> and Mostaccio, Early modern Jesuits between obedience and conscience.

70 Mostaccio, 'A Conscious Ambiguity', pp.440-1.

7! Brambilla, 'Giulio III' in Prosperi, Lavenia and Tedeschi (eds), Dizionario storico dell’inquisizione, vol.2,
p.712.
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heretical books could choose a confessor to absolve them and lift the automatic
excommunication that their crime had incurred, if they consigned the books to the inquisition
within two months.”? The second, Illius qui misericors, offered heretics a private absolution
and abjuration if they denounced themselves to local inquisitors.”> The commonalities
between Julius III’s jubilee briefs and the private reconciliations facilitated by the Jesuits’
privilege are clear. Like the Jesuit privilege, the jubilee edicts aimed to encourage those who
'delay returning to the flock of Christ' out of fear, 'abhorring public penance.’’* Julius III's
predilection for compromising, pastoral methods of reconciliation supports Firpo's conjecture
that the Jesuits were empowered to further the pope's pastoral programme to fight heresy,
undermining the harsh, political inquisitorial strategies of which he disapproved.”® In the
concession of the privilege to absolve heresy, the pope empowered able, itinerant Jesuits to

undertake a pastoral approach to religious dissent that complemented his own.

The notion that Julius empowered the Jesuits to bolster his personal anti-heretical agenda is
supported by traditional explanations of the Society's obedience to the Holy See. The early
Jesuits' first journey to Rome is the nucleus of traditional interpretations of the Jesuits'
subservience to the pope, as Loyola and his earliest companions put themselves in the service
of Pope Paul II1.7¢ The first Jesuits' promise to Paul IIT found its full expression in the
Society's vow to obey the pontiff regarding missions, which Loyola drafted into the Society's
Constitutions.”” When Loyola outlined his ideal of obedience for the Society he called for the

total submission of judgment and will: obedience perinde ac cadaver.”® According to

2 Bartolomeo Fontana, Documenti vaticani contro l'eresia Luterana in Italia (Rome: Societd Romana di storia
patria, 1892), pp.412-4.

3Tomassetti (ed.), Bullarium diplomatum et privilegiorum, vol. 6, pp.414-5.

741 .. diversi fideles, diabolica fraude decepti, se in diversas erroneas et ab eadem fide alienas opiniones paulatim
deduci permiserint, et modo publicam poenitentiam abhorrentes...ad ovile Christi redire differant.' Ibid., p.414.
75 Firpo, La presa di potere, p.66. Girolamo Muzzarelli said that the pope was 'itritato continuamente contra
l'officio della santa Inquisitione et volendoli alcuni persuadere che per malignita et invidia del papato il detto
officio persequitava N. [Reginaldo Polo] et Morone.' Firpo and Marcatto, I/ processo inquisitoriale del Cardinal
Giovanni Morone, vol.2, part 2, p.804.

76 Fabre, 'The Writings of Ignaius of Loyola as a Seminal Text' in Maryks (ed.), 4 Companion to Ignatius of
Loyola, p.111

77 O'Malley, '"Mission and the Early Jesuits', p.7.

8 Loyola's most widely-read letter on obedience was written to the Portuguese province in March 1553 in
response to a letter from its new provincial, Diego Miro, who complained that many Jesuits there remained
overly-attached to his predecessor Simad Rodrigues and, therefore, disobedient to him. The letter is edited in
Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructione, vol.4, pp.669-681. Traditional
interpretations of the Jesuit obedience also refer to 'Rules for Thinking with the Church', Loyola's supplement to
the Spiritual Exercises. The 'Rules' are edited in Loyola, Monumenta Ignatiana. Series secunda: Exercitia
spiritualia Sancti Ignatii de Loyola et eorum directoria (Rome: Institutum Historicum Societatis Iesu, 1955),
pp-326-8.
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Prosperi, the Jesuits' vow of obedience to the popes, just as popes became involved in the
organisation of missions, made the Society ‘the instrument of the papacy...the instrument of
papal will'.”®

Nonetheless, recent research on the Society has suggested that, in practice, papal obedience
was not so clear cut. As soon as the Jesuits went out into the field, Loyola's ideal of
obedience was compromised by a host of social, economic and political demands that
dictated the success of the Society's missions.?® Despite the ostensibly strict implications of
the Society's vow to obey ‘the supreme pontiff regarding missions’, the principle of papal
obedience was applied flexibly, and often used by the Society as a shield or court of appeal,
rather than an uncompromising standard.?' The Society's Constitutions even gave the
Superior General parity with the pope when dictating where members should be sent on

missions, and whom should be sent.??

This flexible attitude to papal obedience is evident in negotiations over the transfer of Jesuit
missionaries. When Nicolas Bobadilla left the service of Duke Ercole d'Este in July 1539, he
shielded himself from charges of disloyalty by telling the duke that, although the Society
wished to serve in his territories more than any other in the world, the will of the pope
compelled him to leave.®? In 1550, however, Loyola compromised the principle of papal
obedience, telling the same duke that 'the commandment of the said [Holy] See' that Silvestro
Landini go to Corsica '[did] not force' the Jesuits to take the missionary out of the duke's
service, and so Loyola had commanded Landini to continue working in his duchy.?* In
practice, the vow of papal obedience was applied strategically, invoked to free the Society

from obligations, or ignored as a barrier to continuing a particular mission.

7 Prosperi, Tribunali della coscienza., p.569.

80 Flavio Rurale in introduction to Mostaccio, Early modern Jesuits between obedience and conscience, p.xiii.
81 The Society's bull of foundation, Regimini militantis Ecclesiae, states that all professed members are 'speciali
voto adstringi, ita ut quicquid modernus et alii Romani Pontifices pro tempore existentes iusserint, ad profectum
animarum et fidei propogationem pertinens, et ad quascumque provincias nos mitter voluerit, sine ulla
tergiversatione aut excusatione, illico, quantum in nobis fuerit, exequi teneamur.' Tomassetti (ed.), Bullarum
diplomatum et privilegiorum, vol. 6, p.304.

82 Constitutions (Part VII, Chapter 2, par. 618) in George E. Ganss (trans.), The Constitutions of the Society of
Jesus (St. Louis: The Institute of Jesuit Sources, 1970), p.271.

8 Bobadilla, Bobadillae monumenta, p.16.

84 'E vero che si ¢ trattato di qua...di mandarlo [Landini] per Commissario della Sede Apostolica in Corsica; ma
in tanto che non ci forza il comandamento della Sede detta, io ho dato ordine che si adoperi in servire al Signor
Nostro Gesu Cristo in quella parte della sua vigna che ¢ commessa alla cura di V[ostra] Eccellenza.'

Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol.3, p.56.
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The Jesuits also appealed to their close ties with the papacy when they faced opposition from
local ecclesiastical authorities. This is evident in a letter from Francesco Stefano, a Jesuit
working at the Society's college in Messina in the late 1550s. When a cardinal wanted to
prohibit Jesuits in the city from administering the sacraments to a local convent, Stefano
referred to the papal privileges that allowed them to do so. In addition to indicating their
apostolic authority, which trumped the power of the cardinal, Stefano suggested that he could
call upon allies at the top of the ecclesiastical and secular hierarchies to fight his corner.
Writing to the Superior General, Stefano asked if he should appeal to the Pope or the Spanish
monarchy who ruled Sicily to reverse the cardinal's order.®> Stefano demonstrated his
certainty of the pontiff's support suggesting a third option: that Julius III write to the cardinal

himself to tell him 'that he cannot proceed like this with us'.%¢

The Jesuits' pragmatic approach to papal obedience undermines the notion that their vow of
obedience regarding missions made them 'instruments of papal will'. The Jesuits used their
relationship with the pope to act independently, as a means of remaining independent from
local ties when necessary and even as a trump card in ecclesiastical and jurisdictional
squabbles. The Society used the privilege to absolve heresy in the same way, working
confidently alone, and with a range of ecclesiastical and temporal leaders, including dukes,
bankers, and the zealous agents of inquisitorial rigour whom Firpo claims the pope sought to
undercut. Pierroberto Scaramella has highlighted the need to consider the variety of anti-
heretical work that the Jesuits undertook, underlining their shifting relationships with the
institutions and individuals with whom they collaborated.?” In the Jesuits' discussion and
solicitation of the privilege to absolve heresy it was this flexibility to adapt their mission,
negating canonical norms and operating with jurisdictional and institutional autonomy, that
emerges as the privilege's key asset. Far from considering the privilege in relation to the
mission of the papacy or, worse still, one pope, we must ground our interpretation in the
missionary experiences of the Jesuits who sought and used the power across sixteenth-

century Italy.

85 il Cardinale vuole prohiber[e] di n[ost]ri che no[n] possano piu co[n]fessar[e] e co[m]municar[e]. Cosa
certa no[n] sappiamo. Ma questo lo dico, accio sappiamo dalla P[aternita] V[ostra] ch[e] li pare dobbiamo fare
se tal cosa accade e come habbiamo d'usar delli n[ost]ri privilegii ¢ se dobbiamo appellare alla Monarchia 6 al
Papa 0 se pare alla P[aternita] V[ostra] sara bene ch[e] il pappa scrivess[e] al Cardinale, ch[e] no[n]
p[ro]cedesse cossi co[n] noi.' ARSI, Epistolae Italiae 107, £312r.

86Tbid.

87 Scaramella, 'l primi Gesuiti e 1’Inquisizione Romana', p.154.
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Privileges and pragmatism in the mission field

The Jesuits' privilege to absolve heresy can only be explained within the context of the
Society's pastoral ministry. This is the context in which the Jesuits solicited and used the
privilege and spoke of its purpose. In Salmeron's letter from Bologna in 1547, he discussed
the private reconciliation of heretics as a mechanism that transformed sacramental confession
and the ministration of the Spiritual Exercises into a means of reconciling Lutherans to the
Catholic Church. The Lutherans whom Broé&t wrote about had also come to him as a
confessor. It is clear from the Jesuits' own correspondence that, for them, the significance of
the privilege to absolve heresy was its role in their pastoral activities. When we examine how
the Jesuits used their privilege in this ministry it becomes clear that it was a pragmatic
measure to overcome the obstacles that they faced on the ground, not a mechanism to tie

them to one party at the papal court, or a cunning inquisitorial lure.

Polanco's description of the privilege's concession suggests that it solved a practical problem
in the Jesuits' ministry. It states that the authority 'to absolve from cases appertaining to
heresy' had been 'lacking in...the graces already conceded by the Apostolic See' and was
granted 'to console many souls', that is, for pastoral purposes.®® Moreover, the privilege to
absolve heresy was just one of several privileges requested at the meeting of 1551. All of
these privileges were pragmatic, helping the Society to overcome issues that inhibited the
success of their ministry. Amongst these concessions was the authority to exempt Jesuits
from obligatory fasts that could weaken a confessor or preacher working in an area with few
local pastors.®® Seen in the same pragmatic terms, the privilege to absolve heresy gave Jesuit
missionaries the means to overcome the fear and canonical norms that impeded their ability
to save the souls of penitent-heretics who otherwise languished outside of the Catholic

Church.

From the earliest days of their organisation the Jesuits requested dispensations and privileges

to overcome practical problems.”® Such concessions were central to the form of the Society

881 _absolvere de casi appertenenti all'heresia, in foro conscientiae, il che per consolar molte anime manchava a
nostre gratie gia concesse per la sedia appostolica...'

Polanco in Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol. 3, p.457.
% Ibid.

0 On the pragmatic motivations for soliciting faculties for foreign missions see Paolo Broggio, 'Le
congregazioni romane e la confessione dei neofiti del Nuovo Mondo tra facultates e dubia riflessioni e spunti di
indagine', Mélanges de I'Ecole Frangiase de Rome - Italie et Méditerranée, 121 (2009), pp.173-197.
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approved by Paul III in 1540. This rule freed the Jesuits from obligations to pray and fast
regularly like other religious orders so that they might work more intensely and freely.”! The
Jesuits' early approach was borne out by later missionary experience. Speaking of his work
on the island of Corsica, Jesuit father Emmanuel Gomez claimed that he did not have time to
pray the liturgy of the hours at all, let alone in choir, never having a moment 'to take bodily
refreshment [and] never to say my [divine] office'. ®> Gomez claimed that he could pray the
office at night, but prioritised his duties to give spiritual counsel and absolutions, exclaiming
'how many nights I stay here in [my] room until midnight to hear confessions!"? For the
Jesuits, the ministration of the sacraments and its effect on the laity was always more
important than the observance of institutional norms. As the Jesuits' missionary experience
grew, so did their knowledge of potential obstacles to their task and so, therefore, did their
requests for privileges. This was the process through which the Jesuits carved out their role in
the religious and ecclesiastical fabric of sixteenth-century Italy. It is within this process that

we should define the privilege to absolve heresy.

The pragmatic pastoral concerns that drove the Society to request the privilege to absolve
heresy are evident in entreaties for the privilege from individual Jesuit missionaries. Two
years before Salmeron's solicitation of the privilege from Julius III, the privilege was
requested by Silvestro Landini, a Jesuit missionary working in Correggio, a small town on
the outskirts of Ferrara. In July 1549, Landini sent Loyola a list of powers and dispensations
that he required to make the most of his efforts to the save souls in Correggio.’* Landini
claimed to enjoy great success converting people through the sacraments, claiming that many
'come every day to confession and communion' and some 'kneel on the uneven ground in the
middle of the street to tell me that I want to confess them'.”> Many who had previously failed
to fulfil their annual obligation to go to Mass now went daily; every day, he claimed, was like

a jubilee.”® Landini was pleased with his work so far, but he needed some papal dispensations

°! David Crook, 'Music at the Jesuit College in Paris, 1575-1590' in O'Malley, Bailey, Harris, and Kennedy
(eds), The Jesuits 11, p.465.

%2 '[o non o tempo né da pigliare etiam la reffettione corporale, né mai puosso dire il mio officio, se non alla
notte, et quante notte vi resto in camara insino a meza notte ad udire confessione!"' Emmanuel Gomes in
Epistolae mixtae, vol.3, p.93.

% Tbid.

%4 Landini in Litterae quadrimestres: ex universis praeter Indiam et Brasiliam locis in quibus aliqui de Societate
Jesu versabantur Romam missae (Madrid: Augustinus Avrial, 1894-1932), 7 vols, vol.1, pp.161-3.

% 'Tanta & la moltitudine che viene ogni di alla confessione et communione...et s'inginocchiano sull'aspra terra
in mezzo la strada a pregarmi che io gli voglia confessar.' Ibid., p.162.

%''Ogni di pare giubileo. Prima non si communicavano né molti una volta 1'anno; hora ogni di et ogni
domenica.' Ibid.
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to fulfil his mission. Amongst those requested was the power to give absolution from
heresy.’” Like Salmeron's request to Julius 111, Landini's appeal for the authority to absolve
heresy was couched in a longer entreaty for faculties to aid his missionary work, betraying

the pragmatic motivations behind the privilege.

The other powers and dispensations requested by Landini support this conclusion. In the
same letter, Landini requested permission to be able to read heretical books and to absolve
people who had contracted incestuous or otherwise prohibited marriages.”® Although Landini
does not specify his exact reason for needing the faculty to absolve heresy, his explanation
for requesting the power to absolve irregular marriages suggests pragmatic motives. Landini
requests this second power of absolution ‘because the majority of such people, in every
region, are already married in this way with children, and they do not confess or receive
communion.’” As many people in Correggio had already had children within a marriage that
was prohibited by Canon Law, Landini thought that it better to absolve them of the
misdemeanour than to let husband and wife languish outside of the Church in mortal sin and
excommunication latae sententiae.'”® By absolving these people, who had not intended any
harm, Landini would save them from social exclusion and hell fire. Landini gave a similarly
pragmatic reason for his need for a licence to read heretical books, stating that 'there are
many of them in these parts...and they do a great damage, and mainly because there is not
anybody there who answers against [them]'.!”! Landini requested privileges that would allow
him to achieve positive outcomes from the imperfect situations that he had discovered in

Correggio, even if it meant bending Canon Law.

This pragmatic principle can be applied to Landini's request for the power to absolve heretics.
If somebody in Correggio had fallen into heresy but was now penitent, Landini need not put

him off with the prospect of an unnecessary or impossible inquisitorial process. With the

7 'Tre cose bisognaria che io havesse da Sua Santitd per mezzo di V[ostra] P[aternita] R[everenda], se a lei
paresse. 1.0 L'assolutione d'heresie...' Landini, Litterae quadrimestres, vol.1, p.164.

981 2.0 Poter[e] leggere li libri heretici...3. La dispensatione di consanguinatade et affinitade natural...' Ibid.,
p-163.

991 perche la maggior parte quasi, in alcune terre, sono congiunti con figliuoli gia in questo modo, et non si
confessano né communicano.' Ibid.

100+ putant hanc poenam latae sententiae ligare statim etiam in foro conscientiae ante declaratoriam...'
Carolo Antonio Tesauro, De poenis ecclesiasticis, seu canonicis. Latae sententiae a Iure communi, and
Constitutionibus Apostolicis, Decretisq[ue]; sacrarum Congregationum (Rome: Hermann Scheus, 1640), p.14.
101+ __che molti ne sono in queste parti, et se ne scrive et fanno grande danno, et maxime che non ce n'¢ chi
faccia capo contro...' Landini, Epistolae quadrimestres, vol.1, p.163.
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power to absolve heresy, Landini could reconcile him to the Christian community and save
his soul immediately. Later in the century, when the Jesuits' privilege to absolve heresy was
under threat, they would defend it in similarly pragmatic terms. A treatise given to the head
of the Roman Inquisition in 1586, for example, states that the Jesuits needed the authority to
absolve heretics independently of the inquisition 'because, as experience has taught, [heretics]
never convert' as they feared the inquisition would deny them absolution and there will be
fear for the salvation of that soul.'? If Landini did not absolve the penitent-heretics of

Correggio, no one would.

Other requests for the privilege had similar emphases. Just a couple of years after his mission
to Correggio, Landini found himself working on the island of Corsica. There the absence of
ecclesiastical authority had led to ignorance and corruption amongst the clergy and left many
islanders in a state of serious sin, and many as excommunicates. With the privilege to absolve
heresy, Jesuits on Corsica replaced absent bishops and inquisitors, reconciling anyone whom
they could convert. Freed from the need to cooperate with an ecclesiastical authority to
reconcile heretics, the privilege also allowed the Jesuits to work in the direct service of a
temporal power, who were keen to combat religious dissent amongst the clergy, religious and

lay-people of the island that they ruled.

The other powers listed in the concession to Landini and Gomez also indicate that the Jesuits
saw privilege to absolve heresy as a pragmatic measure. Although the privilege to absolve
heresy had been granted by papal bull when the Jesuits arrived in Corsica in 1552, it was
delegated selectively by the Superior General.'% Missionaries often requested and carried
written briefs or patents to prove their powers to authorities in the mission field.!** A papal
brief dated August 1552 states that, on Corsica, Landini and Gomez could ‘totally liberate’

heretics if they humbly sought reconciliation and vowed thereafter not to commit heresies.!%

102 In Ttalia per tutti gl'Oltramontani & necessaria l'istesa facolta, perche non si ridurran[n]o mai come
l'isperienza ha insegnato a presentarsi al santo ufficio € cosi chi li niega 1'assolutione, serra la paura della salute
a quell'anima." ARSI, Institutum 185-1, f. 314r.

103 For examples of letters patent in which it was delegated see Sancti Ignatii de Loyola Societatis Jesu
fundatoris epistolae et instructiones, vol.3, p.487; p.488; p.489; p.537; p.538; p.540 and p.551.

104 Examples are held in ARSI, Institutum 194.

1051 .quascung[ue] utriusq[ue] sexus personas...lutherana, aut aliis nefariis haeresibus, et erroribus aspersos...ab
hu[iusm]o[d]i haeresibus nec non maioris excomunicationis, aliisq[ue] sententiis censuris...incursis, dicta
auctoritate informa ecclesia consecuta, iniuncta inde eis pro modo culpae paenitentia salutari absolvendi et
totaliter liberandi et ad manus et sanctae m[at]ris ecclesiae graemium nec non gr[ati]am et benedictionem sedis
Ap[os]tolicae restituendi et recipiendi personas praedictas...personas...si...id humiliter peturint...receptis prius ab
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The brief also cites the Jesuits' powers to absolve anybody on the island of sins and crimes
ordinarily reserved to the Holy See, to visit, investigate, punish and reform universities,
colleges and the heads and members of churches and religious communities.!? All of these
powers are pragmatic, transforming the Jesuits pastoral ministry into a means of converting
sinners and reforming the Church, without relying upon ecclesiastical powers who were

absent or who deterred penitents from converting.

Another document, published in the Jesuits' Monumenta, indicates that the particular context
of Corsica instigated the request to use the privilege. The document lists graces that could be
useful for the help of souls in Corsica, amongst these is the power to reconcile heretics,
especially those who were neither relapsed nor leaders.!?” Although the editors of the
Society's Monumenta have dated this document to 10 September 1552, a month after brief
listing the privileges was granted, this attribution is based on a date written on a letter in the
same collection, rather than the content of the document itself.!*® This attribution appears to
be incorrect. The author of the list of 'graces' frequently uses the future and conditional
tenses, indicating that these were concessions to be requested for the mission, rather than
privileges that had been granted a month before. Once again, it seems that the power to

absolve heretics was requested by Jesuits based on the demands of mission.

The letters that Landini and Gomez wrote during their mission to Corsica illustrate the
problematic situation that they found there and underline their need to address it

independently. On Corsica Landini and Gomez filled the gaps in the ecclesiastical hierarchy

eis abiuratione haeresum et errorum hu[iusm]o[d]i de super legitime facien[do] et iuramento q[ue] talia aut illis
similia deinceps non committere..." ARSI, Institutum 194, £.65r.

106+ et q[u]oscung[ue] Chri[sti] fideles ad vos unde cung[ue] pro tempore recurrentes eorum confessionbus
diligenter auditis ab omnibus, et singulis eorum peccatis, criminibus excessibus, et delictis quantumcung[ue]
gravibus et enormibus et ubi expediens vobis videbitur, et sedi praedicta reservatis etiam in Bulla in diem
caenae D[omi]ni legi consueta contentis, semel in vita tantum similiter absolvendi...Nec non ecclesias,
monasteria, communitates, Universitates, Collegia, et pia loco quaecung. e[st] exempta, ac eorum clerum
universum, per vos vel alium, seu alios idoneos visitandi, et quae ex eis correptione et emendatione tam in
sp[irit]ualibus, q[uam] temporalibus indigere congoveritis tam in capite (non tfame]n ep[iscop]os, aut eorum
sup[er]Jiores) q[ua]m in membris reformandi...Monasteria, et domos monialium e[s]t extempta quorumcung[ue]
etiam S[anc]tae Clarae ordinum eiusdem Insulae ingredundi...inquirendi, et contratas e[s]t per viam
investigationis, denuntiationis, vel inquisitiones, aut al[ii]s procedendi, et ubi necessarium fuerit eas debita
animadversione puniendi et corrigendi, ac etiam in capite et in membris secundam ipsaru[m] ordinum regularia
instituta reformandi..." ARSI, Institutum 194, ff.65r-66v.

107 'Alcune gratie spirituali, che potriano essere in Corsica convenienti per aggiuto dell'anime...D'assolvere
dell'escomunica, etiam in foro exteriori, et reconciliare 1'heretici, massime quelli, che non fossino relassi né
capi.' Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol.4, pp.415-6.

198 Tbid., p.407, fn.1.
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left by bishops and priests who had abandoned or neglected their flocks.!” More details are
offered in correspondence between the two missionaries, who worked on different parts of
the island, now held at the state archive of Genoa. 'The Church of this land is totally lost',
Gomez lamented to Landini, 'there are no priests here, no vestments, no chalices, nothing at
all for divine worship’.!'® Even though there were six hundred families in the capital of
Bastia, the Jesuits told their colleagues in Rome that they had only ‘one priest, old, ignorant
and of little talent’, who had to spread his limited gifts across three or four further benefices
on the island.'!! Letters from the missionaries to the Compere di San Giorgio, who governed
the island, revealed that, where priests were present they were corrupt, that 'there is no pastor
here except to drink the milk and steal the wool from the poor sheep.'''? With no
ecclesiastical hierarchy, without even reliable parish priests, the Jesuits had no choice but to

address the situation alone.

According to Landini and Gomez, the lack of pastoral care had left the people in a state of sin
and excommunication, and with no way out. In a report to Rome, they claimed that the
people of Corsica were 'tainted by every stain of sin', 'by heresy, blasphemy and wicked
vice'.!''3 Many had broken Canon Law in acts of heresy, in prohibited marriages and in other
misdemeanours that incurred ipso facto excommunication. This was a censure that could be
lifted by an inquisitor, bishop, or somebody with a special delegated privilege to do so.!'* But
on Corsica there do not appear to have been any bishops or inquisitors. Polanco's Chronicon
claimed that when Landini and Gomez arrived on Corsica, there had been no bishop resident
for 60 or 70 years, even though there were seven dioceses on the island.!'> And, whilst

scholars note an inquisitorial presence on the island in the fourteenth century, the Jesuits'

109 The Constitutions declare that when choosing mission territory the Superior General should consider areas of
'greater need, because of the lack of other workers.' Constitutions (Part VII, chapter 2, paragraph 622a).

119 3 ch[i]esia di questo paesse ¢ dal tutto persa. No[n] vi & preti no[n] parame[n]ti, no[n] callici, no[n] cosa
alcuna al Divino colto pertine[n]ti..." Archivio di Stato di Genova (hereafter, ASG), Banco di San Giorgio -
Cancellieri - Sala 35/233.

11 "Detto Rettore essendo 600 famigl[i]e nella Bastia no[n] tiene altro, che un prete vecchio ignora[n]te et di
poco talento...et tiene altri 4 o 5 beneficii con cura delle quali nessuno vi cura.' ARSI, Mediolanensis Historia
79, £.7v.

1121 no[n] vi & pastore si no[n] a mangiare il latte et rapire la lana alle poveri pecorelli...' ASG, Banco di San
Giorgio - Cancellieri - Sala 35/233.

113 'Da 1'Heresia, biastemma et vitio nefando...q[ue]sta gente & tinta d'ogni macchia di peccato, dove pit e dove
meno.' ARSI, Mediolanensis Historia 79, f.1r.

114 Tentler, Sin and Confession on the Eve of the Reformation, pp.303-4.

115 ¢ _cum sexaginta annis vel septuaginta nullus Episcopus (septem autem in ea insula dioeceses sunt).’
Polanco, Vita Ignatii Loiolae et rerum Societatis Jesu historia, vol. 2, p.455. Whilst Polanco may have
exaggerated to aggrandize the Jesuits' achievements on Corsica, the bishops of the major dioceses were absent.
Balduino de Barga, the bishop of Mariana, for example, was resident in Rome. Carlo Luongo, Silvestro Landini
e le "nostre indie" (Florence: Firenze Atheneum, 2008), p.251.

58



desire to learn from the inquisitor at Genoa if there was any inquisitor on the island indicates
that, by the mid-sixteenth century, Roman authorities were unaware of a tribunal there.!'®
The Jesuit missionaries attempted to remedy the situation, nourishing the neglected laity with
the 'food of the word of God' and healing their souls with 'the medicine of the Most Holy
Sacraments'.!!” Their privileges of absolution became a vital life-line to the excommunicates
of Corsica. According to the missionaries, some came 'from 60 or 100 miles away in order to
be absolved from excommunication', and others complained 'that we can't delegate [the
power] to other confessors to absolve their wives, who cannot come here'.''® Empowered by
the privilege to absolve heresy and lift the excommunication it incurred, the Jesuits claimed

that they could reconcile many willing souls on the island.

The Jesuits' jurisdictional autonomy over heresy also gave them institutional flexibility,
allowing them to work independently and for temporal leaders. On Corsica, Landini and
Gomez used their papal powers in the service of the Compere di San Giorgio, the
administrative arm of the Genoese bank that governed the island.!'® Throughout the year
1550, the protectors of the Compere corresponded with Stefano Usodimare, a Genoese
Dominican working at the heart of the papal court in Rome, begging him to send men to
reform 'the little regulated life of the priests' of the island.'?° The Compere discussed the
grave situation with the governor of Corsica, Lamba Doria, who told them of the heretical,

alchemist monks and armed, unruly priests on the island.'?! On 27 October 1552, after

116 Henry Charles Lea, A History of the Inquisition of the Middle Ages. Volume three (New York: Cosimo
Classics, 2005), p.254. 'Avanti del partire piglione informatione, d’un Padre inquisitore che sta a S[anto]
Domenico...se informino etiam si ¢’¢ inquisitore alcuno nel’isola...' Sancti Ignatii de Loyola Societatis Jesu
fundatoris epistolae et instructiones, vol.4, p.416.

117 _tanta havessi io usata deligentia in quosto luogho verso la salute delle anime di Christo, subuenendoli col
cibo verbi Dei et con la meditina delli S[antissi]mi sacramenti...' ASG, Banco di San Giorgio - Cancellieri -
Sala 35 /233.

118 'Altri venendo de 60 et 100 miglia, per essere assoluti di scomuniche ec si lamentano ce no[n] possiamo
delegar altri confessori per assolvere le moglie loro, che non possono condur qua.' ARSI, Mediolanensis
Historia 79, 7v.

119 Antoine-Marie Graziani, 'Ruptures et continuites dans la politique de Saint-Georges en Corse (1453-1562)" in
Giuseppe Felloni (ed.), La Casa di San Giorgio: il potere del credito. Atti del convegno, Genova, 11 e 12
novembre 2004 (Genoa: Societa Ligure di Storia Patria, 2006) and Felloni, /407. La fondazione del Banco di
San Giorgio (Rome: Laterza, 2010).

120 'R [everen]do padre noi perseveriamo di continuo nel disiderio che sia proveduto al puoco regolato vivere de
preti dell'isola nfost]ra di Corsica...' ASG, Banco di San Giorgio - Cancellieri - Corsica litterarum - Sala 34 -
607/2401, £.88v.

121 A letter from Doria to the Compere spoke of the following case: '...il padre vicar[i]o de frati cappucini...m'ha
richiesto il braccio di prender[e] due de lor[o] frati quali usciti da loro monaster[iJo e ordine ...contra quali detto
vic[ari]o ha dato querella di heresia, e di qualche dubitacio di alchime e moneta falsa.' ASG, Banco di San
Giorgio - Cancellieri - Sala 35 - 232. On 18 November 1552 the Compere produced a document outlining 'come
se ha da proceder[e] contra li preti', which declared the 'preti esser insolenti in portar[e] arme et altre insolentie
no[n] honeste al viver[e] loro...' The Jesuits described the priests and religious of Corsica in similarly
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months of requests, Landini and Gomez arrived at the Compere's headquarters, the Palazzo di
San Giorgio in Genoa. They carried a letter of recommendation from Usodimare praising
them as 'of good letters, utmost zeal for salvation of souls...[and with]...the greatest faculties
from His Holiness'.!?> On top of their papal brief, the protectors of the Compere gave the
Jesuits their own patent, charging all Corsicans to allow the Jesuits 'to execute all the things
that are committed to them, declared in the said [papal] brief and pertinent to the Christian
Religion', particularly regarding 'the little regulated life of priests of this island and things
pertinent to the divine worship and the salvation of souls.'?* Records of decisions taken by
the Compere indicate that the bank also provided financial support for the mission, noting
'expenses made for the reverend Don Silvestro Landini of Sarzana and Don Emanuele of
Monte Maior, priests of the Society of Jesus in the city of Rome, sent to the island of
Corsica', on 21 November 1552.'2* On Corsica, the Jesuits may have used papal powers, but

they were employed and protected by temporal leaders.

The privilege to absolve heresy allowed the Jesuits to work independently of ecclesiastical
authorities who could be unreliable, and with a range of individuals and institutions
concerned with the fight against religious dissent. On Corsica, papal powers gave the Jesuits
the authority that they needed to convert and reconcile the people of the island, in spite of the
absence and inadequacies of the local clergy and prelates. The Jesuits were driven by the
pursuit of what their own Constitutions defined as the 'universal good', not the service of

those who sought help 'to fulfil their own spiritual obligations to their flocks'.!?> Nonetheless,

disparaging terms, stating in a report to the Compere: 'Molti Preti, et frati non sanno legg[e]re, Altri non sanno
la forma de sacramenti, ne la materia, ne intendano literalmente il senso. Molti confessori tengano cattiva vita
senza dottrina, altri sono concubinari, usurari publichi, sgherri, seditiosi et tolgono le donne de altri per forza et
le tengano in casa, et pur fanno cura de anime..." ARSI, Mediolanensis Historia 79, f.7v.

122 'Questi sono doi de bone I[ett]re et ottimo zelo di la saluti delle an[im]e, hanno poi da S[ua] S[anti]ta
ampliss[im]a facolta..." ASG, Banco di San Giorgio - Cancellieri - Corsica litterarum - Sala 34 - 232.

123 'Protettori delle Co[m]p[e]re di S[an] Giorgio dell’Ecclesia Rep[ubli]ca di Genova, mandando la S[anti]ta di
NJostro] S[ignore] nell’Isola di Corsica apreghi nostri li Rever[en]di don Silvestro Landino, et Don Manuel de
Monte maggior sacerdoti della Compagnia del Jesu...per quanto ci viene riferto...nel Breve di S[ua] S[anti]ta a
quelli drizzati et particolarmente al poco regolato viver di preti di cotesta Isola et alle cose pertinenti al Divino
culto et salute dell’anima, che si ritrovano in quella, et desiderando noi, che essi possino essequire tutte le cose
che gli sono commessse...In vigore della p[rese]nti ordiniamo al Mag[iste]r Governatore, et a tutti gli altri
ufficiali nostri in detta Isola et successori di quelli, che quanto hanno caro la gr[ati]a nostra, debbiano detti
R[everen]di Padri carezzare honorare, et reverire et cosi provedere che sia fatti de chiascheduno altro habita[n]te
in detta Isola..." ARSI, Institutum 194, ff.66r-v.

124 "Expensa facta pro r[everen]dis d[on] Silvesto Landino de Sarzana et d[on] Emanuele de Monte Maior][is]
sacerdotibus Societatis Jesu in urbi Roma missis ad Insulam Corsicae...' ASG, Banco di San Giorgio -
Cancellieri - Corsica litterarum - Sala 34 - 593/1382, f.56v.

125 Constitutions (Part VII, chapter 2, paragraphs 618 and 622) in Ganss (trans.), The Constitutions of the Society
of Jesus, p.271 and p.274.
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the Jesuits' mission did complement the aims of others. On Corsica, the Jesuits work broadly
served Julius III's objective to ensure that the Italian states remained Catholic. But it also
served the particular aims of the temporal Compere di San Giorgio. In this mission we see
that, far from binding the Society to serve as agents of the Holy See, papal privileges gave the
Jesuits the freedom to collaborate with temporal powers against corrupt ecclesiastical

authorities, furthering their pastoral mission and winning new institutional allies.

Conclusion

The freedom to serve diverse individuals and institutions using papal privileges offered the
Jesuits occasions to cast their net a little further, to establish new missions and colleges to
help souls. Papal privileges furthered the Jesuits' pastoral mission, and when executed in the
service of certain authorities, this helped the Jesuits to expand their Society, the institution
that supported their growing ministry. On their way to Genoa, Landini and Gomez were
ordered by Loyola to stop in Bologna to visit the Genoese Archbishop, Gerolamo Sauli, who
was living in the city as papal pro-legate.'?® Sauli approved the mission to Corsica but asked
that Landini perform a full visitation of his Genoese archdiocese first.!?” Loyola charged
Landini and Gomez to undertake Sauli's task in Genoa and to give a good impression of the
Society.!?® It seems that they succeeded. In 1554, the governors of the republic formally
requested a Jesuit college for Genoa, citing the praise of Genoese lords and citizens who had
seen the good work of Landini and Gomez.!?® That the Society's expanding ministry was self-
perpetuating is clear in Sauli's strong support for the project and the appointment of Tomasso

de Spinola, procurator of Corsica, to oversee the establishment of the college in the city.!°

The Jesuits relied upon the institutions and individuals with whom they collaborated to carry
out and expand their ministry. This is evident in concession of powers of absolution through
the Society's relationship with Julius III and his circle. It is also clear in the relationship

between Landini and Gomez and the Compere, to which they wrote, detailing their

126 Loyola, Sancti Ignatii de Loyola Societatis Jesu fundatoris epistolae et instructiones, vol.4, p.416.

127 The patent for this extra mission was given by cardinals Bernardino Maffei and Giovanni Ricci and is
published in ibid., pp.422-3.

128 Tbid., p.416.

129 Epistolae mixtae, vol.4, pp.142-3. On the Jesuits in Genoa see Davide Ferraris, ‘I rapporti della Compagnia
di Gesu, <<incarnazione della riforma>>, con il potere religioso ¢ temporale a Genova’ in Atti della Societa
Ligure si Storia Patria Nuova Serie LV CXXIX fasc II (Genova: Nella sede della Societa Ligure di Storia Patria
Palazzo Ducale, 2015), pp.75-106.

130 Epistolae mixtae, vol.4, pp.142-3.
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requirements, on a daily basis, so that it could send help as best as it could.!*! Moreover, the
broader institutional benefits of collaborative missions are seen in the establishment of the

Jesuit college in Genoa.

Nonetheless, flexibility was the key institutional asset of the Jesuits' privilege, as well as its
crucial pastoral benefit. No matter how far the Jesuits' ministry appealed to the objectives of
others and relied upon their support, their main objective was the salvation of souls, not the
service of men. Ultimately, the Jesuits did not care particularly whom they collaborated with,
as long as it helped them to fulfil their mission. The Society's connections with external

authorities sustained their missions, they did not define them.

When the island of Corsica was stormed by French soldiers in August 1553, the Jesuits
demonstrated remarkable political agility, adapting working relationships so that they could
continue their mission there. Situated on the sea route between Italy and Spain, Corsica was a
highly sought-after prize in the Italian wars between the French kings and the Holy Roman
Emperors.!3? On 22 August 1552 a company of French and Turkish soldiers, along with a
number of Corsican exiles, took Bastia, declaring the liberation of Corsica from Genoese
tyranny.'3? The Jesuits reacted rapidly to the changing political dynamics. By 7 September
Polanco could tell Landini that he had written to French Cardinal Eustache du Bellay and
secured the favour of the French authorities for the Jesuit mission on the island.'** Polanco
ordered Landini to take this notice by hand to Antoine Escalin des Aimars, the general in
command of the galleys of the French king.!3> Whilst Corsica's fate hung in the balance,
Loyola told the Jesuit missionaries to continue converting the islanders, but to remain silent

on matters of state.'*¢ Working with delegated apostolic authority, the powers that the Jesuits

131+ _si accordino con detti signori de S[an] Giorgio de avidarli alla giornata delli bisogni che occorreranno, et

che essa signoria li habbi de mandar soccorso come meglio si potra.' Loyola, Sancti Ignatii de Loyola Societatis
Jesu fundatoris epistolae et instructiones, vol.4, p.416.

132 Tlario Rinieri, I vescovi della Corsica (Milan: Istituto per gli studi di politica internazionale, 1934), p.70.

133 Ibid., pp.70-1.

134 Tntendendo il successo delle cose di Corsica n[ost]ro p[adr]e [Loyola] per non manchare del suo conto de
proceder[e] all[e] R[everendissim]e V[ostr]e dello agiutto et favore che si potessi ha fatto ricorso alli superiori et
suplicato al R[everendissi]mo Car[dina]le de Parigi overo de Bellai scrivasi a quelli ch'hanno la suprema
authorita per il Re...et con ogni charita si sono offerti a far[e] questo officio benche p[er] esser[e] le
R[everendissimi] V[ostri] Co[m]issarri di sua S[anti]ta si persuademo che starano securi...' ARSI, Epistolae
nostrorum 50, f.25r.

1351 questa I[ette]ra adonque andara per mano del Ill[ustrissi]mo S[ignor] Monsuer le Baron dela Garda
General delle gallere del Re..." Ibid.

136 '[1 parso etiam & n[ost]ro P[adr]e Preposito m[aest]ro Ignatio che io havisasi alle R.R.V.V. che attendendo a
predicare la do[t]trina conveniente per il vevere X.iano non si impachino in ragionar[e] de cose de statti..." Ibid.
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needed to fulfil their mission were independent of the territorial authorities who had
requested and funded their presence on the island. For the Jesuits, allegiances were only
relevant as far as they helped the Society to pursue its pastoral mission. And, in the summer

of 1553, the Compere di San Giorgio no longer fitted the bill.

Members of the Society requested special privileges not to serve one individual or
institution, but so that they might reconcile their converts, in spite of the obstacles presented
by the varied contexts in which they worked. In cities and villages across sixteenth-century
Italy, the Jesuits preached, taught and heard confessions to correct those who had erred from
Catholic orthodoxy. Empowered with the authority to absolve heresy, they transformed this
pastoral ministry into an effective means of addressing the problem of religious dissent. In
doing this the Society fulfilled its fundamental mission to help souls and, at the same time,
satisfied the pressing concerns of princes and popes. By the first years of the 1550s, the
Jesuits' extensive missionary experience had allowed them to discern what powers were
necessary for their ministry. In turn, the valuable service that the Jesuits had offered others
put them in the position to secure such privileges. Like the addition of the 'defence of the
faith' to the Formula in 1550, the solicitation of the authority to absolve heresy is evidence of
the Jesuits' growing awareness of their role in efforts to fight religious dissent in sixteenth-
century Europe. It is also a testament to their confidence to request the necessary, but often

controversial, powers that they needed to fulfil this duty.
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Chapter Two: The Jesuits and the Roman Inquisition

On 2 October 1567, Cardinal Michele Bonelli instructed the Portuguese Jesuit Cristdbal
Rodriguez for an investigative mission to Le Marche in the Papal States.! Bonelli ordered
Rodriguez on behalf of his great-uncle Pope Pius V, the former cardinal-inquisitor who
continued his efforts to eradicate heresy when he was elected to the papacy in January 1566.2
Through Bonelli, Pius charged Rodriguez to investigate disobedience in Le Marche, 'secretly
finding out how the clergy, religious, bishops, governors and other public persons do their
duty, about the divine cult, about the residence of rectors and bishops, about the observance
of the Council of Trent and of the orders of His Holiness, and also if there are any abuses,
disorders and public sins, like concubinage, usury, simony, blasphemy, suspicions of heresy
etc.” In other words, Rodriguez was to spy on all those under the obedience of the Roman

Church.

Rodriguez's investigations were to be clandestine and his image as a Jesuit pastor would be
vital to the deception.* 'Firstly', Bonelli instructed, 'go with a companion, teaching Christian
Doctrine and hearing confessions etc, according to the usual [manner] of the Society'.® If
Rodriguez carried out the Jesuit's ordinary pastoral duties, heretics and lax ecclesiastics
would 'not become aware of what is intended'.® This strategy contrasted starkly to the
procedure for the arrival of an inquisitor, who was announced with a sermon in the local
church and an edict of grace displayed publically.” In Le Marche, Rodriguez's pastoral
disguise would allow him to win the trust of potential informants, as he mined them for

information, claiming that 'under pain of excommunication...[he would] keep their secret'.?

! 'Instruttione a voi P[ad]re Don Cristoforo Rodriguez di quanto haverete & fare p[er] ordine et nome di
NJlo]s[t]re." ARSI, Institutum 187, £.87r.

2 On the life and career of Michele Bonelli see Prosperi, 'Michele Bonelli' in Dizionario Biografico degli
Italiani. Vol. 11 (Rome: Istituto della Enciclopedia italiana, 1969), pp.766-774.

3 'Anderete per la Marca procurendo d'intendere secretam[en]te et informarvi come fanno l'uffici]o loro il
Clero, Religiosi, Vesc[ov]i Gover[na]ri et altre persone publiche; Del culto Divino, d[e]lla residenza de'rettori,
et vescovi; Dell'observanza di Concilio Tridentino, et d[e]lli ordini di S[ua] S[anti]ta, et anco se vi sono alcuni
abusi, desordini, et peccati publici, come de Concubinarii, usurarii, simoniaci, blastemi, sospetti di heresia ec.'
ARSI, Institutum 187, £.87r.

4'I1 modo d'informarvi d[e]lle predette cose secretem[en]te sara.' Ibid.

5 'Primo andare con un Compagnia insegnando la Dottrina X.tiana, et confessando ec. secondo il solito [de]la
Compagnia..." Ibid.

6'..avio no[n] si accorgino di quello ch[e] si pretende.' Ibid.

7 Romeo, L'Inquisizione nell'eta moderna, p.20.

8 .diteli da parte di S[ua] S[anti]ta a per quanto ha grato la gr[ati]a sua, et sotto pena di scomunicate lat[a]e
sententie a qua non possit absolvi nisi & Ro[mano] Pont[efi]ce vel in articulo mortis ch[e] vi tenghi secreto...'
ARSI, Institutum 187, £.87r.
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Given this promise, Bonelli promised that any informant would say 'what he knows about
that monastery etc and about anything that you ask him'; information that was then to be sent
to Rome.? '/Remember well that which they will tell you', Bonelli instructed Rodriguez, 'and
afterwards, in your room, write it down'.!” In Le Marche, Rodriguez could work successfully

as a papal and inquisitorial spy: just as long as he did not appear to be one.

This chapter will argue that the jurisdictional autonomy that allowed the Society to work
independently, and sometimes in competition with the Roman Inquisition, was also an asset
in its collaborations with the Holy Office. Whilst the Jesuits tackled religious disobedience
on missions for the pope and Roman Inquisition, their strategies often relied on their ability
to disassociate themselves from papal institutions. This was especially true of the Society's
collaborations with the Holy Office, whose links to the papacy and reputation for cruelty
often impeded its work on the Italian peninsula. As we shall see, Rodriguez and Pius V had
developed the strategy used in Le Marche during earlier collaborations, when Pius ran the
Roman Inquisition as Cardinal Michele Ghislieri. As ostensibly independent agents,
absolving heretics without involving inquisitors or bishops, the Jesuits could convert and
reconcile heretics where inquisitorial commissaries faced insurmountable pastoral and

political obstacles, even as they worked hand-in-glove with the Roman Inquisition.

The leaders of the Society had always negotiated their relationship to the Roman Inquisition
with great care, cultivating a working dynamic whilst keeping a distance. The early Jesuits
neutralised suspicions about their own orthodoxy by declaring their absolute support for the
work of the cardinal-inquisitors.'! Inquisitorial decreta, histories of the Society and mission
reports describe the Jesuits collaborating with cardinal-inquisitors from the early 1550s. At
the same time, Jesuit sources illustrate that the Society wanted to maintain a clear autonomy
from the Holy Office. Institutional independence allowed the Jesuit Superior Generals to
deploy their personnel in a manner that suited the Society's mission. It also allowed the
Society to distance themselves from fear of the Roman Inquisition amongst the laity.
Working autonomously, the Jesuits could forge a range of alliances within the Church,

hedging their bets with the most advantageous associations during a period in which power

9'...et vi dica quelch[e] sa di quel Monastero ec. et di qualch[e] li domanderete.' ARSI, Institutum 187, £.87r.
10'Osservate bene nella memoria quello, ch[e] vi diranno, et dippoi nella stanza lo scriverete..." ARSI, Institutum
187, £.87r.

11 Jerénimo Nadal, Epistolae P. Hieronumi Nadal Societatis Jesu, vol. 5, pp.314-5 and Ribadeneira, Vita Ignatii
Loiolae, p.262.
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dynamics were often in a state of flux. The Jesuits sought all of the opportunities and
protection that inquisitorial collaboration offered, but they did not want hostility to the

tribunal to harm their pastoral or institutional progress.

Jesuit autonomy also benefitted the Roman Inquisition. Records indicate that both the Jesuits
and cardinal-inquisitors believed that their collaborations were more successful if the Jesuits
worked independently. For the cardinal-inquisitors, the Society provided orthodox agents
from a range of European backgrounds who were not tied to the papacy in the popular
imagination.'? In sixteenth-century Italy, weak and inefficient local tribunals, lay resistance
to judicial methods and political hostility meant that the Holy Office could not undertake its
mission to combat religious dissent alone.'? Across Italy, lay confraternities bolstered the
work of local tribunals and inquisitorial commissaries.'* Jesuits fulfilled many of the same
roles and more, but had the added value of a distinct and novel institutional identity that
alienated them from the inquisition. Thus, in Piacenza, a city with Spanish governors, an
independent Jesuit agent could act as an inquisitor without representing the intervention of
foreign, papal power. In a diocese such as Vulturara, where earlier inquisitorial violence
prevented commissaries of the Holy Office from securing conversions, a member of the
Society could endear himself to the local populace with his benign reputation before
executing inquisitorial orders. On a peninsula where inquisitors faced barriers of political
diplomacy and public image, the privilege to absolve heresy that empowered the Society to

work in competition with the Holy Office made Jesuits some its most valuable collaborators.

Whilst recent scholarship has incorporated the work of the Jesuits into accounts of the Roman
Inquisition's use of pastoral means to control religion and morality, it has often presented the
Society as a mere tool of the Holy Office.'> The Jesuits' use of the privilege to absolve heresy
as a mechanism of autonomy during their inquisitorial collaborations proves that this was not
the case. This conclusion fits into new interpretations of social discipline in the sixteenth-
century Church, which have revised traditional portrayals of a rigid and centralised

Tridentine system by highlighting local resistance to Roman schemes.!¢ Scholarship on the

12 Romeo, 'Note sull’Inquisizione Romana'.

13 Black, The Italian Inquisition, pp.27-9.

14 Ibid, p.28.

15 Prosperi, Tribunali della coscienza, pp.Xiv-xvii.

16 This approach is typified in the work of scholars such as Simon Ditchfield and Mary Laven. For a list of
works see footnote 36 of the introduction to this thesis.
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Society has also challenged the notion that the Jesuits were subordinated to central agendas,
underlining the variety of roles that the Society assumed and its changing and flexible
relationship to the inquisition and papacy.!” By studying the role of the privilege to absolve
heresy in inquisitorial collaborations we see that the Jesuits' flexibility and autonomy not
only served the Society, but also the Roman Inquisition, allowing us to reconcile the picture
of a fragmented and imperfect inquisitorial system with new interpretations of the Society of

Jesus.

Distinction from the Holy Office also had institutional benefits for the Society. These appear
to have intensified as their relationship with the inquisition became more intimate and
sophisticated. In the first half of the 1550s, Loyola resisted the election of fathers to
permanent inquisitorial positions. For Loyola this was impractical for the Society, taking
fathers out of his obedience and hampering his ability to send Jesuits where the most spiritual
fruit could be harvested. In the 1560s, the Jesuits' asserted their autonomy to protect the
Society from the damaged reputation of the tribunal. In 1564, Rodriguez memorialised his
refusal to work as an inquisitorial judge in an official report from a mission in the Kingdom
of Naples, distancing himself from the Holy Office in a land where it was 'most hated'. In the
same year, the Jesuits asked Pope Pius IV for a bull that would prevent the meddling of other
inquisitors in cases of heresy related to the Society.'® When soliciting this privilege the
Jesuits did not call for support from their usual ally, cardinal-inquisitor Michele Ghislieri, but
another member of the Holy Office who was in better standing with the pope, and not directly
involved in the Society's anti-heretical missions. As the pastoral and political problems faced
by the inquisition and its members worsened, the Society's autonomy became all the more

valuable to the Jesuits for their missionary success and for their future as an institution.

17 Work on the Jesuits and obedience has emphasised their flexible attitude to central authorities. The concept of
'negotiated obedience’, through which Jesuits reconciled norms of obedience with the demands of their own
conscience, was proposed by Antonella Romano. For a reference to Romano's verbal comments see Alfieri and
Ferlan (eds), Avventure dell'obbedienza nella Compagnia di Gesu, p.197. Mostaccio also applied the concept in
her Early modern Jesuits between obedience and conscience and "Perinde ac si cadaver essent'. Les jésuites
dans une perspective comparative: la tension constitutive entre 1'obéissance et le 'representar’ dans les sources
normatives des réguliers', Revue d'Histoire Ecclésiastique, 105 (2010), pp.44-73. The previous interpretation of
the Society as a monolithic, obedient organisation was founded on official Jesuit rules and histories and the
characterisations of influential Italian scholars such as Benedetto Croce, who described the Society as an
'esercito politico' in his Storia della eta barocca in Italia. Pensiero, poesia e letteratura.Vita morale (Bari: Gius.
Laterza and Figli, 1929), p.19. See also, Catto, La Compagnia divisa. On the Jesuits' flexible relationship with
the Roman Inquisition see Scaramella, 'l primi gesuiti e I'inquisizione Romana'.

18 'Ut contra suspectos de heresi, si quos esse continget, praepositius Generalis per se, vel alios procedat et
puniat, nec alii inquisitores se immiscant et omnino ut societas immediate subiecta summo pontifici...'

ASR, Miscellanea Famiglie Gesuiti, B180, filza 14, f.48r.
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Competitors and collaborators with the Holy Office

The Jesuits' solicitation and early use of the privilege to reconcile heretics is emblematic of
the early Society's relationship with the Roman Inquisition. By requesting and using a power
analogous to that of the inquisitors, the Jesuits confirmed their mission's reach into the realm
of inquisitorial jurisdiction whilst ensuring that they could work independently of the Holy
Office. Parallel strategies can be seen in the interactions between the two institutions in the
early 1550s. In these years we find the earliest records of Jesuits working directly with the
Holy Office, even as they undertook independent missions to convert and reconcile heretics.
It was also in this period that Loyola confirmed that members of the Society would not
assume permanent or long-standing inquisitorial posts. The Jesuits' aims were more strategic
than they were substantial. Jesuits worked for inquisitors so that they might increase their
opportunities to save souls. But by establishing the Society's institutional autonomy from the
Holy Office, Loyola maintained control over the Jesuits' ministry during a crucial period for

the Society's formation.

In order to understand the Society's relationship to the Roman Inquisition, we must consider
when and why Jesuits asserted their autonomy. The Jesuits themselves offered reasons for
their need to distinguish themselves from the early modern inquisitions from the early 1550s
to the mid-1560s. Despite the value of this written reasoning, it must be compared critically
with the decisions taken by the Society on a case-by-case basis, as the Jesuits' statements and
actions were not always consistent. Emerging in the stormy religious, ecclesiastical and
political climate of sixteenth-century Europe, members of the Society revealed themselves as
consummate diplomats. As Rodriguez's instructions for Le Marche prove, outright deception
was not seen as inappropriate in pursuit of the greater good. By looking critically at the
Jesuits' words and actions we can assess the priorities of the Society, clarifying the

motivations for decisions that might appear ambivalent.'

The privilege to absolve heretics in foro conscientiae gave the Society a power analogous to
that of the Holy Office, allowing Jesuits to use a distinct, secret process to reconcile heretics
whom the inquisitors had not detected. In Siena, Father Jeronimo Rubiols absolved and

reconciled heretics autonomously, telling Duchess Elenore de Toledo that the Jesuit college

19 Mostaccio, ‘A Conscious Ambiguity’, pp.440-1 and Scaramella, 'l primi Gesuiti e I’Inquisizione Romana',
p.148.

69



was working to purge Siena of Lutherans.?’ Rubiols and his confreres worked autonomously
until they were asked by Paul IV's cardinal-inquisitors to cooperate with their commissary in
Siena, a collaboration that they abandoned as soon as the opportunity arose on the death of
the pope.?! At the Jesuit college in Turin the rector also took the matter of reconciling
heretics into his own hands. Sidelining the Holy Office, the rector claimed that 'it was not
necessary to speak of inquisitors, nor of abjuration, which is a most hateful thing' to the
penitent Huguenots who sought his help.?> When using their privilege, Jesuits like Rubiols
and Gagliardi replaced and competed with the inquisitors in the cities in which they worked,

offering an appealing alternative to a judicial reconciliation.

The Society's privilege to absolve heresy was so close to the authority of the Holy Office that
some conflated the role of the Jesuits with that of inquisitors. As we saw in the last chapter,
the angry inquisitor in Bologna accused Salmeron and Broét of trying establish 'a new
tribunal' when they absolved heretics. A manuscript biography of Silvestro Landini, now held
at the ARSI, indicates that sixteenth-century Corsicans mistook the Jesuits for inquisitors,
because they had the authority to absolve heresy. The author writes that 'those first fathers
[on Corsica] had some extraordinary authority, even [an] exterior [authority], so that they
were commonly called the inquisitors'.?* Although this biography was produced after the

t.2* When scandalous rumours about

mission, first-hand reports corroborate this statemen
Landini and his missionary companion reached the papal court in Rome, Loyola sent
Sebastiano Romei, a man from outside of the Society, as an incognito investigator to
interview Corsicans about the Jesuits' conduct.? In his report to Polanco, Romei noted that

the Corsicans habitually referred to the Jesuit missionaries as the inquisitori.® Both

20 _ero venuto qui a Fiorenza a parlare con la S[igno]ra duchesa...informandola di certe cose...et finalmente li
ricomendai molto facessi provedere a purgar Siena delli luterani...' Rubiols in Diego Lainez, Lainii Monumenta,
vol. 3, pp. 548-9.

21 Valerio Marchetti. Gruppi ereticali senesi del cinquecento (Florence: La Nuova Italia, 1975), pp.172-6.

22 ve[n]gono alcuni fra[n]cesi quali no[n] inte[n]do et creda V[ostra] P[aternita] ch[e] no[n] ci[o]e altra via
pler] aiutarli et ch[e] no[n] bisogna parlar[e] de inquisitori ne de abiuratione ch[e] e cosa odiosissima...'

ARSI, Epistolae Italiae 136, £.169r.

231 Pare che havessero quelli primi padri, qualche autorita straordinaria, manco esteriore percio che erano
comunemente chiamati, 1’inquisitori..." ARSI, Mediolanensis historia 98, f.5v.

24 The document is undated, but was clearly written sometime after Landini's death in 1554, possibly in
preparation for his failed canonisation trial of 1612. Luongo, Silvestro Landini e le "nostre Indie", p.15.

25 'Ignatius Sebastium Romaeum, nondum sacerdotum, ut virum externum, sub Cornelii nomine, incognitum
exploratorem misit, qui in socios inquireret et Ignatio rem totam nuntiaret.' Note in Loyola, Sancti Ignatii de
Loyola. Epistolae et instructiones, vol.2, p.657, fn.2.

26 Romei, Epistolae Mixtae, vol.3, p.128.
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consciously and by mistake, it seems Jesuits in Italy were identified with the inquisition

because of the power that allowed them to reconcile heretics.

The Society competed with the inquisitors, but they also collaborated with the Holy Office
from the early 1550s. In Rome, Jesuit theologians catechised and absolved men in the jails of
the inquisition.?” Others helped to compile the Index of Prohibited Books.?® In Modena,
Siena, Florence and Naples, members of the Society informed the Holy Office of local
dissenters, bringing inquisitors news of suspect parishioners and dangerous preachers
working in their area.?’ Some fathers even took on official inquisitorial roles, working as
delegates or commissaries of the Holy Office in a particular locale.>* On 6 October 1553, for
example, inquisitorial decreta note that 'Doctor Bobadilla of the Society of Jesus shall be
made commissary in the province of the Marches of Ancona'.3! Just a few weeks later, a
decretum tells us that 'an Anconian apostate shall be reconciled by the Reverend
Commissary', indicating that Bobadilla had told them of plans to absolve a penitent-heretic.*?

Members of the Society used their privilege to operate autonomously, but they also used it in

direct collaboration with the cardinal-inquisitors.

By the early 1550s, the Roman Inquisition was the most powerful body of cardinals.
Alliances with its members were valuable. Prominent cardinal-inquisitors such as Gian Pietro
Carafa had a clear agenda for post-Reformation Catholicism and punished those who

obstructed their goals.’* Other members of the congregation offered the Jesuits support

27 See the case of Diego Perez, a Portuguese Jew jailed by the Roman Inquisition after being accused of
practicing Judaism after Catholic baptism. Perez was absolved by the Jesuits and sent to them for catechesis:
'Didacus Perez - Dederunt licentiam confitendi peccata sua alicui ex Societate D.N. Jhesu Christi, qui illum
absolvat in foro conscientiae ut possit cum aliis communicare.' ACDF, Decreta 1548-58 copia, p.230. 'Didacus
Portughesis. Accepta obligatione iuratoria sub poena triremium relaxetur et consignetur do[mi]no Gnatio ad
effectum instruendi et ibi assignarunt pro carcere illum locum...' Ibid., p.241.

28 Pavone, I gesuiti, p.24.

2 See the case of Bobadilla and Father Andrea de Oviedo informing on Franciscan preacher Sisto di Siena in
Naples in 1552. For Oviedo's denunciation see ACDF, Stanza Storica R-4-E, ££.329r-331r. On the case see,
Scaramella, L inquis