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PREFACE

The occurrence of the fourth centenary of the founding of the Society
of Jesus offers a fitting occasion for the study of its history. Its friends
proclaim and its enemies concede that the order’s activities have consti-
tuted no small part of the world’s history during these four hundred
years. The Jesuits, as the members are commonly known, were in the
forefront of the Counter-Reformation; they have wielded a wide in-
fluence in education with their Ratio Studiorum and their hundreds of
colleges and universities; they have produced a whole system of asceticism
in the Spiritual Exercises of their founder, Ignatius of Loyola, and in the
innumerable books that have translated the spirit of the Exercises into
devotional life; they have engaged in great and constant warfare with
the opponents of Catholicism and have participated in many vital contro-
versies within its ranks; they have planted the Cross in most of the foreign
mission fields and in doing so have become explorers, linguists and eth-
nologists; finally, in their own ranks they have bred many saints and
martyrs, scholars and scientists, writers and orators. Throughout the long
period of its existence the Society of Jesus has been ardently loved by
its friends and just as intensely hated by its enemies. It grew through two
centuries and a quarter to be one of the most numerous of the religious
orders of the Catholic Church; it was then suppressed by several rulers
and eventually by one of the Popes; and by another Pope it was resur-
rected to become in this day numerically the largest religious order. A
volume in popular treatment of this varied and striking history of four
hundred years would seem to be appropriate at this time. To produce such
a book has been the purpose of the author.

The authorities most used in compiling this history, and on which most
reliance was placed were: the Monumenta Historica Societatis Jesu; the
Archivum Historicum Societatis Jesu; the Acta Sanctorum of the Bol-
landists; Duhr, Geschichte der Jesuiten in den Lindern deutscher Zunge ;
Astrain, Historia de la Compania de Jests en la ancien Asistencia de
Esparia; Frias, Historia de la Compafiia de Jesiis en su Asistencia Mo-
derna de Espania; Tacchi-Venturi, Storia della Compagnia di Gesi in
Italia; Hogan, Ibernia Ignatiana; Poncelet, Histoire de la Compagnie
de Jésus dans les anciens Pays-Bas; Fouqueray, Histoire de la Com-
pagnie de Jésus en France (1528-1762); Burnichon, La Compagnie de
Jésus en France (1814-1914); Zalenski, Les Jésuites en la Russie
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X PREFACE

Blanche; Foley, Records of the English Province of the Society of Jesus;
Hughes, History of the Society of Jesus in North America, Colonial and
Federal; Garraghan, The Jesuits of the Middle United States; the Jesuit
Relations; Acta Romana Societatis Jesu; Memorabilia Societatis Jesu;
the Lezters and Notices of the English Province ; the Woodstock Letters;
and Mid-America.

The writer must acknowledge a special debt to Pastor’s History of the
Popes, Vols. X1I to XXIX of the English edition and Vols. XIII to XVI
of the German edition; the references in the footnotes give only a partial
idea of the value of this monumental work in the organization and compo-
sition of the present volume. Of similar help has been Koch’s Jesuiten-
Lexikon, a veritable mine of information on the Jesuits and the Society
of Jesus, and Heimbucher’s Orden und Kongregationen der katholischen
Kirche.

The author wishes to pay a special tribute to the Rev. Robert Schwick-
erath, S.J., who conceived the idea of this book and directed its produc-
tion. The opening chapter was largely suggested by him, while the
chapters on the Spiritual Exercises and the Constitutions were based al-
most entirely on his notes.

Gratitude must also be expressed to the Very Rev. James H. Dolan,
S.J., Provincial of the New England province of the Society of Jesus, and
to Rev. James T. McCormick, S.J., former Provincial, for their sympa-
thetic encouragement, to the Rev. William J. Murphy, S.]., the Presi-
dent of Boston College, and the trustees of that institution for their
financial help, and to the following fathers of the Society who have aided
with their many valuable criticisms and. suggestions: Rev. John F. X.
Murphy, S.J., Rev. James L. Burke, S.]., Rev. Gilbert J. Garraghan, S.]J.,
Rev. John S. Keating, S.J., and Rev. Edward A. Ryan, S.J.; to
Rev. Francis X. Talbot, S.]J., editor of America, Rev. Daniel M. O’Con-
nell, S.J., and Rev. Charles G. McManus, S.J., who saw the work
through the press.

MarTiNn P. Harney, S.J.
Boston College
September 27, 1940.
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INTRODUCTION

Religious orders play an important part in the history of the Christian
Church, both in the exercise and development of spiritual life and in the
propagation and defense of the faith; they play too an important part in
the history of general civilization. Their greatest accomplishments are
part of the Western tradition, for religious orders strictly so-called are
mostly a feature of Latin Christianity. In the monasticism of the Eastern
Church, though monasteries were at times numerous, there has been no
variety or differentiation; all followed more or less the rule of St. Basil,
all were contemplative bodies and none were devoted in a special manner
to the active life of teaching or of caring for the sick. The word “bodies”
is used deliberately, as in the East there were no religious “orders” in the
exact sense of the term. Compare with this the wonderful variety of re-
ligious orders and congregations in the Western Church! One has but
to glance through Helyot’s work,! more than two hundred years old, yet
still valuable with its eight hundred and ten beautiful colored plates of
the different religious and their various habits, some simple, others quite
picturesque, some not only in the common black or white or brown but
even in red, light blue, purple, or yellow, to be convinced of this variety.
One is almost tempted to apply to the Church and her orders the words
of the Psalmist “Regina . . . circumdata varietate,” “A queen standing
resplendent in a variety of adornments.” 2 The religious orders are the
special manifestation of the Church’s wonderful religious vitality, her
spiritual arms and, at the same time, her special ornaments.

More interesting and more important than the externals of religious
societies, are their constitutions, their special manner of life, their particu-
lar work. The types of religious orders vary considerably. The history
of the development of religious orders in the West is a fascinating study:
the beginnings with the hermits of the deserts of Egypt; the cenobitical
life of Pachomius and his followers; the marvelous achievement of
St. Benedict and his numberless disciples; the emergence of the Canons
Regular; the inception at the height of the Middle Ages, of the great
orders of Friars, Dominicans, Franciscans, Augustinians and Carmelites;
the appearance of the Clerks Regular, among them the Society of Jesus;

1 Helyot, Histoire des ordres monastiques, religieux et militaires et des congrégations
etc. Paris (1714-1719).
2 Psalms. XLIV, 10.
xiii



Xiv INTRODUCTION

and lastly the organization of the numerous congregations of men and
women of more recent times. .

Three phases in the development of religious life are especially note-
worthy. The first is that of progressive organization and centralization.
At the start ascetics lived alone; then the monks associated together u_nder
a superior in communities or monasteries, but with every l.mouse inde-
pendent of all others. Later on monastic houses combined in so-called
congregations; most famous among the Benedictines were the Congre-
gations of Cluny and St. Maur, and in these later days, the Congregations
of Montecassino, England, Switzerland, Bavaria, France among others.
Far greater centralization was introduced by the various orders of Friars,
who divided their particular organizations into provinces and placed these
under one head superior, called Master General, Minister General, or
some similar title. The centralization was even more pronounced among
the later orders and congregations, above all, as will be seen, in the So-
ciety of Jesus.

A second phase is the progressive change in external work. The monks
of old purposed to devote themselves primarily to their personal sanctifi-
cation and to the worthy and solemn performance of the Opus Dei, the
divine office, the liturgy in its widest sense.?> This does not mean that
external work was entirely neglected; on the contrary, monastic orders,
particularly that of St. Benedict, did tremendous work for the propaga-
tion of the faith, the colonization of wild territories, the preservation
of literature and the education of youth. Later orders made work for
the spread of the faith, the defense of the Church, the salvation of souls
much more a direct and explicit objective of their organization. This was
done by the Friars of the Middle Ages, by the Society of Jesus and later
Congregations. In some instances the very name chosen pointed to the
special work an order intended to emphasize. The official name of the
Dominicans, “Friars Preachers,” aptly described their principal activity.
The sons of the “Poor Little Man” of Assisi, the “Friars Minor,” by the
example of their simple, poor life wanted to proclaim to a world, ab-
sorbed in the pursuit of riches and luxury, the power and the saving value
of the humility and poverty of Christ. When one hears the titles of such
religious societies as “Sisters of Charity,” “Sisters of Mercy,” “Little
Sisters of the Poor,” “Brothers of the Christian Schools,” there is no need
to inquire what special work they have proposed to themselves. This
procedure inevitably brought about an important change. Whereas the
monastic orders observed, some even vowed, stability, i. e. the obligation
of permanently remaining in the same monastery, the later orders were
characterized by great mobility: the members not only moved about far

® The venerable rule of St, Benedict often speaks of the Opus Dei, and in chapter
XLIII it is said: “Nihil operi Dei praeponatur,” “Let nothing be put before the Work
of God.”
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more in the pursuit of their apostolic or charitable occupations, but could
also be transferred from one religious house or even province to others.
There had been an interesting anticipation of this mobility and more
direct apostolic activity among the monks of one part of Christendom,
the monks of Ireland. Filled with an unquenchable desire of apostolic
wandering afar, they went to Scotland, England, eastern Gaul, southern
Germany, Switzerland, Austria, northern Italy, there to establish monas-
teries, and above all, to bring the light of the Gospel to nations still sunk
in the darkness of paganism. But their action was rather exceptional.
Mobility and the more direct apostolic activity was to become an essential
feature only .of later religious orders. It was to be a striking characteristic
of the Society of Jesus.

The third phase is the increasing differentiation of the practices of the
religious bodies from older ones. In consequence of greater devotion to
external activities, certain features of the older orders were abandoned,
e. g. among the Jesuits a special religious “habit,” or vestment, and the
choir, the singing or recitation of the Divine Office in common. Others
were added: prolonged studies, a longer period of novitiate and general
spiritual formation, the taking of the final vows only after a long period
of testing and training. It cannot be a matter of surprise that when those
changes appeared first, there was opposition from churchmen, even from
members of older religious orders. The changes were frowned upon as
“innovations,” undesirable and even unlawful, for they abolished what
to many appeared essential parts of religious life (especially the choir),
or added what seemed to be incompatible with monastic spirit. When, in
the thirteenth century, the Friars, especially the Dominicans and Fran-
ciscans, began their momentous work as teachers in the universities, there
was violent opposition, particularly by a powerful party led by William
of St. Amour. They contended that religious must be all like the monks
of the earliest period, devoting themselves to prayer and manual labor,
and that teaching was in absolute opposition to the monastic ideal. It was
then that St. Thomas Aquinas wrote a magnificent vindication of the
work of the new orders of Friars in a book which even today deserves to
be studied for a deeper understanding of religious life and religious ac-
tivity.* Strong objections were also made at that time to the general labor
of the Friars in the sphere of preaching and of hearing confessions. These
objections will be met again, as well as additional ones which were later
raised against the Society. Even members of the Mendicant orders failed
to understand the new features introduced by the Society in order to meet
the new needs and the changed conditions of the times.

4 Contra Impugnantes Dei Cultum et Religionem. (A.1257) “Against Those who
attack the Worship of God and Religion” (i.e. the Religious State). There is an Eng-
lish Translation: 4n Apology for the Religious Orders, edited by John Proctor O.P.,
S.T.M. London, (1902).
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As religious orders played so important a part in religion and for
religion, Catholics will not be surprised when they hear that their founda-
tion is, in some way, attributed to a special influence of Divine Providence.
That, indeed, has been explicitly stated by numerous Popes in regard to
the orders of St. Benedict, St. Francis, St. Dominic, and others; it has
also been said by Popes in regard to the foundation of the Society of
Jesus. But this is a point which the historian need not investigate. There
are, however, other points which will interest him and his readers. It must
be discovered what special elements, conditions of the period and current
intellectual and social trends influenced the foundation of religious orders
and determined their specific character. Again, and this is a very significant
point, it must be shown whether there was any special reason for the
foundation of a new order and what particular needs of the time it an-
swered. Furthermore, it will be important to understand what influence
the founder of a religious order exercised on his foundation; what special
gifts, intellectual, moral and religious, he possessed which fitted him for
this work. It should be seen too by whom he was assisted: who, and what
manner of men, the first and foremost companions were. This naturally
suggests the subject of the first two chapters: the first, the times, or the
historical background of the foundation; the second, the men, or the per-
sonality of the founder and his first companions.



CHAPTER 1
THE HISTORICAL BACKGROUND

The founder of the Jesuits, St. Ignatius of Loyola, who was born in
1491 on the eve of the discovery of America and died in 1556, lived in
an interesting age, one of the most interesting in all history. His child-
hood and youth belong to what may be called the end of the Middle Ages,
his manhood to that most important period, the Reformation, more cor-
rectly termed “the Protestant Revolution of the sixteenth century.” The
end of the Middle Ages, the fourteenth and fifteenth centuries, frequently
has been spoken of as a period of decline. There is some truth in this,
as there was a decline of certain prominent features of the Middle Ages:
a decline (or rather disappearance) of feudalism, a considerable decline
of scholasticism, also a decline of the political power of the Papacy. Such
expressions, however, as “decline of the Middle Ages” are apt to be mis-
leading, especially if 1mplymg that there was nothing but decline. There
was much else: much activity, political, social, intellectual, artistic, liter-
ary and religious. The historian of the Papacy, Dr Pastor, begms his great
work with these words: “With the exception of the period which wit-
nessed the transformation of the pagan into the Christian world, the
history of mankind hardly offers one more striking than that of the transi-
tion from the Middle Ages to modern times.” ! It was a period of great
personalities, of Ferdinand and Isabella in Spain, the Emperor Charles V
and Francis I of France, of a Leonardo da Vina, Michelangelo and
Raphael; it was too the day of Columbus, Vasco da Gama and Magellan.

It was a time when many and important new things came into being.
It was the period when the great art of printing was established which,
more than can be imagined today, revolutionized the whole intellectual
world. It was the era of the greatest geographical discoveries; the at-
tainment of the sea route to India and, above all, the finding of the New
World, the very name of which points to the unheard-of novelty of the
event. It was the age when a Catholic cleric, Copernicus, revealed a new
world in the sky, a discovery already anticipated more than half a century
before by two other clergymen, the English Bishop Pecock and the Ger-
man Cardinal Nicholas Cusanus. Thereby man’s view of the universe was
completely revolutionized. It was the period of the Renaissance. This

1 Pastor, History of the Popes, St. Louis (1898-) Vol. I, p. 1.
1



2 THE JESUITS IN HISTORY

famous “rebirth” of classical literature has often been misunderstood as
if the classics had been unknown during the Middle Ages; what was
new was an extraordinary enthusiasm for the ancient classics. It was dur-
ing this time that the medieval schools were reformed and transformed
by the “humanists,” when the classical education was established which,
until most recent times, was the very foundation of higher education.
This classical, humanistic education, St. Ignatius and his early disciples
were to make the basis of their famous schools. Archaeology developed
along with the enthusiasm for the classics, and historical criticism received
a powerful impetus from the eager search for authentic texts of the an-
cient authors.

In the higher or university education, there was a continuation of the
zeal of the thirteenth and fourteenth centuries. In the fifteenth century,
more than thirty universities were founded, not a few of which remained
famous for centuries; some are even today great centers of learning.
Suffice it to mention the following: Louvain, Leipsic, Tiibingen, Freiburg,
Alcald, St. Andrews, Glasgow, Aberdeen, Copenhagen, Upsala. As re-
gards the so-called Grammar schools, or Latin schools, an even greater
zeal was manifested. Urged on by piety as well as by civic pride, indi-
viduals and groups devoted large sums for their foundations. In Ger-
many these classical academies were numerous; in the forefront stood the
schools taught or managed by the “Brothers of Common Life,” to be
found in many towns in the Netherlands and in the Lower Rhine Valley.
Their school at Deventer had 2,200 scholars in attendance in 1500; two
of its most famous students were Thomas 4 Kempis and Cardinal Nicholas
Cusanus. Similarly grammar schools were numerous in France, Scotland
and England.? Of course the term “numerous” is to be taken in a com-
parative sense; it is hardly correct to speak of a well defined and highly
organized system of schools and studies. The remark of Father Pollen,
S.J., in his life of St. Ignatius gives a good summary view of these pre-
Reformation schools: . . . Of course there had been schools, and very
praiseworthy institutions they were, but their homely staffs and very
restricted numbers made them unfit to meet the cry for improved and
extended schooling, which the Renaissance evoked.” 8

In the history of art the period is most remarkable; in the history of
painting it is unique. No other period can be compared to it. In the hun-
dred years from 1450-1550 lived the following great painters: Fra
Angelico, Fra Filippo Lippi and his son Filippino, Botticelli, Perugino,
Pinturicchio, Francia, Mantegna, Bellini, Fra Bartolomeo, Luini, Del
Sarto, Palma Vecchio, Correggio, Tintoretto, Veronese, and the three

2 For the English Schools cf. Leach, English Schools at the Reformation, Westminster

(1896).
3 J. Hungerford Pollen, S.]., St. Ignatius of Loyola, N.Y. (1922), p. 126.



THE HISTORICAL BACKGROUND 3

giants, Leonardo da Vinci, Michelangelo and Raphael. It is what may
be called a staggering list, yet it is by no means complete for Italy alone,
and the artists of other countries have not been mentioned.

In architecture there was also amazing activity. The Renaissance
churches may not equal the greatest of the Gothic monuments of the past;
still many of them are grand edifices. It is also well to remember that
some of the most magnificent specimens of Gothic architecture were built
or completed in the fifteenth century, as the wonderful town hall of
Louvain, the glorious steeple of the Minster in Ulm and St. Stephen’s
tower in Vienna. Of the famous Renaissance churches the first above all
is the great St. Peter’s in Rome, planned to be a worthy central church
of Christendom and to give outward expression to the greatness, the
splendor and the power of the Catholic Church. The number of noble
ecclesiastical edifices erected during this period is astonishing, Dr. Pastor
gives a long list of such churches in Italy alone.* In other countries similar
“sermons in stone,” “prayers in stone,” were built during the same period
either in the still persisting Gothic, as the numerous beautiful buildings
in the Tudor style in England, or in the new Renaissance style, in which
many splendid churches were erected in various parts of Europe.

Much more fundamental is the condition of religion during that period.
The construction of numerous churches which has just been mentioned,
was one manifestation of religious fervor. What may strike some as un-
expected is the great number of saints of the period, far greater than is
commonly supposed. Dr. Pastor in his fifth volume is able to list eighty-
eight “Saints and Blessed” in Italy alone. While it must be admitted there
were evils and abuses in some religious houses, it can also be established
that vigorous efforts were made during the period to restore primitive
observance and discipline. New life was visible in the many religious
orders, the Franciscan Observantines, Dominicans, Augustinians, Carmel-
ites and Servites, as well as in the Benedictine Congregations of St.
Justina in Italy, of Bursfeld in Germany, and in the famous Windesheim
Congregation of the Canons Regular in the Netherlands. That there was
spiritual fervor among religious orders is proved by the fact that numer-
ous religious, especially Friars, followed at once the geographical dis-
coveries and the conquistadores, and with burning zeal and by the greatest
sacrifices and hardships spread the kingdom of God in the newly dis-
covered pagan lands.

As regards the religious spirit of the people, great zeal was manifested
in the performance of religious devotions. All life was permeated by an
atmosphere of devotion and profound piety. In fact, it is interesting to
know that three of the most popular devotions of modern time received

4 Pastor, History of the Popes, Vol. V, pp. 69~76.
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their special and final development in this period: the Stations of the
Cross; the devotion to the Seven Dolors of the Blessed Mother (a great
devotion to the Sorrowful Mother on Calvary was already prominent in
the thirteenth century, but the devotion to the Seven Dolors belongs to
this period) ; lastly, the Rosary (no matter what share St. Dominic may
have had in the origin of the beautiful devotion, the present form with
its fifteen mysteries appears for the first time in this age.) ® Practical
books of devotion, of instruction of the people for the reception of the
Sacraments, etc., were among the earliest printed books.

Another, perhaps even deeper, evidence intimately connected with reli-
gion, is that of charity. “Never did the love which Christ kindled in the
hearts of men burn more brightly than in this period,” says Dr. Pastor
who gives a list of charitable institutions, hospitals, orphanages, homes
for old people, for incurables and other needs, which were founded dur-
ing these times.® The large cities had numerous hospitals. Florence alone
increased its number to thirty-five in this age. Rome, under the inspira-
tion of the Popes, had many homes of mercy, and there was hardly a small
town that did not support one hospital besides other charitable institu-
tions. The care of the sick was well organized and the patients were care-
fully and skilfully attended. One of the most remarkable proofs for this
was furnished by Martin Luther. On his journey to Italy he was not at
all impressed by architecture and paintings, but he gave an almost en-
thusiastic description of Italian hospitals and the excellent care bestowed
on the sick.”

What beautiful and touching forms this spirit of charity assumed may
be seen from the institution founded by the great Cardinal Cusanus. In
his native Kues, on the Moselle, he built a hospital with a beautiful
chapel. This institution was te support thirty-three men (in honor of the
thirty-three years of Our Lord’s life) ; only such men were to be admitted
who were advanced in age, good Catholics, and, for some reason or other,
entirely destitute. What is most remarkable is the fact that in spite of
the storms of the Protestant Reformation and of the French Revolution
that broke over the country, this house has continued for nearly five hun-
dred years to be the home of thirty-three poor people. And it is still do-
ing its charitable work today.

The period, then, was not one of universal decline, least of all of gen-
eral religious decay. Religion was not dead, nor was it dying. On the con-

5 Analecta Bollandiana, Vol. XII, pp. 333-352. On the “Stations” see “Way of the
Cross” in Catholic Encyclopedia, Vol. XV, p. 569. On the “Rosary,” Catholic Encyclo-
pedia, Vol. XIII, p. 186.

8 Pastor, History of the Popes, Vol. V, pp. 36 ff.

71t is worth while to read Luther’s account of Italian hospitals as given by Pastor,
History of the Popes, Vol. V, pp. 66—67.
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trary, there was much profound piety, even religious enthusiasm and
exalted faith. At the same time it was an age of contradictions, of startling
contrasts. There were dangerous tendencies abroad, and evils and abuses
in Church, state and society. To give a correct picture of the age these
defects too must be discussed, and even at greater length. It is not that
the evil had been more prominent than the good features. But a clear
knowledge of the dangerous conditions and tendencies of the time is ab-
solutely necessary in order that one may understand correctly and fully
first the rapid spread and immense expansion of Protestantism, secondly
various important phases of the new order, the Society of Jesus.

To discover what and how great the evil conditions and tendencies
were, one need not go for proof to the gossip of chroniclers or to the bitter
sarcasm of satirists. There is ample and often appalling proof in the de-
crees of councils and synods, in the letters of the Popes, in the declarations
of zealous cardinals, bishops and fervent religious.®

Instead of many sources it will be enough to quote one ecclesiastical
document of unimpeachable and even official authority, the celebrated
Consilium delectorum Cardinalium et aliorum Praelatorum de Emen-
denda Ecclesia, “Memorial of the appointed Cardinals and other Prelates
of the Roman Church on Ecclesiastical Reform.” ® Pope Paul III in
1536 appointed 2 Reform Commission, consisting of nine eminent and
most zealous prelates: four Cardinals (Contarini, Caraffa—-later Paul IV
—Sadoleto and Pole), two Archbishops, one Bishop, one Abbot and Father
Badia, O.P., Master of the Sacred Palace. They were to prepare a me-
morial, pointing out the most serious ecclesiastical abuses and evils that
needed reform. Learned, sincere men, eye-witnesses of what they told,
they performed their task with amazing frankness and fearlessness. A
Protestant editor of the document ! remarked: “A new spirit evidenced
itself in the Court of Rome with its publication.” Cardinal Quirini rightly
called it the “golden memorial” It is a landmark in Church history. It
anticipated and prepared the gigantic work of reformation accomplished
later by the Council of Trent. Of rather interesting coincidence is the
fact that while these distinguished men were working out their great plan
of reform, St. Ignatius and his first companions entered Italy on their
way to Rome to offer their services to the Holy See. Their order, soon
to be founded in the Eternal City, was to become one of the chief instru-
ments in the carrying out of the reform decrees of the Council of Trent.

8 Abundant material is found in the many volumes of Dr. Pastor’s History of the Popes;
in Dr. Janssen’s History of the German People; in Father Tacchi-Venturi’s first volume
of the Storia della Compagnia di Gess in Italia.

® Published in 1538. Text in Mansi, Suppl. V., 593 seq. Also in Kidd, Documents of
the Continental Reformation, pp, 307 ff, Discussed in Pastor, Vol, XI, pp. 165-173,

10 Kidd, Op, cit,, p. 305,



6 THE JESUITS IN HISTORY

The “Memorial” marked twenty-eight abuses which called for ref-
ormation. Nor were these abuses which had crept into the Church through
the Reformation; the time between 1517 and 1536 was all too short for
such evils to have arisen. The authors themselves declared explicitly that
the abuses had existed “for quite a while” and “under the present Pope’s
predecessors” (certainly during the time of St. Ignatius’ youth). Lest the
description of the evils in the Church, given in the following pages, be
thought exaggerated, the text of the “Memorial” will be used as a guide,
with historical facts adduced in proof of the opinions of the illustrious
authors.

The greatest evil in the Church at the time was not, as is often said,
clerical immorality, but the misuse of ecclesiastical wealth in various
forms. The Church was wealthy, particularly in the German Empire
where one-third of the landed property is said to have been in the posses-
sion of bishoprics, abbeys, churches, etc. One of the worst abuses in this
regard was Pluralism, the simultaneous possession by one man of several
benefices. The holder of the benefice enjoyed the revenue, often large,
sometimes immense; a substitute, frequently poorly paid, performed the
work of the office. Pluralism, despite many efforts to check it, had in-
creased in the thirteenth and fourteenth centuries to reach appalling
heights in the fifteenth. There were prelates who held two, three or more
bishoprics, besides several rich abbeys and other benefices. Personal at-
tention to the spiritual functions of all was an impossibility, hence aux-
iliaries, or vicars, had to be employed. The added evils of absenteeism,
also vigorously denounced by the “Memorial,” were but a natural con-
sequence. Some of the Popes must share the blame because of their too
freely dispensing from the numerous prohibitions of Pluralism. A few
instances will show to what degrees the abuse had gone: Giuliano della
Rovere (later Pope Julius II) had six bishoprics and many abbeys;
Rodrigo Borgia (later Alexander VI) had at least thirty bishoprics, ab-
beys and other benefices; Cardinal Passerini, probably the worst case,
held over fifty benefices.! Italians were unduly favored with bishoprics
and benefices in other lands, to the great dissatisfaction of the people and
the clergy of those countries.

Connected with Pluralism was another great evil, Nepotism, the fa-
voritism shown to relatives, particularly by the showering of dignities and
lucrative offices on them. It was a fault of several of the Popes. Clement V
and John XXII each raised five kinsmen to the office of Cardinal; Calix-
tus 111, despite the excellent virtues displayed in his tenure of the Papacy,
failed sadly, especially in his favor to his nephew Rodrigo Borgia, who
later as Alexander V1 became one of the worst offenders in this regard.

11 pastor, History of the Popss, Vol. VII, p. 203.
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The temptation to advance one’s relatives was great; it was but “natu-
ral,” only too natural. Still, it is an exaggeration to call Nepotism, as one
historian did, “the original sin of the Papacy”; many, in fact the ma-
jority of the Popes, kept free of the fault.

The many material emoluments connected with ecclesiastical benefices
caused princely houses to be most anxious to have their sons provided with
them, often in their early youth. Thus Giovanni de’ Medici and Alfonso,
the son of the king of Portugal, each, before he was sixteen years old,
was raised to the cardinalate. Other benefices were sometimes bestowed
on boys seven years old after they had received the tonsure; the instance
of Giovanni de’ Medici is not the only one. An additional danger lurked
in these great temporal emoluments of the benefices; it was the tempta-
tion to obtain them through simony. This vice too was condemned in the
severest terms by the authors of the “Memorial”; indeed, they deplored
the fact that “this pestilential vice is only too common in the Church.”

Still another grave misuse of ecclesiastical wealth was the monopoliza-
tion of the higher and richer positions in the Church by the nobility,
particularly in countries like Germany where many bishoprics in addition
to their wealth were also temporal sovereignties. What is more repulsive,
princes had bishoprics bestowed on their illegitimate offspring; to give
one instance of many, the wealthy see of Saragossa was occupied in suc-
cession by three illegitimate descendants of Ferdinand of Aragon. Bishop-
rics, abbeys and canonries became sinecures in the literal sense of the word
for young nobles. Some cathedral chapters by special statutes admitted
only sons of nobility; several, only sons of the highest aristocracy. In the
German Empire, during the hundred years before the Reformation, of
the two hundred and twenty-five bishops, all but twenty-five were nobles,
and at the outbreak of the revolt seventeen of the thirty-three sees were
occupied by scions of the highest princely families. Too often the aristo-
crats on the episcopal thrones acted as grand seigneurs in little contact
with the people. The democratic character of the Church, of which much
has been said, had largely disappeared in many places during the Middle
Ages. Remembering that St. Gregory VII in the eleventh and Gregory
IX in the thirteenth century had strongly objected to making birth and
family the decisive reasons for elevation to ecclesiastical dignities, it is dis-
satisfying to find Aeneas Sylvius (later Pope Pius II) in the fifteenth
century defending the practice. Possibly sometimes the appointment of
one of princely estate may best serve the Church; but to defend such
a course as a general principle would seem to prove that the spirit of
worldliness had increased considerably in the Church.

It would be wrong to think that all these aristocrats were unworthy
bishops. Yet not a few of them were without real vocations, having been
destined by their families for ecclesiastical careers. They lived primarily
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as temporal lords, absorbed in material and political interests; and some
did not possess even the necessary theological and spiritual training for
their office. This, more than anything else, explains why hardly any
German bishops made a vigorous stand against the rising Protestantism
and why an immense portion of the flocks—“sheep without shepherds”
—so easily followed the enticing voice of the innovators.

One of the princes who remained loyal to the Church, Duke George
of Saxony, very appositely wrote: “It is as clear as daylight that the
origins of all the heresy lie in the way in which prelates enter the Church.
Now it is, alas, not the least scandal of Christendom that we laymen . . .
when we appoint our own children, brothers and friends to bishoprics
and other Church dignities, are not in the least concerned about the ‘door’
by which they enter, but think only how we can manage to push our own
people in, whether under the threshold or in through the roof—we do
not care. This is the custom with us princes. These gentlemen who get
in by such ways behave as if they had purchased their benefices for their
own possessions . . . Moreover, we laymen who by God’s ordinances
have been placed in power are so grasping . . . that when we have the
property of monasteries and other religious foundations under our rule
we are inflamed with covetousness and try to get these lands into our own
possession.” 12

A striking example of what has been said is the case of Archbishop
Albrecht of Mainz, a scion of the princely house of Brandenburg-Hohen-
zollern. Being a younger son, he was destined for an ecclesiastical career.
At twenty-three he was made Archbishop of Magdeburg and Bishop of
Halberstadt, yet in a short while he was coveting the vacant Electoral
Archbishopric of Mainz. The steps taken by him to obtain this important
post, have been labeled by some historians as simoniacal, by others as
virtually or equivalently so. Whether simoniacal or not, his accession
to the new dignity involved him heavily in debt; and to pay his debt he
obtained from Leo X the commission to publish in many parts of Ger-
many the indulgence granted by that Pontiff to all who should contribute
to the building of the basilica of St. Peter in Rome. By the terms of the
commission he was permitted to take from the proceeds of the indulgence
the sums needed to repay his debt. It was the preaching of this indulgence,
it will be remembered, that occasioned Luther’s “Ninety-Five Theses,”
and thus precipitated the Reformation. Pastor called the whole Mainz
affair a disgrace for all concerned and the catastrophe that followed
almost like a judgment from Heaven.!3

Now all this stands in close relation to the founder of the Society. St
Ignatius in his Spiritual Exercises, in the most fundamental meditations

12 Janssen, History of the German People, London (1896) Vol. V, p. 6.

18 Pastor, History of the Popes, Vol. VI, p. 333.
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on the “Kingdom of Christ” and on the “Two Standards,” felt bound to
emphasize the necessity of detachment from wealth, because, ever in-
tensely practical, he saw the fearful harm done in his day by love of
wealth within the Church. In his “Rules for making a good election” he
advises the retreatant to meditate seriously “whether to accept or refuse
a benefice.” In the present time the significance of this advice may not
be apparent at first. But in the light of the facts so far presented, what
tremendous import it has! Father Rickaby makes the following comment:
“In Catholic times and Catholic countries men took up the priesthood
as a career. . . It is worth while looking at the list of Wolsey’s prefer-
ments. All over the world there were Wolseys on a smaller scale.” He
then enumerates Wolsey’s bishoprics and abbeys and continues: “Did he
hold all these prelacies for the good of the people over whom he was set?
Ought he ever to have been a bishop at all? These questions were too
seldom asked at the time, and the neglect of them spelt ruin for the
Church. Here was the evil which the Exercises went to remedy.” 4 In
another place he says, “To understand the cautions (given by St. Ignatius
concerning the use of wealth) one should be versed in the history of
Nepotism.” Even more appropriate is his remark: “Had there been
Clergy Retreats previous to the sixteenth century, the world would have
seen no other ‘blessed Reformation.” ” 1 The paramount influence of the
Spiritual Exercises on the true reform of the Church was to be part of
the providential mission of St. Ignatius.

What has been noted concerning the claims of nobility and family in-
terests in regard to bishoprics and cathedral chapters, can equally be ap-
plied to the monasteries and convents. Many of these, particularly the
wealthy ones, were open only to the sons and daughters of nobles; the
vocations of many such religious were often largely a matter of the par-
ents’ choice. It cannot be a matter of surprise that, when Luther made
fearful onslaughts on religious vows and declared monastic life “unnatu-
ral,” “anti-Christian” and “diabolical,” many of those who had embraced
this life without a true vocation gladly availed themselves of the proffered
“evangelical liberty.” In the fifteenth century numerous attempts were
made to reform monastic institutions. Opposition to such reforms was
particularly determined in aristocratic monasteries of men and convents
of noble ladies, and the recalcitrant religious were supported in their re-
bellion by their noble relatives.

There were several other examples of the misuse of ecclesiastical
wealth censured by the “Memorial.” The methods and the lives of the
alms-collectors were severely reprehended. Chaucer’s picture of the

14 Joseph Rickaby, S.J., Tke Spiritual Exercises of St. Ignatius with a Continuous Com-
mentary, London (1923) p. 156.
18 Joseph Rickaby, S.J., Waters That Flow Softly, New York (1907), no. 74, p. 91.
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Pardoner, though probably overdrawn, is by no means fictitious. The
“Memorial” complained that many of these collectors “deceived rustics
and other simple people” and recommended that “they should be com-
pletely suppressed.” Too frequent “Indulgences” were censured. At the
time there were too many Indulgences preached, one condition of which
was a money contribution for some hospital or for the building of 2
church. In itself the practice was perfectly legitimate, but at the end of
the Middle Ages it was much overdone. Furthermore, not all indulgence-
preachers observed the necessary prudence and ecclesiastical decorum.
Tetzel, whose preaching furnished the outward occasion of Luther’s at-
tack, was personally a good man, yet his doctrine in regard to the indul-
gences for the dead is not the accepted one and his methods were highly
sensational.'®

Finally among the evils connected with the misuse of ecclesiastical
wealth was the fact that whereas some prelates derived large revenues
from accumulations of rich benefices, there were numerous priests who
had hardly enough to live on. This was especially true of the “chantry
priests” or “altarists,” whose principal, often sole, occupation was the
saying of masses for which foundations had been established. Their num-
bers were far too large for the resources of their support. In some places
their numbers were almost incredible; at Breslau, a city of 19,000, there
were 122 such priests attached to one church and 114 to another; Mainz
with 6,000 had 500 clerics.}” Even Catholic historians have spoken of an
“ecclesiastical rabble” of the times. The situation was replete with danger.
Lack of occupation often resulted in an idleness little conducive to priestly
holiness. Far more serious evil lay in the necessarily insufficient support;
very many were forced to eke out a living by side occupations little in
keeping with their sacred character. Here was a most ominous source of
discontent. Small wonder that a considerable number of such priests at
once joined the religious revolt of 1517.

The condition was aggravated by the fact that a great number of these
clerics were insufficiently educated. Defective clerical education is the first
abuse mentioned in the “Memorial.” It is stated that “in the ordination
of clerics, particularly priests, there is not sufficient care and diligence;
on the contrary, rather frequently men, often mere adolescents, without
good morals and entirely untrained, are ordained.” If the complaint con-
tradicts those apologists who can see no serious defects in sacerdotal edu-
cation in the Middle Ages, it by no means confirms the charges of whole-
sale and dense ignorance. The authors do not say that the clergy were
“generally ignorant” but that “a good many were admitted to sacred

16 Grisar, Luther (English translation), London (1916) Vol. I, p. 329.
17 Janssen, Geschichte des Deutschen Volkes, Freiburg (1913) 1gth. and zoth. ed.
Vol. I, p. 742.
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orders without sufficient knowledge.” This was due to the fact that at
least in the later Middle Ages there were no seminaries for priestly can-
didates; and herein was the greatest defect in medieval education. In the
earlier ages the bishops directed the education of their priests; *¢ gradu-
ally schools developed about the cathedrals, the so-called cathedral schools.
In some monastic schools also, besides the younger religious, aspirants
to the secular clergy were instructed. With the rise of the universities both
types of schools declined, the best students and the most capable professors
being irresistibly drawn to the more famous seats of learning. Several
Popes tried to keep the cathedral schools going. The III Lateran Coun-
al (1179) decreed that “at every cathedral there should be a teacher to
instruct gratis the clerics of that church and poor students. A benefice
should be assigned to this teacher. The same should be re-introduced
into other churches and monasteries if, in the past, something of this kind
had been assigned for that purpose.” 1* Because this decree was not car-
ried out in many churches, the IV Lateran Council (1215) issued
stronger legislation.2® Even this precept was not universally observed,
as St. Thomas Aquinas, a contemporary, has borne witness.2* His testi-
mony has been substantiated by the modern scholar Denifle.2? Time and
again up to the Council of Trent, attempts were made to revive the
theological lectures at the cathedrals. The “Memorial” urged the Pope
to insist that “the bishops should have at their cathedral a teacher to in-
struct the younger clergy in general knowledge and good morals.” In-
struction by one or two teachers was a poor substitute for a seminary
staff; yet according to the “Memorial,” even this meager instruction was
not given everywhere.

It may be thought that a large proportion of the candidates went to
the universities. Actually the number of clerics who were university-
educated was small. It has been frequently stated that “only about one
percent of the clergy were able to attend university courses;” 23 possibly
this is too great a minimizing, still there is the testimony of a Dominican
friar Fabri, writing in 1490, that when he was a youth there was not one
in a thousand clerics who had seen a university town.?* Furthermore uni-
versity towns were by no means the best places for the education of priests,
since there were no sufficient provisions for the spiritual and moral train-
ing of the candidates. Indeed there was much licentiousness among me-

18 Viéban, “Seminary,” Catholic Encyclopedia, Vol. XIII, p. 695.

19 Canon XVIII, Mansi, XXII, p. 227.

20 Mansi, XXII, p. 999.

21 Cf, Appendix no. I.

22 Denifle, Die Universititen des Mittelalters bis 1400, Berlin (1895) Vol. I, p. 708.
28 Viéban, “Seminary,? Catholic Encyclopedia, Vol. XIII, p. 695.

2¢ Janssen, Geschichte des Deutschen Volkes, Vol. I, p. 757.
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dieval students. Jacques de Vitry’s account of the immorality of students
at Paris in the thirteenth century, has often been quoted.?® Denifle, though
he secks to explain the unfavorable condition, does not deny the funda-
mental correctness of the statements.?® The “colleges” in the universities
improved the situation; but as the numbers of their inmates were small,
the majority of the students did not have their protection. It has been con-
jectured that “a certain percentage of clerical students must have obtained
their training in the ‘scholae externae’ of the larger monasteries.” 7 As
will be shown later, there were few scholae externae at any time, and
extremely few at the end of the Middle Ages; the monastic schools there-
fore did not offer a possible substitute for the seminary.

The great majority of priests, up to the Council of Trent, received their
education from some parish priest; a training in the elements of Latin,
the most necessary knowledge of Christian doctrine and, particularly, the
practical training in the ecclesiastical rites. It was a practice of great an-
tiquity. The Council of Vaison (529) 2 laid down the following: “Par-
ish priests should keep in their houses unmarried lectors (young clerics)
to instruct them in psalmody, ecclesiastical learning, and the Law of the
Lord, and thereby prepare capable successors.” The council, it is inter-
esting to note, declared that such was the custom all over Italy. This
decree did not, as has been often stated erroneously, provide for the
teaching of children; it dealt solely with sacerdotal education.?® Such
training must have been insufficient and elemental under the best cir-
cumstances, when the parish priests were both capable and zealous. The
fact is, it was altogether too easy to become a priest; hence the excessive
number and doubtful quality of many in the period under discussion.
This defective education helps to explain why so many priests offered
little vigorous opposition to the violent and frequently clever Protestant
propaganda. Even the loyal and good priests were often helpless because
of their lack of sufficient learning. They were to be pitied rather than
condemned.

All this was remedied in the Council of Trent. In its first sessions in
1546 it had only urged the re-establishment of the lectureship at the
cathedrals; but in one of its last sessions in 1563, it laid down the detailed
plan of the modern seminary. This was the most salutary reform of the

25 Rashdall, Universities of the Middle Ages, New ed., Oxford (1936) Vol. III, p. 439.

26 Denifle, Die Universititen des Mittelalters, Vol. 1, p. 672.

27 Mannhardt, “Notes on the Training of the Pre-Reformation Clergy,” The Historical
Bulletin, St. Louis, Vol. VII, p. 5.

28 Mansi, VIII, 725.

20 This is emphatically asserted by a leading Catholic historian, Dom Leclerq, 0.S.B.,
who in Hefele-Leclerq, Conciles, Vol. I1, 2, pp. 1112-1113 states: “ces écoles, on le voit,
n’ont rien de commun avec ’enseignement public.”
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council; rightly could some of the members say: “If we had done nothing
but this, it would be worth all the labors and sacrifices of this long
council.” 80

But how is this great change from the moderate demand of 1546 to
the positive and detailed injunction of 1563 to be explained? Something
decisive had happened in between. It was the founding of the Collegium
Germanicum in 1552 by St. Ignatius. The Saint was convinced that the
most important reform for the Church lay in the better education and
training of her priests; he believed also that one of the surest ways of
preventing the threatened extinction of the Church in Germany was the
establishment at Rome of a college for the training of German priests.
In this new institution he provided for a thorough course in philosophy
and theology, and even more important, a most solid moral and spiritual
training. The Collegium Germanicum, Dr. Pastor calls the first modern
seminary.?! Cardinals and bishops observed its workings and in 1563 the
Council of Trent based its seminary decree on the organization of this
sacerdotal college of St. Ignatius. Other zealous men continued to de-
velop and improve the seminary: St. Charles Borromeo (who personally
investigated the operation of the Germanicum), St. Vincent de Paul, and
especially the Sulpician Fathers.

The treatment of clerical education leads to the discussion of a wider
topic, the general education of the times. The discussion is necessary for
the removal of misconceptions which make it impossible to understand
the general educational work begun by the Society soon after its estab-
lishment. It has already been pointed out that at the end of the Middle
Ages there was considerable zeal for education. But some Catholic ad-
mirers of things medieval go beyond this to maintain that medieval ed-
ucation reached a height of perfection such as has not been attained since.
Thus one excellent writer declares: “Christianity organized a system of
schools, elementary, secondary and higher . . . , formed a public system
of education in a sense which had never been realized before nor has
been since.” 82

Certainly it could not be a complete system when the highest and most
important part, the seminary for priests, was lacking. There was system in
the philosophical and theological studies, especially in the order of St.
Dominic. In what is now called secondary education, there was very little
system; in the elementary education, there was none whatsoever. One
great defect in medieval education, according to Denifle, was the failure

80 Pallavicino, Hist. Conc. Trid. Liber XXI, c. 8, n. 3.

81 Pastor, History of the Popes, Vol. XIII, pp. 219—230. See also Lexikon fiir Theolagie
und Kirche, Vol. IX, p. 458, and many other historians.

32 Pierre J. Marique, History of Education, New York, Vol. I, p. 202,
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to attempt correlating or coordinating the various types and grades of
schools.®

Benedictine schools are often mentioned as a most numerous source of
popular education. There are two flourishing periods in the history of
the Benedictine schools: the first extended up to the twelfth century; the
second began after the Council of Trent and continues up to the present
day both in Europe and America. But from the twelfth to the sixteenth
century there was a decline, as leading Benedictine historians admit.?*
One of the reasons for this decline has already been given; others are to
be found in the fearful ravages of the Hundred Years’ War and other
such catastrophes. This idea of a very large contribution to popular ed-
ucation in the later Middle Ages, is based on the incorrect assumptions
that there then existed an enormous number of Benedictine monasteries,
some put it at 37,000,2% and that extern schools were maintained by many
of these monasteries. 37,000 at one time is an incredible figure, nor is it
accepted by Benedictine scholars. Dom Uttenweiler estimates that the
total number of Benedictine monasteries throughout the whole course
of the order’s history (1400 years) is between 20,000 and 37,000.2¢ Dom
Braunmiiller sets the number of monasteries in the early part of the
fifteenth century at 15,000.3? The large number given by medieval chron-
iclers must be accepted only with the utmost caution. Critical historians
have come to the conclusion after careful and detailed study that the
enumerations of this period must be divided not only by two, or three, but
sometimes by ten.

Very few of these monasteries maintained schools for any except their
own monastic students in the late Middle Ages. The decline of such
schools amid the terrible losses occasioned by the catastrophes of the
time, has already been noted.?® Furthermore not all branches of the Ben-
edictines devoted themselves to this type of education. The numerous
Cistercians were forbidden to have in their houses students other than
their novices; and the Congregation of Cluny, to which for a long time
numerous Benedictine monasteries belonged, so occupied itself with
the solemn celebration of the liturgy as to preclude educational work.
During the Middle Ages every reform in the Benedictine order involved
the curtailment of teaching labors. The education of extern pupils was

38 Denifle, Die Universititen des Mittelalters, Vol. 1, p. 798.

84 E, g., Bacumer, Hilpisch, among others.

88 Alston, O.S.B., “Benedictine,” Catholic Encyclopedia, Vol. 11, p. 446; Willman-
Kirsch, The Science of Education, Beatty, Pa., Vol. I, p. 191; and in many popular

writings, e. g., article in Tkought, April 1933, and in the Catholic Mind, 1933.

86 Uttenweiler, 0.S.B., “Benedictiner,” Lexikon fiir Theologie und Kirche, Vol. II,
P 157.

37 Braunmiiller, 0.S.B., “Benedictinerorden,” Kirchen-Lexikon, Vol. I, p. 351.

38 Cf, also the writings of Dom Hilpisch, O.S.B.
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considered a cause of the decline of religious discipline. Cluny has been
instanced, another case would be that of the Bursfeld Congregation. In
the reform decree of Benedict XII in the fourteenth century, the Ben-
edictina, issued for the whole order, while the zealous pursuit of studies
was urged upon the monks, the teaching of such as were not novices
together with the religious was explicitly forbidden. A similar decree was
issued for the then numerous Canons of St. Augustine.

May it not be said that henceforth outsiders were taught in the schola
externa, which, according to a very common idea, the monasteries con-
ducted besides the schola interna for their own religious? Some writers
have stated that most, others, that many monasteries, at least the larger
ones, had such a double school. Recent historical investigation has shown
that such opinions are seriously exaggerated. Denifle declared that “it
must be called a grave error to say that most monasteries had a school
for externs.” 8 After most extensive investigations he himself had not
found half a dozen. Michael, S.]J., a leading authority on medieval Ger-
many, discovered for the thirteenth century in the Empire one institu-
tion that certainly, and two others that possibly had a double school.

The best schools of the time, as has been noted, were found in the
Netherlands, the schools of the Brethren of Common Life. Not a few
Benedictine monasteries sent their candidates to these institutions, or
sought to obtain recruits from them. The Brethren themselves in some
places taught; but in most of their schools they were content to give the
moral and religious training, while they entrusted the literary education
to secular priests and laymen. The whole period was characterized by an
increasing “secularization” in many aspects. More and more schools came
into the hands of the seculars; and with this appeared another “abuse”
which the “Memorial” deplores. It speaks of “a grave and pernicious
abuse in the public higher schools, particularly in Italy, in which many
professors of philosophy teach impious doctrines #° . . . and in the lower
schools the boys now commonly read the Colloguies of Erasmus, in which
many things are found that lead untrained minds to impiety; hence this
work and others of a similar nature should be forbidden.” The teaching
of impiety was a result of what has been termed the “pagan humanism,”
of which more later.

The actual educational situation at the end of the Middle Ages has
well been described in the words of Pollen, S.J., quoted above on page
two of this chapter. It seems certain that there were not enough schools
at the time, and that there was a real call for a new Catholic teaching

39 Denifle, Die Universititen des Mittelalters, Vol. 1, p. 658.

4 In 1513, the Fifth Lateran Council had to declare that there were two men at that
time who followed a false philosophy and asserted that the rational soul was mortal.
The Council strictly forbade teachers to propound such errors.
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body fit to supply the needs and demands of the time. This is clearly
proved by the fact that as soon as the Society began to teach youths, there
was a clamor from all sides for Jesuit schools. Nor was this because so
many schools had been destroyed by the Reformation. The demand for
Jesuit schools came from Italy, Spain, Portugal, from countries in which
the Reformation had not destroyed a single school.

The Renaissance and Humanism have been mentioned. They were not
in themselves hostile to religion; rather they were indifferent, much de-
pended on their use in a good or evil direction. Not a few manifestations
were distinctly neo-pagan. A large part of Renaissance art was at variance
with the Christian ideal of purity. Even a few very objectionable paintings
can be attributed to such great artists as da Vinci, Michelangelo and Ra-
phael. A considerable portion of the literary productions were thoroughly
pagan and are among the most immoral ever written. It is humiliating to
think that men, who later became Cardinals, as Bembo and Bibbiena, had
written most objectionable poems, dramas, and romances. Some of the
humanists, in their excessive enthusiasm for the ancient classics, imbibed
from them the pagan spirit, with disastrous consequences in their moral
lives. It is not necessary to say more here, as this subject has been discussed
in detail by leading historians.* The evil influence of this neo-paganism
on education was rightly deplored by the authors of the “Memorial.”
Was there not need of a teaching body that would take over the educa-
tional material and methods of the time; that would teach the classics,
but do it in a wholly Christian spirit, “like bees,” to use an expression of
some early Fathers, “gathering the wholesome honey, but avoiding the
poison”? This, indeed, was the guiding spirit of the education in the nu-
merous Jesuit schools of later days.

In many treatments of the pre-Reformation period, the morals of the
people, and particularly of priests and monks, and even of nuns, occupy
a very prominent place, too prominent and altogether out of proportion.
Clerical immorality is often put down as one of the chief causes, if not
the foremost, of the Protestant Reformation. Yet such was not the case.
Luther himself declared explicitly that he rebelled because of the er-
roneous doctrines of the Church and not on account of its moral corrup-
tion.*2 The corruption, which no one will deny, was not universal. There
were many good cardinals, bishops, priests and religious. One of the most
attractive figures in medieval literature is Chaucer’s “Good Parson of the
Town.” Now Chaucer, no flatterer of the clergy, would scarcely have
represented the “Good Parson” as a type, had there not been in his mind
several instances of noble secular priests. There were undoubtedly many
scandals among the clergy of the later Middle Ages. But need this be

41 Gee especially Pastor, History of the Popes, Vol. I, pp. 1—56 and Vol. V, pp. 98-180,
42 Cf, Appendix II for Luther’s statements.
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surprising when one considers what has already been said about the lack
of seminaries with the consequent deficiencies in religious and moral
training; the intrusion into ecclesiastical positions of many, especially of
the nobility, for mere material considerations; the entrance into monastic
life of large numbers of young men and women without true and sincere
vocations. Such defects and abuses were most emphatically condemned by
ecclesiastical authorities in pre-Reformation days. The authors of the
“Memorial” were exceedingly outspoken in admitting the existence of
grave moral abuses among certain religious men and women; and they
suggested practical remedies, even radical ones, such as the suppression
of certain lax communities.

Frankly and fearlessly the “Memorial” called attention to the abuses
at the Roman Curia. Only a few years previous the zealous Pope Adrian VI
sadly admitted grave defects in the Curia, deploring especially the too fre-
quent dispensations (e. g.,in regard to Pluralism) and the money accepted
for them and various other benefits conferred.** For more than a century
before in councils and in books the cry had been heard for “reformation
in head and members,” by “head” being meant the Pope and his Curia.
The troubles were of long standing; they had been exaggerated by the
Avignon Exile, and much more by the Western Schism, when two Papal
courts, and at one time three, asked for the religious and financial support
of Christendom. Sharp and constant complaints against the Papal financial
policy for a long time were undermining loyalty to the Holy See, espe-
cially in Germany. How far these criticisms were justified is hard to say,
but it is certain that they were widely believed in at that time. Dr. Pastor
says: “Again and again was the complaint made that chancery dues, an-
nates, medii fructus, and consecration fees were unduly raised or unlaw-
fully extended . . . Even men devoted to the Church and the Holy
See . . . shared in the dissatisfaction, and often declared that the Ger-
man grievances raised against Rome were, from a financial point of view,
for the most part only too well founded.” #* Soon enemies of the Church
were to use these complaints, heightening them to a national and racial
grievance, as a most formidable weapon in their revolt.

There was an undeniable decline as regards the character of the Popes
of the times. Not as if there had not been striking individuals among
them; Alexander VI was a very gifted man and a capable administrator;
Julius I1, a truly kingly character; Leo X, a great patron of art and lit-
erature. But what was needed at the time was not a mere administrator,
nor a warrior Pope, nor a Maecenas, but a Pontiff like St. Gregory VII,
a Pope burning with zeal for the true reform of the Church. Unfortu-
nately during the half century before the outbreak of the Reformation,

48 Kidd, Dacuments of the Continental Reformation, p. 109.
44 Pagtor, History of the Popes, Vol. VII, p. 327.
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some Popes were elected whose earlier lives, before their priestly ordina-
tion, had not been free from moral irregularities. Such were Pius II,
Innocent VIII, Julius I1, all of whom had grown up under the fatal spirit
of the pagan Renaissance. The worst case is that of Alexander V1. The
very fact that such men were elected to the Papacy proves also, to say the
least, a weakening of moral tone in the electors. These unedifying facts
were widely known; gossip, not satisfied with facts, added crimes to the
existing faults of individual Popes. The report of such faults, real or
fictitious, could not but greatly weaken respect for the Papacy itself.

Other causes contributed to the decline of the Papacy. Its external in-
fluence began to dwindle in the last third of the thirteenth century. The
attack on Boniface VIII by the mercenaries of Philip IV of France, “the
crime of Anagni,” was a shocking instance. The greatest harm was done
by the Western Schism, which, in the words of a French historian, almost
pushed the Church off from its rock foundation. The forty years’ dispute
between two, and towards the end, three claimants of Peter’s throne, the
sharp division of nations, so many for the Roman Pope, so many for the
one of Avignon, the practical impossibility of a decision, with great men,
even saints, supporting either side, all bred a widespread confusion on
the most fundamental ideas concerning the Papal power. Some began to
wonder whether one supreme head of the Church was really necessary,
or whether the Pope’s primacy was of divine or ecclesiastical institution.
The situation grew worse with the advocacy of the Conciliar Theory,
which maintained the superiority of a General Council to the Pope, by
many, even by such exemplary and learned men as Cardinal D’Ailly and
John Gerson.

One reason for the development of the anti-papal views was the fact
that medieval theology, with all its excellence, had no sufficient treatment
of the doctrine of the Papacy, particularly in what concerned the primacy.
The much used Sentences of Peter Lombard contained no specific treatise
on the Church, nor did the Summa of St. Thomas. All the elements con-
cerning the Church, the primacy of the Pope and his infallibility are
found in the Summa, but only incidentally mentioned and not systemati-
cally developed. This insufficient emphasis on the Papacy and the primacy
explains in part the rise of the revolutionary theories concerning the Papal
power propounded in the writings of William Occam and in the Defensor
Pacis of Marsiglio of Padua and Jean of Jandun, works which anticipated
some of the most radical teachings of Protestantism. Later on, a few the-
ologians, as the Dominican Torquemada, expounded the doctrine on the
Church and the Papacy correctly and thoroughly; but as their works were
not made part of the ordinary theological training, they had little influ-
ence. One instance will show how far the confusion on the nature of the
Pope’s primacy had gone. St. Thomas More testified at his examination
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before the King’s Council that it was only after ten years of study that he
was convinced that the primacy was not of ecclesiastical but of divine or-
igin.*® If for a time such was the mind of one so learned as St. Thomas
More, what must have been the confusion in ideas of many lesser men?
Certainly it is not surprising to find Luther’s bold denial of the Papacy
so readily accepted by hundreds of thousands. It was the very boldness of
this denial that inspired Dominican theologians, such as Catharinus,
Prierias and Cardinal Cajetan, to give adequate treatment to the doc-
trine of the primacy. As soon as the Society was established, its members
were among the most zealous defenders of the Papacy, and it may be
said that the most vigorous and most successful champion of the Pope’s
primacy was the Jesuit theologian and Cardinal, St. Robert Bellarmine.

Aside from dogmatic misunderstandings, the Church, and the Papacy
particularly, suffered much during the Middle Ages from attacks and
hyper-riticism of convinced Catholics. The harsh treatment of the Popes
by German emperors, French kings and Italian princes is well known.
Perhaps not so well known is the incredible irreverence of the Roman
people, who during the medieval times drove twenty-six Popes out of
Rome, most of them good men, the last of them, the saintly Eugene IV.46
In these ages of faith, as one French writer put it, “indeed, the old demons
were only chained and not destroyed.” #* One may add, they often broke
loose.

There was entirely too much faultfinding that was exaggerated, unwise,
passionately bitter, and often maliciously false. Nor were the only fault-
finders poets and lay chroniclers, often they were ecclesiastics, monks and
friars. To mention one of many: Matthew Paris, monk of St. Albans in
the thirteenth century, the foremost medieval historian of England, be-
trayed so astonishing an antipathy to the Mendicant Friars and above
all to the Roman Curia, that Bellarmine suspected “that his first editors,
the heretics of Zurich, probably had added many things which created
antipathy to the Roman Church.” Yet the offensive passages are in the
original manuscript. The most striking instance of an unfair critic of the
Popes, is that of the great poet Dante. Thoroughly orthodox, passionately
devoted to the Catholic Church, and burning with zeal for the reform
of abuses in the Church, yet in his unbridled passion, he became very
unjust to several Popes, most of all to Boniface VIII. With terrible in-
vective, pitilessly and ferociously, he pilloried this good, unfortunate

48 Cf, Bridgett, Bl. Thomas More, p. 347, London (1891) for the source of More’s

misunderstanding.
48 On Pope Eugene, cf. Pastor, History of the Popes, Vol. 1, pp. 294—295.
47 Apologétique, published in Paris under the direction of M. Brilland and Abbé

Nedoncelle, Paris (1937) p. 581. “Certes, les vieux démons n’étajent qu’enchainés et
non détruits,”
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Pope, even going the length of accusing falsely this “prince of the new
pharisees” of having promised absolution for a sin not yet committed.*®
“Forgiveness of future sins,” later in the Protestant revolt, became a
common slander to hurl against Popes, preachers of indulgences and
priests in the confessional. Another reckless critic, yet a good man, was
Savonarola, who on the eve of the Reformation, fearfully denounced in
the pulpit Pope Alexander VI. Whatever this unfortunate Pontiff’s faults
were, he was still Pope and the open pulpit was not the place to air them.*®

It will not do to pass off these exaggerated criticisms and violent de-
nunciations as nothing but medieval humor, above the understanding of
dull witted moderns. If it was humor, then the humor was certainly car-
ried altogether too far. In the case of Dante and many others, it was
not humor but personal hatred. Neither can these attacks be excused as
domestic disagreements which are not felt too keenly and, anyhow, ac-
complish little harm. The revilings of one’s own wound the deepest.5®
As to their comparative harmlessness, these harsh judgments—often false
—and these bitter reproaches were to prove a veritable mine of accusations
for the Protestant polemics of the two centuries following the Reforma-
tion. Some of the most revolting slanders cast up to Catholics were not
the lies of Protestants, but the old calumnies of Catholics. Medicval de-
famers of the Popes were paraded as “witnesses to the truth.” On their
assertions the Protestant polemicists charged: that several Popes, among
them the great Sylvester 11, John XX1I and Boniface VIII, had made com-
pacts with the evil spirit; that Hildebrand (St. Gregory VII, one of the
best and greatest Popes in all history) was guilty of immoral relations
with the noble Countess Matilda; that the Popess Joan was a reality.
Harm was done to Catholics themselves. Bitter criticism of the Popes
and malicious stories retailed about them, could not but chill the hearts of
many and destroy their reverence for the Papacy. Minds were prepared
for the cry: “Rome is Babylon; the Pope is anti-Christ,” Luther’s slogan.

So devotedly attached to the Holy Father are Catholics today, that it
is hard for them to conceive how certain Catholics of the period discussed
could so attack Peter’s successor. What has brought about this change?
There was first of all a reaction against the Reformers’ ferocious attacks
on the Papacy and their appalling hatred of the Popes. For no matter how
the proponents of the new religion differed on numerous matters of the-
ology, on one point they all agreed, hatred of the Papacy. Catholics were

48 Inferno XXVII, 85—120, especially 100 ff.

49 Rickaby, in commenting on the Tenth of the Rules for Thinking with the Church
in the Spiritual Exercises, says: “Here it is difficult to believe that St. Ignatius was not
thinking of Savonarola.”

50 Psalm CLIV: “If my enemy had reviled me, I could verily have borne with it, but
thou my intimate friend.”
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repelled and disgusted; by natural reaction their respect increased and a
deepening affection was engendered. Among other contributing causes
may not this also be enlisted, the existence of a new, widespread and pow-
erful order, which made the defense of the Papacy one of its foremost
objectives and which—an entirely new thing in history—made its pro-
fessed fathers take a fourth vow, one of special obedience to the Supreme
Pontiff.

The general situation was further complicated by dangerous economic
conditions which caused unrest and a rebellious mood, particularly among
the rural populations. The Peasants’ War of 1525, for which Luther’s
preaching cannot escape some blame, was not the first of such agrarian
revolts. Within a quarter of a century before Luther’s appearance, there
had been a dozen similar insurrections, although not as widespread, nor
as violent as that of 1525. These uprisings were by-products of the radical
changes that had occurred in agriculture, industry and commerce. To
these changes many factors contributed: the desolation and loss of pop-
ulation, especially of agricultural workers, owing to the Hundred Years’
War, the War of the Roses and similar conflicts, and to the Black Death
and other widespread pestilences; the disappearance of much of medieval
feudalism, with the consequent emergence of new types of land tenure,
new methods of husbandry and the enclosure of large farm-areas for
sheep-raising ; the amalgamation of the merchant guilds and the decay of
the craft guilds resulting from onerous restrictions; the steady diminu-
tion of the gold and silver supply. Limitation of space does not permit a
discussion of these economic changes and of their good and evil conse-
quences; that may be found in the many works which treat of this period.®!

More ominous than economic distress for the welfare of the Church
was royal absolutism. For a century the power of the monarchs had been
steadily increasing. The anarchical quarrels of great feudal barons had
been crushed out in the establishment of strong, centralized national
states; the fashioners of these new political entities, the kings, achieved in
the process a tremendous enlargement of their prerogatives and the
elimination of almost all restrictions on their personal rule. The revival
of Roman Law, in the course of the Renaissance, helped much, for one
of its basic principles, the absolutism of the ruler, offered a philosophy for
the new exaltation of kingly power. Whatever may have been the external
manifestations of government, the actual and sole rulers of England were
the Tudors, of France Francis I and Henry II, of Spain Ferdinand and

%1 See e. g., Janssen, History of the German People, Vols. 1, II and particularly Vol. 1V,
PP. 121-369, “The Social Revolution.” It is of interest to note that Capitalism began to
develop in the latter part of the Middle Ages, as is proven by the history of the Welsers
and Fuggers in Germany and the Chigi, Altoviti and other merchant princes in Rome.
On the Chigi cf. Pastor, History of the Popes, VIII, 116 ff.
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Isabella and later their successor, Charles V. In Germany the situation
varied a bit: the Emperors were unable to obtain a strong unification and
sole rule in the Empire; but the numerous petty princes in their own
states ruled with as much absolutism as the mightiest of the foreign mon-
archs. Only one restraint on kingly power was left, the Church. But the
royal absolutists strove to master the Church by usurping its prerogatives,
dominating its administration and controlling its finances. The Pragmatic
Sanction of Bourges and the Statutes of Provisors and Praemunire 52 are
instances of royal encroachments in the ecclesiastical domain. The evils
resulting from such interference have already been described in the state-
ment of Duke George of Saxony. The time was soon to come when only
the complete, unshared dominance over all things religious, would ap-
pease certain royal absolutists, even though the cost were the apostacy of
whole nations.

The authors of the “Memorial,” as they viewed all these evil condi-
tions, might well have been dismayed. One modern Catholic writer has
said that the Church was suffering from “hardening of the arteries.” Yet
this figure is wrong, for that disease is fatal, whereas the Church was soon
to renew her strength. Far more appropriate for this time would be the
expression of the fourteenth century St. Catherine of Siena: “the Spouse
of Christ, the Church, standing emaciated with pale face, but the features
were still those of the Spouse of Christ.” There were signs of a great
revival, a real reform; new orders were springing up, the Theatines,
Barnabites and Capuchms the old orders were regaining their pristine
fervor; and a rebirth of Scholasticism had taken place in Spain. All
seemed to point to a most hopeful interior reform. But at that point came
the dreadful catastrophe of religious revolution, the Reformation.

It will be unnecessary for the purpose of this work to trace the course
of the Protestant Revolt: the various beginnings in Germany, Switzer-
land, France, Scandinavia and England; the constant extension of Lu-
ther’s, Zwingli’s and Calvin’s teachings; the tyrannical enforcement of
its acceptance by Henry VIII, Gustavus Vasa and German princes, such
as the rulers of Saxony, Brandenburg and Hesse. The main facts are
fairly familiar to all. Suffice it here briefly to review the situation at the
time of the founding of the Society of Jesus.

The Catholic Church was suffering the worst disaster in its history. In
whole sections of Europe its existence had been stamped out, while in
many others its disappearance seemed a certainty. Northern Germany,
large areas in Southern Germany and Switzerland, Scandinavia and Eng-
land were definitely lost. Almost all the rest of Germany, even the Rhine-
land, was doubtful territory, as were France, the Low Countries, Hun-

52 Cf, John Tracy Ellis, Anti-papal Legislation in Medieval England, Washington
(1930).
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gary and Poland. Italy itself could not be counted as too safe; Spain
and Portugal alone seemed certainly Catholic. Within the Catholic ranks
despair, confusion and divided counsel paralyzed resistance. Everywhere
the forlorn defense of the old Faith appeared to crumble before the on-
slaughts of the victorious innovators. On the very points where the enemy
made their main attack, justification, the Papal power, a married clergy,
Catholic theologians were often unable to present a united front. Derision
greeted the Papal reform programs; openly expressed scepticism chal-
lenged Paul I1D’s call for a General Council. These very steps towards re-
form and a council were checkmated by the intrigues of states and the
ambitions of royal privilege. It seemed as if every news from the North
would bring reports of new defections to a bewildered and disorganized
Catholicism.

The general moral tone was decidedly lower twenty years after the
Luther revolt. The heresiarch towards the end of his life had to lament
in anguish: “I am tired of this hideous Sodom. All the good which I had
hoped to effect has vanished away. There remains nought but a deluge
of sin and unholiness, and nothing is left for me but to pray for my dis-
charge.” His lament was echoed by Melancthon, his chief assistant: “The
morals of the people, all that they do and all that they neglect to do, are
becoming every day worse. Gluttony, debauchery, licentiousness, wanton-
ness, are gaining the upper hand more and more among the people, and
in a word, every one does just as he pleases.” 3 Of the territories still
debatable much the same might have been said; and in the safely Catholic
countries too grave evils cried aloud for remedy.

On the other hand in these certainly loyal countries a better day had
begun to dawn. The Counter-Reformation, or more exactly the Catholic
Reformation, was already a fact in Spain; while in Italy saintly men,
bent on a thorough reform, were becoming prominent and more numer-
ous in the Curia and in the Episcopacy. In both countries the older reli-
gious orders were reviving their best ideals, and newer religious orders
were beginning their salutary labors. Among these newer orders was
one, which, because of its numbers, methods of training and influence, was
to be even more effective in resisting the Reformation and at the same
time in achieving the work of Catholic reform; it was the Society of
Jesus.

This new Society, however, was not being founded for the explicit
purpose of counteracting the Protestant Revolt; its purpose was a far
more general one. Yet its history could not but have been influenced by
the Reformation. Protestantism was essentially a rebellion against author-

53 For judgments on the low morals of the lands which had accepted the Reformation,

uttered by Luther, Melancthon and other Reformers, consult Janssen, History of the
German People, Vol. XVI, pp. 8—20; also Vol. VI, pp. 520-535, and Vol. VII, p. 141 ff.
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ity, hence a remedy was found in the strict obedience of the Society; the
Reformers’ revolt was directed above all at the Papacy, a most effective
answer was to be had in the Society’s absolute obedience to the Popes and
in the special vow of obedience to the Holy See. The very last addition
to the book of the Spiritual Exercises by its author, St. Ignatius, was the
“Rules for Thinking with the Church,” intended by him as a powerful
antidote to the propaganda of the innovators. The very bitter and many-
sided attack against Church and Pope necessitated a strong reply, hence
the efforts of early Jesuit theologians were in a large measure in the field
of controversy; one of them, St. Robert Bellarmine, is honored as the
prince of controversialists. The Popes turned especially to the Society of
Jesus to halt the Protestant advance. In stopping its hitherto almost ir-
resistible progress, the fathers of the order gained considerable success,
nay more, they reconquered large sections that appeared certainly lost.
If today in Central Europe, in Germany, Switzerland, Belgium, Holland,
Austria, Hungary, Bohemia and Poland, some seventy-five million Cath-
olics are found, to a great extent the fact is due to the labors of the Society
of Jesus.



CHAPTER 11
THE MEN

From the preceding chapter it might be thought that the sixteenth
century was probably the most disastrous in the history of the Catholic
Church. It was, however, not all disaster. The tendency is always present
to look one-sidedly and exclusively at the dark features of certain ages.
This was done for centuries in regard to the Middle Ages. It is done
again today in what concerns the evils of our own age. Catholics are apt
to do the same in regard to the sixteenth century, the time of the terrible
apostasy from the Church. They fail to think of the wonderful Catholic
revival, frequently styled the Counter-Reformation, which more appro-
priately should be called the Catholic Reformation. Of it is true what a
modern Catholic writer has said: “History has shown over and over again
that bad periods are followed by happy recoveries, recoveries so glorious
that the time of stagnation seems to be a sort of transitional stage, prepara-
tory to the wondrous thing that is to be, a kind of winter sleep wherein
the powers are collected, before the awakening of spring.” *

That recovery, too little known and appreciated by Catholics, was in-
deed a most glorious one; a wondrous one such as could hardly have
been expected from the conditions preceding it. The recovery was mani-
fested in every phase of ecclesiastical life. There were great Popes, par-
ticularly the three reform Popes, St. Pius V, Gregory XIII and Sixtus V.
In that century was held the Council of Trent which, if not the greatest
of all councils, was surely one of the greatest. Its result was a true refor-
mation in all Catholic life, intellectual, moral, religious. It was an age in
which new and powerful religious orders and congregations sprang into
existence: Capuchins, Jesuits, Oratorians, Ursulines, and many others.
It was a period of missionary activity to pagan lands which is without
parallel in the annals of the Church. Above all it was a day of saints,
great and famous saints. In Church history there are three periods which
are especially distinguished for the number of famous saints. The first
belongs to the age of the Fathers. From 350 to 450 flourished in the East,
Athanasius, Basil, Gregory of Nazianzus, Gregory of Nyssa, John Chrys-
ostom, Cyril of Alexandria, Cyril of Jerusalem, Ephrem the Syrian; in the

1 Adam, “The Spirit of Catholicism” (Transl. by Dom Justin McCann, O.8.B.),

London (1929) p. 224.
a5
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West, Hilary, Ambrose, Jerome, Augustine—the greatest of all the
Fathers—and Leo the Great; thirteen out of the twenty-nine Doctors of
the whole history of the Church. The second period is the thirteenth
century which presents the Dominicans, Dominic, Albertus Magnus and
Thomas Aquinas; the Franciscans, Francis of Assisi and Bonaventure
and the sweetest woman saint of the Middle Ages, Elizabeth of Hungary.
The third period is from about 1530 to 1630. Foremost among the saints
of this epoch are: the holy Pope Pius V—the first canonized Pope in
centuries—the saintly Bishops Charles Borromeo, Thomas of Villanova—
the Augustinian—and Francis de Sales; the devoted priests, Cajetan of
Thiene, John of the Cross, Peter of Alcantara, Philip Neri, Vincent de
Paul, that wonderful apostle of charity ; among the holy women the great
Theresa of Spain. The newly founded Society of Jesus gave to the Church
a number of saints in this same period: Ignatius of Loyola, Francis Xavier,
Francis Borgia, Peter Canisius, Robert Bellarmine, the lay-brother Al-
phonsus Rodriguez, and the three youthful saints, Stanislaus Kostka,
Aloysius Gonzaga, John Berchmans. Truly it was an age wonderful for
sanctity, in which Ignatius of Loyola founded the new order of the
Society of Jesus.

St. Ignatius 2 himself was born amidst events most stirring and sig-
nificant. The armies of Ferdinand and Isabella were still battling before
the walls of Granada; but a few short months and this last stronghold of
the Moor would fall into their hands. Then would be brought to a close
the crusading epoch of Spanish history, seven hundred years and more of
warring to free Spain of the Crescent’s shadow. A few months further
on and Columbus, guiding his three frail caravels out of Palos harbor,
would open up a new epoch, grander and more glorious still. From that
courageous and adventuresome spirit which was Spain’s, the Saint would
forge a weapon that was to combat successfully the evils which oppressed
the Church at the time of his birth.

In the mountain solitudes of the province of Guipuscoa, a little to the
west of the small town of Azpeitia, amidst the Spanish Basques, stood the
castle of Loyola. Within its rugged walls in the year 1491 % a son was
born to Don Beltran Yafiez de Ofiaz y Loyola and his lady Donna Saenz
de Licona y Balda. Both were of the lower Basque nobility and for the
times fairly well-to-do. Their union was blessed with several children.
The new son, the last one, was baptized with the name Ifigo after a local
saint, a Benedictine abbot of Ofia. Later on, especially after 1537, the
bearer, probably wishing to honor the martyred Bishop of Antioch, him-
self changed it to Ignatius. He was evidently early destined for the

2 For lives of St. Ignatius cf. Bibliography.
3 Confer Dudon, S.J., S¢. Ignace de Loyola, Paris (1934), Appendix 5, p. 613, for the
dispute as to the year of the Saint’s birth.
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clerical state, having received the tonsure when very young. As has been
pointed out in the first chapter the younger sons of the nobility were
often destined by their parents for the clerical state; this was true of a
brother of Ignatius and also of Francis Xavier. But the idea in Ignatius’
case must have been given up, for while still young he was released from
the clerical obligations. After a childhood spent in the lonely castle under
a stern, if a bit worldly-minded father, at the age of thirteen he became
a page in the household of a family friend, Juan Velasquez de Cuellar,
Lord Treasurer for Ferdinand and Isabella. In the retinue of this im-
portant functionary he often had occasion to visit the royal court, al-
though he never became a royal page, as is sometimes stated. His educa-
tion was provided for in the household of Don Juan and was what the
lads of his social standing in the Spain of those days received. As far as
literary attainments went, it gave hardly more than the ability to read
and write.

On the master’s death, in 1517, the young man definitely adopted the
profession of arms as a career, taking service with the viceroy of Navarre,
the Duke of Najera, Don Antonio Manrique de Lava. Iiigo developed
into a typical Spanish warrior knight, keenly responsive to the ideals of
his class, ever rejoicing in the chance of conflict. Early in his soldiering
career he displayed qualities of leadership in a successful restoration of
the discipline of 2 mutinous battalion. Except for his strong Spanish faith
there was not an indication of future sanctity in the wild young warrior.
Father Astrain, S.].,* has drawn a good pen picture of the youthful Don:
“During all this period of his youth there is not noticeable in Ignatius any
striking quality to mark him out from among the noble knights of his
time. He possessed indeed a robust faith handed down to him from his
forefathers; but as a member of a court and a soldier, he had his share
of that free spirit and quarrelsome boastfulness so common in those
days.” A less favorable statement of his faults is made by Father J. Hun-
gerford Pollen, S.J.: ® “While there is no sound basis for believing him
to have been sunk in vice and shameless excesses, it would seem that in
the heat of youth and amid the fires of temptation, he was sometimes
carried into sins of lust, pride and passion.” The last is confirmed by the
statements of men who knew him most intimately: Gonzales, Laynez and
Polanco, his personal secretary for years.

An active and honored career following the standard of his sovereign,
Charles V, on European battlefields or extending that monarch’s sway
over far distant lands with the conquistadores, apparently was marked
out for this younger son of Don Beltran. Whatever were the dreams of

* Astrain, 4 Short Life of St. Ignatius Loyola, (Eng. trans. by Hull), London (1928),

o 2.
5 Pollen, §t. Ignatius Loyola, New York (1922), p. 6.
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his youthful fancy, they were soon rudely shattered. The celebrated re-
volt of the Communeros in Castile drained the old kingdom of Navarre
of all available troops. The weakened defenses offered Francis I the long-
sought opportunity of wresting all of Navarre from Spanish rule. Accord-
ingly in 1521 a French force of 12,000 under André de Foix pushed for-
ward towards the meagerly garrisoned Pamplona. Resistance was so
useless that the townspeople and many of the soldiers were for surrender;
indeed the magistrates opened the city gates to the French. The citadel
held out. There was no surrender there, for a hot-headed young knight,
Ifigo de Loyola, inspirited the reluctant garrison to resist to the last
extremity. Worldly-minded though the caballero was, yet in one incident
he manifested a deep faith, making his confession, in the absence of~a
priest, to a lay companion, a practice not uncommon in the Middle Ages.
The French moved in assault against the fortress, but with no success. The
besieged soldiers put up a stubborn resistance, urged on by the sight of
Don Iiiigo sword in hand ranging through their ranks, now encouraging
them by brave words, now leading them in person. But at length the
valiant young leader fell, brought low by a cannon ball that fractured
his left leg and slightly wounded his right. With Ifiigo’s fall, resistance
collapsed and Pamplona’s citadel was in the hands of the French.

The victors in admiration of the bravery of the wounded don treated
him most courteously, even permitting his transportation to his brother’s
castle, for recuperation from his wounds. The period of convalescence
was considerably prolonged by Ifiigo’s insistence on a resetting of his
injured left leg. The leg had been poorly set the first time. To remedy
the defect, the limb had to be rebroken and a piece of protruding bone
sawed away. The young soldier bore the excruciating agony without a
murmur or a sign, except a desperate clenching of his hands. Such was
the strain, that the fever resulting almost carried him off. After receiving
the Last Sacraments he rallied and the crisis was passed, but long weeks
of lying abed stretched out before him. He was to carry a limp to his
grave. To while away the endless hours, he asked for something to read,
some of the romances then so popular in Spain, such as Amadis of Gaul.
There were none to be had among the few books which the remote castle
of Loyola possessed. In fact only two books were available: a Spanish
translation of the Life of Christ by the Carthusian Ludolph of Saxony,
and another Spanish translation, that of the Flos Sanctorum of Jacopo
de Voragine, a popular medieval collection of lives and legends of the
saints. There was nothing else, so perforce Ifiigo had to read them. After
a while they did not prove such bad entertainment and gradually his
interest was intrigued by the combats of God’s warriors. The worldling,
however, was still strong in him, for he would lay aside his reading to
dream by the hour of deeds of valor performed by him for the honor of
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a very noble lady. Whether the lady really existed or was a mere fictional
creation of his thought, cannot be determined. But regularly he would
come back to reality, and the emptiness of his day dreams would dawn
upon him. Then Ludolph’s work or the Flos Sanctorum would be per-
used more intently than before. Grace worked slowly but gradually;
and as he came to recognize in St. Dominic and St. Francis forthright
heroes, the convalescent soldier experienced an ever growing desire to
imitate their achievements. His moods still varied on occasions, but at
length his determination was sealed, he would devote himself completely
to God’s service. He was the veriest tyro in the things of the spirit. Never-
theless, slowly and in small ways, even at this stage, he was developing
that spiritual discernment which later was to make him such a master of
the interior life, the author of the golden “Rules for the Discernment of
Spirits” in The Spiritual Exercises. The life of penance first appealed to
him. It was the only one he knew, and he was keenly conscious of the need
of reparation for his own misdeeds. So his thoughts were filled with de-
signs for fasting, disciplines, abstinences, and above all a pilgrimage to
Jerusalem. After that there was to be a Carthusian’s cell at Seville.

Recovery completed, Ifiigo set forth on what for him was his knightly,
albeit spiritual quest. His first goal was the renowned Catalonian shrine
of Our Lady of Montserrat, not far from Barcelona. Three days were
spent there in seclusion, during which, with sentiments of deepest con-
trition, he made a minute general confession of his whole life to a prudent
Benedictine, Dom Juan de Chanones. The heroes of the chivalrous ro-
mances usually spent the night before receiving the order of knighthood
in prayerful vigil before the altar. This young knight of God would begin
his service of his divine Master in a similar fashion. On the vigil of the
Assumption, August 14, 1522, having divested himself of his worldly
attire, he put on a long tunic of rough hemp with a rope girdle, the uni-
form of a beggar. Thus arrayed he betook himself to the shrine which
held the time-honored picture of our Lady; then after hanging up his
sword and jewelled dagger by the altar, he prayed through the whole
night.

gVVhen the morning came, he fortified himself with Holy Communion
and commenced the first steps of his new life. In the nearby town of
Manresa, on its outskirts, were some caves where he planned to spend a
while in penance and prayer. To the little town then he betook himself;
in one of its hospitals, that of Santa Lucia, he found a dwelling-place.
Part of his time he devoted to caring for the sick, part to begging, but
the greatest share was given to his devotions in the caves. Possibly with
little concept of it, St. Ignatius was entering into a novitiate of spirituality.
He was to be led through all manner of spiritual experiences; only by the
most agonizing mistakes was he to learn heavenly wisdom and moder-
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ation. In the beginning, his only notion of holiness seems to have been
that of external penances. He practised appalling austerities and under-
went great fasts and abstinences. The pious people of the town began to
notice him, and they were not long in coming to the realization that be-
neath the beggar’s apparel was hidden not only a noble but a saintly
heart as well.

At first his soul overflowed with spiritual joys and consolations; what-
ever temptations assailed him he found no difficulty in overcoming. After
a while he began to experience dryness, weariness, sadness and bitterness
of soul. It all puzzled the neophyte, but he persevered. These initial
trials were but preludes to the fierce spiritual storms which now assailed
him and almost brought him to the very brink of despair. Agonies of
doubts and scruples over his past confessions drove him frantic; try as he
would, he could attain to no peace of soul. He frequently confessed to
a learned and wise Dominican friar, but his repeated accusations brought
no surcease to his terrible uncertainties. The Dominicans of the Manresa
convent, moved by pity at his unfortunate state, took him in, offering him
a cell in their house. But the end was not yet. In fact his worries so in-
creased and despair so gripped him that at one time he was sorely
tempted to self-destruction. In his inexperience he attempted to bring his
trials to an end by continuous fasting and prayer, only to bring himself
to death’s door. His confessor intervened with drastic orders of obedience.
At length by unswerving faithfulness to the orders of this director, he
passed through his trials to peace of soul, a peace which never afterwards
left him. After the storms had gone, Ignatius received gifts of contempla-
tion in a high degree, spiritual illuminations, a deep knowledge of divine
mysteries and of the science of souls. Later on he was to affirm confidently
that “he thought to himself that even if no Holy Scriptures had been
given us to teach us the truths of faith, he would nevertheless have de-
termined to give up life itself for them, solely on account of what he had
seen within the soul.” Once he confided to Laynez, one of his companions
and his successor in the generalate of the Society of Jesus, that at Manresa
he had learned more in the course of an hour than all the ages of the
world could have taught him. It was not in boasting that he thus spoke,
for he was notably reticent about all his spiritual experiences.

Great fruits came from Manresa. The first was the book of the S piritual
Exercises. Ignatius from time to time wrote down his thoughts that they
might be of profit to others; gradually out of these notes grew that re-
markable book of asceticism, the Spiritual Exercises. In a later chapter
more will be said about its nature and method. It will be sufficient here to
note that it was the product of his experiences with temptations and of
his enlightenments by mystical favors. Most of the book, the chief medi-
tations at least, was composed in the last months at Manresa. Later on
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some complementary parts, such as “The Rules for Thinking with the
Church,” were added. The essence of the Spiritual Exercises was the
immediate product of Manresa. The second great fruit was a personal one,
intimately connected with the first, namely the asceticism of St. Ignatius.
It was a spirituality capable of the highest mysticism, and yet perfectly
adapted to the capacities of the ordinary soul. It was a sane asceticism; his
own painful excesses had taught Ignatius an enduring moderation. One
of its most characteristic qualities was an intense personal love for Jesus.
Loyola so often and so vividly meditated on the life of the Saviour that
in his prayer he practically lived again the scenes of Christ’s sojourn on
earth. There was nothing that he recommended more insistently to souls
than the cultivation of this intimate knowledge and lively personal at-
tachment to Christ our Lord.

The third great fruit of Manresa may be said to have been the Society
of Jesus. It cannot be maintained, as a later incorrect tradition would
have it, that in the cave of Manresa Ignatius knew clearly and certainly
that he was to be the founder of the Jesuit Order. But it is true that in the
midst of his visions and spiritual experiences the idea of a group working
for God in some way presented itself to him. Many things were made
known to him, the significance of which he did not then fully compre-
hend; later on when he was actually organizing his order, their complete
meaning dawned upon him. Consequently when writing the Constitu-
tions, his frequent answer to those who questioned him about what they
thought were novelties, was that “he had seen it in Manresa.” In that
sense Manresa may be considered the cradle of the Society of Jesus.

In the last months at Manresa, his fears and worries banished, Ignatius
progressed far in the spiritual life. With the return to health he began to
think of the pilgrimage to Jerusalem, something he had longed for from
the very first days of his conversion. His personality demanded activity;
much as he admired the contemplatives, he came to realize that their
life was simply not meant for him. A year passed and he was off for
Palestine, garbed as the poorest peasant pilgrim, supporting himself on
the way by the alms he begged. From Barcelona he took shipping for
Italy, landing at Gaeta. From there he pushed on direct to Rome, where
he arrived March 28, 1523. His two weeks’ stay in the Eternal City with
a round of visits to the various shrines, was climaxed by the blessing of
the venerable Pope Adrian VI. One would like to fancy that the grand
old reforming Pope by some intuitive recognition picked out from the
midst of pilgrims the man who later on was to do so much to carry into
effect his own baffled plans. Ignatius’ plans took him to Venice where he
hoped to obtain passage. His hopes were pretty well dashed when he
arrived at the city of lagoons. Two months before, Rhodes had fallen,
and now the Mohammedan fleets swept the whole Levant. Most of the
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pilgrims whom Ignatius accosted were returning or were abandoning
their venture. Scarcely one could be met possessing hardihood enough to
venture forth on a journey that had every prospect of ending on the
rowing banks of Turkish galleys. The former defender of Pamplona re-
fused to be disheartened by evil chance. At length he found a place on an
east-bound ship and July 14, 1523 left Venice behind.

Almost two months later, on September 4, the Holy City lay stretched
before him; hastening on he passed through the gates of his sacred
Jerusalem. With extraordinary devotion and consolation the pilgrim
spent long hours in meditation at the tomb of the Redeemer and at every
other spot connected by tradition with the Saviour’s life. Deeper and
deeper developed that personal intimate love of Jesus; more vividly than
ever could he now recall the circumstances and events of his Master’s
sojourn on earth. For a month and a half he stayed in the Holy Land;
gladly would he have remained for life. In those days an apostolate
among the Mohammedans was much in his thoughts. But the Franciscan
Superior, who had jurisdiction over all the Latin Christians in Palestine,
decided otherwise, and wisely too. He recognized the zeal of the saintly
pilgrim, but just as clearly perceived that it was too inexperienced and too
intemperate in the face of the constant threat of Mohammedan fanaticism.
Ignatius promptly obeyed an order to return to Europe, refusing even
to glance at the document showing the Provincial’s official powers. In
January 1524 he was back in Venice and two months later once again in
Barcelona.

With his pilgrimage completed what steps would he now take to carry
out his part in God’s service? First of all he must obtain a good education,
his experiences had taught him that. Yet he was thirty-two, with literary
attainments that amounted to little more than the ability to read and
write. Undismayed he set himself to study Latin grammar, taking his
place on the benches of a boys’ school in Barcelona. It was a desperately
heroic course, for it required real courage for a slow thinking ex-soldier
to wrestle with the difficulties of the Latin grammar in the midst of
nimble-witted lads young enough to be his sons. For two years he kept
doggedly at his humiliating task, hoping to get enough command of Latin
to enable him to follow philosophical lectures at some Spanish university.

His master, at length satisfied that Ignatius had attained the necessary
modicum, advised him to enter the University of Alcald. This seat of
learning, but recently founded by the great Spanish scholar and reformer,
Cardinal Ximenes, was in the first vigor of its youth and enjoyed a high
reputation. Ignatius, as inept in scholastic matters as he had been in
spiritual ways before Manresa, had to learn wisdom in intellectual pur-
suits similarly by sad experience. In his desire to complete the prepara-
tions for his ministry as quickly as possible, he undertook a program of
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studies out of all proportion to his abilities. He studied philosophy from
Soto’s Terms, physics from St. Albertus Magnus’ work, and theology from
the book of Peter Lombard. Of course he did poorly and did not progress
very far towards his goal, the priesthood.

Both at Barcelona and at Alcal, Ignatius devoted his free time to
apostolic labors, sometimes overdoing them to the detriment of his studies.
He lived on alms, taking up his dwelling in a hospital. He taught little
children their catechism, gave the Spiritual Exercises to adults, and de-
voted himself to works of fraternal charity. An important step was taken
when he began to seek companions for his enterprise in God’s service.
Three young men joined him at Barcelona; they followed him to Alcala,
where a fourth youth associated himself with the little group. All wore
a common costume, a coarse brown robe, whence they earned the nick-
name from the common people, “Ensaylados,” “Men of the Sackcloth.”
Some little success rewarded their pious efforts and several good people
made Ignatius their confidant. But there had to be opposition, too. The
Spaniards of those days, so touchy in matters of Faith, could hardly let
pass the spectacle of students strangely garbed, with little learning, enter-
ing into theological and spiritual problems. On too many occasions in
other lands, similar groups had harbored secret heretics. Suspicions began
to be aroused, and it was whispered about that these queer “Ensaylados”
were really secret emissaries of the “Alumbrados,” fanatical sectaries
who held a doctrine of Illuminism and had but recently appeared in
Northern Spain. Yet there were not wanting defenders for the ex-soldier
and his companions. The suspicions prevailed at length, and Ignatius
found himself denounced to the courts of the Inquisition. The judicial
process resulted in a complete exoneration from any charges of heresy.
After forty days of imprisonment he was released. But cautious Spanish
suspicions would not down and three months later a fresh process was
insvituted, from which again Ignatius came forth with his views and
practices vindicated. Before a month was out, charges were again pre-
ferred against him, and this time he was lodged in jail for forty-two days.
A very searching examination was made of his words and his works. At
the end, without any reflection on his doctrine or his character, he was
ordered to change his dress for the ordinary garb of the students of Alcald
and to refrain from teaching truths of Faith until he acquired more the-
ology. The same demands were imposed upon his comrades.

The second part of the instructions bore hardest upon Ignatius’ zeal
and he thought of moving elsewhere to another University. However, he
would not act without taking counsel, so towards the end of June he pre-
sented himself to the Archbishop of Toledo, Alfonso de Fonseca. The
prelate received him kindly and, after listening to his story, advised him
to try the University of Salamanca. Ignatius followed his advice, bring-
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ing his little group to Salamanca in July or August 1527. Peace was not
to be found here either. The sight of unlearned men, strangely garbed,
holding forth on matters of Faith and Morals, was also too much for the
worthy citizens of this university town. Once again Ignatius was sum-
moned to defend his words and his actions before a tribunal of three
Doctors. They questioned him on his teachings, on his knowledge of
theology, and on the book of the Spiritual Exercises. The three judges
marveled at the wisdom of his answers to their questions which had
touched upon abstruse points of theology. They knew him to be poorly
educated. What were they to do? Condemnation of the doctrine was
out of the question; his views satisfied the strictest orthodoxy. But ap-
proval of his actions was hardly possible. After twenty-one days in prison,
Ignatius was called before them for sentence. They declared him to be
innocent in life and orthodox in doctrine, but they ordered him for the
future not to meddle in intricate problems of theology. This command
was too much for Ignatius. Rather than disobey, he preferred to leave
Salamanca, and Spain too, for it was evident to him that in his native land
as things then stood he could accomplish little for the good of souls. Con-
sidering the circumstances of the times, and in particular the great re-
ligious revolutions then going on in many parts of Europe, these Spanish
judges scarcely could have acted otherwise than they did. Ordinary men,
they were bound to take ordinary precautions. That they failed to recog-
nize a saint is nothing to their discredit.

Ignatius turned his thoughts towards the University of Paris, then
the first of all centers of ecclesiastical learning. He talked over his ideas
with his companions, and it was decided that he should go ahead of the
others to Paris. When he made suitable arrangements, they were to fol-
low. Twenty days after his release, he packed up his books and set off for
Barcelona. There his friends, when they heard of his plans, tried to
dissuade him, pointing out the dangers from the hostile armies of the
French and the Spaniards engaged in one of their frequent wars. Hostile
armies had little terrors for the old soldier, so he took the road to Paris,
where he arrived February 2, 1528.

At Paris Ignatius began his philosophical studies all over again. The
time at Alcala and Salamanca with impossible schedules, distractions and
trials, had been practically wasted. Experienced now, he did not again
overburden himself, but patiently and systematically set about his task of
acquiring knowledge sufficient to gain a master’s degree. He even planned
on eventually obtaining the doctorate. For full seven years he worked
away at the courses in the University. They were seven years of heroism.
What hours and hours of laborious toil did he not have to spend at his
advanced age to keep up with younger and keener minds! Then too, his
subsistence depended on the alms he begged. That this begging might
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not interfere with his studies, he tried to accumulate at one time enough
to support himself for a year. Thus during summer vacations, he tramped
off to Flanders to ask the charity of the wealthy Spanish merchants doing
business in Bruges or Antwerp. One year he even crossed over the Chan-
nel to seek aid from his countrymen in London. After a while these ex-
patriated merchants perceiving the merits of their fellow Spaniard sent
on their help to him in Paris. Sickness too proved an obstacle to his
academic advancement; eventually it forced him to relinquish his desire
for the doctorate. For the sake of his studies he diminished much of his
public activities for souls. Yet even what he did brought him into trouble
and persecution. Charges of heresy were brought against him; but when
the process was completed, the inquisitors, Matthaeus Ori, O.P. and
Thomas Laurentius, O.P., gladly vindicated his orthodoxy. Laurentius
in examining the book of the Spiritual Exercises was so delighted with
what he found therein that he requested of Ignatius a personal copy for
himself.

After a year and a half of humanistic studies at the College of Mon-
taigu, Ignatius followed philosophical lectures given by a learned and
pious Spaniard, Dr. Juan de la Pena. In Lent of 1533, his course was
completed to the extent that he was awarded the master’s degree. Two
years more were devoted to theology ; but weak health brought an end to
his scholastic career, forcing him to leave Paris for Spain to seek rest and
recovery in his native air. Ignatius never acquired great erudition, still he
managed to attain to a fair modicum of learning. From his experience in
the three universities, especially in Paris, he obtained a practical knowl-
edge of scholastic organization which was to be of service later on when
he came to establish the colleges of his order. Laynez has well character-
ized the intellectual attainments of Ignatius: “As to study, although Ig-
natius met with more difficulties than others, yet with his great diligence,
he reaped fruit, ceteris paribus, equal to or greater than that of his fellow
students; he reached an ordinary average in letters, as he showed in his
replies in public discussions and in private conversations with his fellow
students.”

One of Ignatius’ reasons in coming to Paris was to prepare a place for
the four companions he had left behind in Salamanca. In his absence,
however, their interest had waned and eventually they abandoned his
leadership. His first attempt at securing co-laborers was thus a failure.
Nor was his second attempt, made in Paris, any more successful. In 1529
he won over to his plans three young Spanish students, de Castro, de
Peralta and Amador. They made the Spiritual Exercises under his guid-
ance and were so moved that they determined on embracing a life of
evangelical perfection. They distributed their possessions among the poor
and began to beg alms for their subsistence. Then relatives stepped in,
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storming and threatening at “such foolish goings-on.” When menaces
and admonitions failed to move the young fellows, force was resorted to,
and an armed band carried off the youths from the Hospital of St. James,
where they had taken their lodgings. The law was laid down to them;
until they had finished their studies at least, they must live as befitted
gentlemen of their station. The pressure of family and surroundings
proved too strong, and gradually the three youths forgot their holy
ambitions. Ignatius might well have been discouraged. Manresa was
seven years behind him and he had little to show, no doctor’s degree, no
companions and few prospects of ever fulfilling his dreams for God’s
service.

The change for the better came in that very same year, 1529, when
Ignatius made the friendship of two highly chosen souls, the first mem-
bers of the little band of Parisian students who were to form the nucleus
of his future order. When Ignatius began his philosophical studies, he
took up his residence in the College of Saint Barbara; there he sought
among the students for a tutor who would help him over the difficulties
of scholasticism, so hard for one of his age and paucity of training. He
found his tutor, and not only a tutor but a faithful friend, his first real
companion, in a young Savoyard, Peter Faber (more exactly Favre or
le Fevre). Peter Faber was born of humble peasant stock at Villaret
(Haute Savoie) in 1506. As a lad he tended his flocks of sheep, and it
seemed that he was destined to do so for life; but such evidence did he
give of deep piety and intellectual keenness that means were found to
send him to the University of Paris. In 1525 he began his philosophical
studies and in 1530 he gained the Licentiate. His intellectual attainments
were of a high order, but much more remarkable was his virtue. In the
midst of all the looseness of Paris student life (conditions in the Uni-
versity through the Middle Ages were frequently pretty bad) Peter
lived on faithful to the teachings of his childhood, his life being as pure
as the mountain streams of his native land. He was blessed too with a
singularly loving and beautiful disposition ; indeed of all the Jesuit Saints
and Beati, his personality is the most charming. The young Savoyard
peasant was at once impressed with the humility of the former Spanish
captain, nor was he long in recognizing the worth of the man who so
patiently sought his aid. Confidences grew and before long Faber dis-
closed to his friend the secrets and problems of his soul. Ignatius advised
him to make a general confession, to frequent the Sacraments weekly,
which in those days was extraordinary, and to make a daily examination
of conscience. In the next two years, 1530-1532, Faber achieved marvel-
ous progress spiritually. At last Ignatius was convinced that now he had
the co-laborer whom he had sought, and so he disclosed his plans to the
saintly young ecclesiastic: the pilgrimage to Jerusalem and the life spent
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in service of God for souls. The generous-hearted Faber responded en-
thusiastically. Ordination to the priesthood was conferred on him in
15345 thus he was to be the first priest of the Jesuit order. In the next
year, 1535, he made the complete Spiritual Exercises. Until his death
Faber preserved his beautiful, lovable character, gracing a life excep-
tional for piety and zeal. Truly apostolic was his spirit of prayer. It was
his custom on approaching a city to address himself to the angel guardians
of the town and of the inhabitants. All his later life he kept a list of seven
persons and seven cities to be the special objects of his prayers; Luther,
Bucer and Melancthon were among the persons, Wittenberg stood first
on the list of towns.

Somewhat previous to his meeting with Ignatius, Peter Faber had
made the acquaintance and formed a firm friendship with another Basque
noble, also a student of Saint Barbara, Francis Xavier. Their friendship
ripened into deep attachment; they shared the same room, and together
they received the master’s degree. Francis Xavier was born on April 7,
1506 in the castle of Xavier, near Sanguesa in Navarre. His parents were
Don Juan de Jassu and Donna Maria de Azpilcueta, both of noble blood
and excellent in character. The father, as President of the Royal Council
of the King of Navarre, served his sovereign loyally in evil days as in
good. Francis’ meager prospects as the youngest son were diminished by
the disasters which came upon his family in consequence of their faith-
fulness to the unfortunate King of Navarre. They were still further
jeopardized by the death of the father when Francis was still a small
child. The only avenue of opportunity left to him was in a learned pro-
fession. Such a career was in accord with his natural tastes and, ever
ambitious to better his fortunes, he embraced it, choosing to make his
studies at Paris, the leading university of the time. The year 1528 found
him enrolled as a student on the lists of the College of Saint Barbara.
Possessed naturally of a strong character, he was still further blessed in
making the friendship of Peter Faber; for the influence of the pure-
hearted Savoyard must have helped much to preserve him from contami-
nation by the baser elements of the university life. The greater danger
for him lay in his tremendously ambitious nature. He was quite influenced
by the literary vanities of the Renaissance; once caught up by some of
the forces of Humanism, he might have ended as a rather worldly ec-
clesiastic. Nor were all his acquaintances as orthodox as his faithful
Savoyard friend might have wished. There were several proud, heretical
minds among the students, and in the ranks of the professors there were
holders of various dangerous opinions. Given Xavier’s determination
and untiring energy, there was no telling whether or not another Calvin
might have been developed. It was Ignatius of Loyola who determined
it otherwise. At first Xavier rather disapproved of Faber’s new-found
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friend, especially when the shabby ex-soldier sought openings for pious
discussions. Ignatius persisted, for there never was a better judge of men;
and if it depended on him he would not lose this brilliant fellow country-
man. It was a long, difficult struggle; later on the master admitted that
Xavier was the hardest material he had ever had to handle. When the
young scholar obtained a small lectureship in the College of Beauvais,
there was not a more enthusiastic admirer than Ignatius; and his admira-
tion took the very practical turn of recruiting students for Xavier’s classes.
At length persistent kindness won and Ignatius possessed the heart of
Xavier. Then could he arouse that brilliant, enthusiastic soul to a higher
learning, the intimate knowledge and love of God. Francis went through
the Spiritual Exercises and placed himself unreservedly in the hands of
Ignatius.

In 1532 new companions came in the persons of two Spanish university
men. The elder of the pair, for they presented themselves together, was
James Laynez, born at Almazan (Soria) in 1512. It is worth noting that
this Spaniard, who was later to be so highly prized by Ignatius, to be one
of the outstanding figures at the Council of Trent, and to be the second
General of the Order, was one quarter of Jewish blood. Laynez made
his earlier studies at Alcald where in 1532 he took the master’s degree. At
Alcalé he had known Ignatius by sight, but had never made his acquaint-
ance. The younger man was Alonso Salmeron, born at Toledo in 1515.
He was gifted with exceptional scholarly talents, which marked him out
at Alcald where he made his course. At the university he met and became
a fast friend of Laynez. Both had become deeply interested in the rumors
and opinions concerning Ignatius which were current in Alcala. They
decided to see for themselves in Paris, where they also hoped to finish
their studies. The very first one whom they met as they dismounted from
their horses was the object of their quest. A very short time convinced
them that their man deserved all the good accounts which they had heard
of him. Both offered themselves to Ignatius to be his companions.

About the same time another recruit was gained in a young Portuguese
student, Simon Rodriguez de Azevedo, born at Voucella in the diocese
of Vizeu. He was a scholar of the King of Portugal who had been so im-
pressed by his talents and virtues that he sent him at royal expense to
Paris. When Rodriguez met Ignatius he was in considerable quandary as
to the type and state of life in which his ardent nature could best fulfil
God’s service. When the latter unfolded his own plans to him, the young
Portuguese recognized that here was his vocation and placed himself
unreservedly under Ignatius’ guidance. Still another follower was found
in a Spanish student by name Nicholas Alfonso, commonly known as
Bobadilla after his birthplace, Bobadilla del Camino in the diocese of
Valencia, where he was born in 1507. After some studies at Valladolid
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and Alcald, he came to Paris to pursue a course at the university. Having
heard that help and support in his studies might be obtained from a fel-
low countryman, named Ignatius of Loyola, he sought him out. Touched
by the generous response that met his request, before long Bobadilla was
captivated by the remarkable personality of his benefactor. The circle
of the first companions was now completed; they were all to remain
faithful, though in later years Rodriguez and Bobadilla were to cause the
founder considerable vexation. These first companions of St. Ignatius
have thus been characterized by a Protestant historian: “a timid Savoyard,
Faber; the influential Portuguese, Rodriguez; four Spaniards, the proud
and heroic Xavier, the prudent, statesmanlike James Laynez, the learned
Salmeron, the impetuous Bobadilla.”

Frequent contact with their spiritual captain left the new companions
more than ever impressed with his comprehension of God’s service and
his burning zeal for souls. Daily they became more and more attached
to him. On his part he began to shape and mold their characters. In giv-
ing the Spiritual Exercises to Faber as a preparation for the latter’s ordi-
nation, Ignatius initiated his first companion into his plans, in which the
conversion of Mohammedans still played a large part. Later he dis-
cussed these plans with the others of the group. All responded most en-
thusiastically. However, their courses at the university were not yet
completed and wisely they determined to remain three years longer at
Paris that they might be more thoroughly prepared for future labors.
Such a practical decision must have had the direction of Ignatius’ experi-
ence behind it.

That their plans might not go awry for want of certainty and stability,
the companions determined to bind themselves by vows of poverty and
chastity, as well as by a third obligation of making a pilgrimage to Jeru-
salem and of spending the rest of their lives in apostolic labors. Always
practical, they further proposed that until their studies were completed
their poverty would not preclude possessions sufficient for their support.
They determined, moreover, that after ordination their vow should for-
bid the acceptance of any stipends for works of the sacred ministry. As
regards the vow of pilgrimage, the recurrent Turkish wars might prevent
its fulfillment. They planned therefore to wait for a year at Venice for
shipping; if then the journey proved impossible, they were to go to Rome
and offer themselves to the Holy Father for any work to which he might
assign them.

The vows were taken on the Feast of the Assumption, August 15, 1534.
Early in the morning of that day, Ignatius and his six companions left the
city, walking out to the hill of Montmartre, the traditional site of the
martyrdom of St. Denis. In the Martyr’s chapel, possessed by the Bene-
dictine nuns, they knelt in prayer around the altar, while Peter Faber, the
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only priest among them, celebrated the Holy Sacrifice. When Com-
munion time came, he turned around and faced them, holding up to
them the Sacred Host. Each in turn, beginning with Ignatius, read out
to the hidden Christ the formula of the vows. Then Faber gave Holy
Communion to each one. He turned back to the altar, read out his own,
formula, and administered the Holy Sacrament to himself. It was a
momentous day in the lives of all the little band. It was as momentous in
the life of the Society of Jesus, for on that day were laid the first, if re-
mote, foundations of the order.

The following year on the feast of the Assumption, the companions
reassembled in the same chapel to renew their vows. Ignatius alone was
not present, for the condition of his health necessitated a sojourn in his
native land. On the second anniversary three others knelt with them,
Claude Le Jay, Paschase Broét and Jean Codure. Le Jay was a Savoyard,
born in 1504 at Mieussy in the diocese of Geneva. He was a friend of
Faber and after his own ordination followed him to Paris for further
studies. In 1534 he received the Master of Arts degree and was intro-
duced to Ignatius whose followers he straightway joined. At the first
renewal of vows in 1535, Le Jay took his place with the little group and
pronounced his own vows for the first time. Paschase Broét was a Picard,
born at Bretancourt in 1500. His studies were first made at Amiens after
which he was ordained in 1523. For ten years he labored as a priest in his
native Picardy, then he decided on coming to Paris for further studies.
Through Le Jay he was brought into the little group, pronouncing his
vows at the renewal of 1536. On that day also another made his first
oblation; he was Jean Codure, born in 1508 at Seyne in Provence. Both
the philosophical and theological studies of Codure were made at Paris.
At the university he came to know Peter Faber, who directed him in
making the Spiritual Exercises. He was not yet a priest when he joined
himself to the companions. With Ignatius the little group now numbered
ten.

Ignatius in 1535 was in Spain trying to regain his shattered health.
Going first to his native town of Azpeitia, he stayed there three months,
lodging at the Magdalen Hospital in preference to his brother’s castle
of Loyola. Even in this period of recuperation he could not refrain from
preaching to the peasantry, who flocked in such numbers to hear him
that the sermons had to be delivered in the open fields. When he felt
well enough to travel again, Ignatius visited various cities in the peninsula
arranging and settling up the personal affairs of his companions in view
of their new status under a vow of poverty. With this business completed,
he departed from his native land for Italy, planning to await there his
companions’ arrival to join him on the pilgrimage to Jerusalem. While
sojourning at Bologna, he attempted to resume his studies for the doc-
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torate at the ancient university, but a recurring sickness forced him to
relinquish the idea. There was nothing left to do but to set off for Venice,
the rendezvous. Once established in the city of the lagoons, he gave him-
self over to the care of souls. Under his direction several prominent
personages made the Spiritual Exercises; one of them Diego de Hoces,
a learned Spaniard, joined him as a recruit.

Méanwhile in Paris the companions continued their studies. The fact
that they persevered in unity despite the absence of their leader augured
well for the future, for their only common bond was the fact that they
had taken upon themselves similar obligations. At length, late in 1536
all agreed to tarry no longer in Paris. Though it was winter they resolved
to set out for Italy. It was an extremely hazardous journey that lay be-
fore them: the passes of the Alps were blocked by snowstorms, and the
way passed through country infested by warring bands of the French
and the Spanish-Imperial armies. On November 15 they started out and
after two months of incredible hardships entered Venice to find Ignatius
waiting to greet them.

There was no prospect of a passage to Palestine until the summer. So
the group turned to works of charity for the unfortunates of Venice.
They devoted themselves especially to the care of the sick in the Hospital
of the Incurables and in the Hospital of St. Paul. The attention of the
Venetians was soon attracted by the sanctity and zeal of these young ec-
clesiastics. The attention was not entirely favorable. The old suspicions
and calumnies began to circulate once more. Ignatius was denounced to
the authorities, but with the usual result, a complete exoneration. In the
early spring all but Ignatius set out for Rome to obtain the Papal per-
mission for their journey to the Holy Land, to request leave for ordina-
tion for those of their number who were not yet priests, and to lay their
future plans before the Pope. Ignatius decided against going to Rome
himself, thinking that his presence would be hurtful to the general plan.
There were two influential men at Rome, whom he considered as likely
to be unfavorable to anything with which he was connected. He had had
trouble with each. One was the Cardinal Caraffa, the great reformer, and
later Pope Paul IV, and the other was Doctor Juan Ortiz, an important
Spanish diplomatic official. At Venice Ignatius had met Cardinal Caraffa,
who with St. Cajetan had founded in 1524 the Theatines, the first order
of Clerks Regular; Caraffa was most anxious for Ignatius to join his group
to the new order, and was quite displeased when he refused to do so. Both
had at heart the same thing, the reform of the Church, but they sought
it in different ways. At Rome things turned out much better than had
been expected. A good welcome awaited the companions, especially from
Dr. Ortiz whom they found completely changed and most eager to help
them at the Papal court. Nor was the stern Caraffa unfavorable. Pope
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Paul on his part, anxious to learn more about these young students, in-
vited them to hold a disputation with some of the Roman theologians in
his presence. The Pope was much pleased and impressed with the learn-
ing and deportment of the companions. He gladly granted their petitions
and dismissed them with his blessings and an alms for their pilgrimage.

After the return to Venice, those who were not priests prepared them-
selves for their ordination. On June 24, 1537, the feast of St. John the
Baptist, Ignatius, Xavier, Salmeron, Rodriguez, Bobadilla, and Codure
received the Sacrament of Holy Orders from the hands of Bishop Nigu-
santi of Arbi. Further days of retreat were spent in preparation for their
first Mass, which all but Ignatius celebrated on September 11. He was to
wait until the Christmas of 1538. The pilgrimage to Jerusalem was next
in order. But of this there was still no prospect; the war between Venice
and Turkey had cleared the seas of all Venetian shipping. The com-
panions continued their spiritual retreat at places separated from each
other but in close proximity to Venice, so that they would be within easy
call if a ship were at last obtained. After a short while, when it became
evident that the chances of sailing were remote, Codure came to Vicenza
to discuss with Ignatius, Faber and Laynez the advisability of the com-
panions devoting themselves to works of the public ministry during their
period of waiting. All responded enthusiastically and armed with facul-
ties from the Nuncio Varallo they distributed themselves throughout the
Venetian territory. They walked boldly into the principal streets and
squares of the towns, wherever they could congregate a crowd. Waving
their hats in the air and crying out invitations to hear the word of God,
they preached to the assembled citizens. At first the people greeted the
stumbling Italian of these foreigners with derisive laughter, but before
long the spirit of the men won the hearts of the simple folk and their
preaching bore fruit. Thus the companions began the first apostolic work
of the Society of Jesus.

When the year 1537 drew to a close and there was still no hope of
peace between Venice and the Sultan Soliman, the obligation of their
pilgrimage ceased. The other alternative, the offering of themselves un-
conditionally to the Pope, called for consideration. It was decided that
Ignatius, Faber and Laynez should go to Rome to find out how the situa-
tion stood and to make whatever preparations were necessary. The others
in the meantime were to betake themselves to the various university towns
of Northern Italy, there to devote themselves to the apostolic works of
preaching and hearing confessions. They were not to neglect the oppor-
tunity of seeking recruits if any of the students appeared favorable to
their plans. This last brought up the question as to what name they
should bear in case they were asked who they were. In Paris they had been
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called Iniguistac. Would they retain that name now? Ignatius settled the
matter by promptly replying, “You will say that you belong to the Com-
pany of Jesus, that will be our name.” So originated the name of the new
order. So it has remained, despite some attempts to change it, to the
present day. Ignatius had in mind by the word “Company” a spiritual
organization similar to the military companies in the wars of the late
Middle Ages. Usually such companies called themselves after the soldier
who led them; the new spiritual soldiers were followers of Christ, under
His banner they fought, to Him they were entirely devoted, by His
name should their regiment be known. In translating the word “com-
pany” into Latin for the official ecclesiastical documents, the word “so-
cietas” was used. It was not an accurate rendition, nevertheless it has come
to be the common Latin term for the order. The English “society” and
the German “Gesellschaft,” translations of “societas,” are the usual
terms for the order among the people who speak these tongues. Only in
the Spanish and to some extent in the French and Italian world, is the
original still used.

The companions separated. Xavier and Bobadilla went to Bologna,
Rodriguez and Le Jay to Ferrara, Salmeron and Broét to Siena, Codure
and Hoces to Padua. Ignatius, Faber and Laynez sct off on the all-
important journey to Rome. They tramped the whole distance on foot.
As the three neared the Eternal City, they stopped to pray at a little
hermitage in La Storta, the last halting place before the city. Here it
was that Ignatius had one of his most important mystical experiences.
In an ecstasy, as he later declared, he beheld the Eternal Father and with
Him, Jesus carrying His cross. Jesus addressed him with these words:
“I will be propitious to you at Rome.” What meaning these words could
have, Ignatius was unable to fathom; but he was certain of this, so he
informed his companions in relating to them his vision, that whatever
trials awaited him at Rome, even if it were death, Jesus would be pro-
pitious to him. This was the only vision that Ignatius ever related in de-
tail to his companions. Of his spiritual experiences, he was invariably
reticent.

Rome was reached in late November 1537. The Holy Father wel-
comed the three very generously; Laynez and Faber were appointed to
lecture in the College of the Sapienza, the former to discoursc on the-
ology, the latter to explain the Scriptures. Ignatius employed himself
with preaching to the crowds in the streets and in giving the Spiritual
Exercises to several prominent persons. Doctor Ortiz sought his guid-
ance; together both retired to the mother-house of the Benedictines, the
Abbey of Monte Cassino, to spend a whole month making the entire
Spiritual Exercises. Back in Rome, Ignatius astonished his two companions
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by informing them of the death of Hoces at Padua, a fact which he seems
to have learned by a revelation. Hoces, the last to join the original com-
pany, died a victim of his zeal, the first of the order to answer the final
So favorably had the situation developed in Rome, that in 1538 Ig-
natius called all the companions to the Eternal City. As they gathered in
conference, they had much to report: crowds listening to their sermons,
numbers flocking to their confessionals, several young priests and ec-
clesiastics offering themselves to them for similar service. As they com-
pared the evident success of their apostolic work, Ignatius proposed for
their consideration the question whether the time had not come to con-
solidate their labors by transforming their group into a religious order.
The deliberations did not get very far, for they were interrupted by
one of the usual attacks upon Ignatius and his companions. In Italy, in
fact in Rome itself, there were to be found several crypto-heretics tire-
lessly, albeit insidiously, spreading the Lutheran heresies. Frequently
secret Protestants were popular preachers, who used the medium of the
pulpit to spread their doctrines covertly. One such was an Augustinian
preacher, Agostino Piermontese, 2 man of no little influence. The young
priests about Ignatius discovered his secret heterodoxy and in their public
sermons began to unmask the hypocrite. To distract attention from him-
self, Piermontese returned the attack. Aided by powerful friends he raised
a perfect storm of calumnies against these priests newly arrived in the
city. It was heralded abroad that Ignatius was a condemned heretic, that
several tribunals had examined him and had convicted him. His follow-
ers, so it was said, were fugitives from Spain, France and Venice. Nor
were these the only charges against the companions. Ignatius reacted
quickly. There was more at stake than his own personal honor, there was
the honor of his followers and most important of all there was the fate
of the new order which he was at last about to bring into reality. He had
immediate recourse to the courts. Fortunately there happened to be in
Rome three judges who at various times had participated in one or other
of the former trials of Ignatius. They were Figueroa of Alcald, Ori, the
Dominican Inquisitor from Paris, and Gaspar de Doctis, auditor of the
Nunciature at Venice. These now came forth gladly in defense of Ignatius
and his companions. Their testimony made his vindication complete.
Some damage was repaired, but not all as yet. The opponents sought to
bury the whole trial in silence, by preventing the publication of the ex-
onerating sentence. Ignatius knew that a complete and final vindication
was necessary for the future success of his new order. Going in person to
Paul III he laid the whole case before the Pontiff and begged him to
order the public promulgation of the sentence. The Pope recognized the
wisdom and justice of the plan and gave the necessary command. On
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November 18, 1538 the Governor of Rome published the verdict pro-
claiming to the world the complete innocence of Ignatius and his com-
panions.

With all the doubts of their orthodoxy set at rest, the group could take
up again their discussions. This they did in the Lent of 1539. All with-
out hesitation favored the project of organizing into a religious order.
But for a time some could not make up their minds as to the advisability
of adding to the vows of chastity and poverty still another, a vow of
obedience to an elected superior. After many days of discussion, penance
and prayer, all voted to take the vow. With that vital question settled, a
few more topics were discussed, such as the nature of their practice of
poverty and the proposal of teaching catechism to children and the un-
learned. On June 24, 1539 the discussions were brought to an end.

Ignatius now set himself to the task of putting these ideas in form and
of composing a sketch or formula of the new institute for presentation to
the Holy Father. Cardinal Caspar Contarini, a leader of the Counter-
Reformation, agreed to place the formula before the Pope. On September
3, 1539 Paul III received it. As he perused the document he was most
favorably impressed; it is said that he remarked: “The finger of God is
here.” Father Thomas Badia, O.P., to whom the Pontiff presented the
plan for a first scrutiny, gave it his hearty approval.

Further detailed examination, however, had to be gone through, and
a whole year was to elapse before the official confirmation was finally
granted. A commission of Cardinals was appointed to subject the formula
to a rigorous scrutiny. The prospect of confirmation was not too favorable.
One of the members of the commission was the able and pious Cardinal
Guidiccione, who was flatly opposed to any new religious orders. Indeed
he thought seriously of amalgamating all existing orders into four and
then subjecting the four to the most severe reform. As for the new
formula, he would not even look at it. Ignatius sought aid in prayer, offer-
ing to God three thousand Masses. At length Cardinal Guidiccione re-
lented and asked to see a copy of the formula. As he read the document,
the good Cardinal became most favorably impressed; when he finished
he was satisfied that he might in this case make an exception. So he gave
his full approval to founding of the new order. The last barrier removed,
on September 27, 1540, Paul III promulgated the Bull “Regimini mili-
tantis Ecclesiae,” canonically establishing as a religious order, the new
Society of Jesus.

Two steps remained to complete the organization: the election of a
General and the profession of the solemn vows by the first fathers. Several
of the companions had been dispersed throughout Italy during the year
in which the formula of the institute was being examined. Two, Rod-
riguez and Xavier, had even left for Portugal to prepare for departure
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for India. Xavier in fact had gone on to the remote Orient. Ignatius in
April, 1541 recalled the companions to Rome. Four could not come:
Xavier in India, Rodriguez in Portugal, Faber in Germany (by Papal
orders) and Bobadilla in Bisignano (also by Papal command). After
several days of prayer Ignatius was elected General, with only one vote,
his own, dissenting. He refused to accept the verdict most determinedly.
Only after days spent in prayer and at the command of his confessor
Father Teodosio, 2 Franciscan, did he finally yield to the insistence of
his companions that he become the superior, the first Father General
of the Society of Jesus. His reluctance certainly refutes a rather common
misunderstanding that Ignatius, the former officer, had the strongest
desire always to lead and command. On April 22, 1541 six companions,
Ignatius, Laynez, Salmeron, Le Jay, Broét and Codure met together in
the Basilica of St. Paul’s Outside-the-Walls. There in the chapel of our
Lady, Ignatius said Mass for the group. When he came to the Com-
munion, holding the Blessed Sacrament in his hand he read his own
solemn profession; then turning to his companions he held up to each
one the Sacred Host as each in turn read out the formula of his own vows.
The Society of Jesus was an accomplished fact.



CHAPTER III

THE TRAINING OF THE MEN.
THE SPIRITUAL EXERCISES.

St. Ignatius had gathered around him a small band of men; but they
were select men, men of talent and of high aspirations. His next task was to
train them for his great and noble purpose. That training was done in the
school of the “Spiritual Exercises.” A knowledge of these Exercises is
of essential importance, if there is to be any comprehension of the history
of the Society of Jesus. The order itself sprang from them; its Constitu-
tion truly may be said to have been born of them. Not only the first
Jesuits, but every Jesuit during the four hundred years of the Society’s
history has been formed in and through this school of asceticism. The
mighty stream of literature which contains what is called “Jesuit Spirit-
uality” has had its source in the Spiritual Exercises.

The Exercises are contained in the book of the Spiritual Exercises
written by Ignatius in 1522 at Manresa. In later times and in other
places, as he acquired a more technical theological knowledge, he im-
proved the wording of the text; he added also a few details, which were
natural complements of his original composition. So famous is this book
in the history of Christian spirituality, that some have claimed that, judg-
ing from the influence it has exercised, it should be assigned the third
place in spiritual literature, Holy Scripture being the first, the Imitation
of Christ the second, and the book of the Exercises the third. Certainly,
much of the reform of morals and the revival of faith and devotion in the
Counter-Reformation was based upon it; and to this day a large part of
Catholic asceticism has found in it its fountainhead. Truly remarkable is
the number of writers, not only Catholics but Protestant, who in recent
times have made the book of the Exercises the subject of their special
investigation. Realizing what an influence the book has had during the
last four hundred years, they have been eager to examine its nature and
origin.

Sg:)me of the writers have found it a “strange book.” It is strange, and
for many reasons. It is a very small book, the text in print being not more
than one hundred and fifty brief pages; one might well call it a pamphlet
or a tract rather than a book. Then, it is strange in form. Any one who
takes up the book for mere reading will be greatly disappointed. It will

L7
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seem utterly dry. There is not the least attempt to appeal by means of
attractive literary form. In fact, as a prominent Jesuit writer has said: “it
is as unliterary as possible.” It consists of the plainest, simplest statements
of theology and spirituality, with a great deal of directions and minute
regulations largely for the “Director” of the retreat. There is no poetry
and apparently no enthusiasm—remember the word “apparently,” for
there will be found many powerful appeals to enthusiasm. There is no
rhetoric; in fact a too rhetorical presentation of its considerations in a
retreat may spoil its best effects, viz., fruitful meditation. According to
St. Ignatius, of all his disciples Bl. Peter Faber was the best Director of
retreats—and he was no orator at all. The truths of the Exercises are not
new; they are as old as the Gospels. When simply read or heard they
sound plain, almost commonplace. But when deeply pondered in their
logical sequence and psychological connection, the newness and greatness
of the method of St. Ignatius will be realized.

A strange book! A Protestant (Professor Boehmer), who has written
much on the Society and has tried to understand it, has not hesitated to
say that “it 1s no book at all in the ordinary sense of the term. For a book
is intended to be read; but this one is not meant for reading.” In this last
statement he is quite right. St. Ignatius did not intend the book for mere
reading. The Exercises were not meant to be read, but to be made, to be
experienced, to be lived. And they are supposed to be made under a compe-
tent director. When during the life time of St. Ignatius the Exercises
were violently attacked in Spain and stigmatized as heretical, vigorous
defenders arose, among them Bartholomew de Torres, later Bishop of
the Canaries. The third of his reasons for defense is pertinent here, and
reads as follows: “No one can know the real value of the Exercises un-
less he has made them. I have made them. I have seen well educated men
who understood nothing in them, not even the things that are clear,
Catholic, and entirely taken from the Gospel and tradition. Those things
would easily have been understood if they had made the Exercises.” !

A similar judgment might well be passed on certain critics of the Exer-
cises. In all probability their strictures would not have been penned, had
the writers gone through the complete Exercises according to the mind
and directions of St. Ignatius. To do this would have involved a retreat of
thirty days, for the complete Exercises, as composed by Ignatius, were
intended to occupy a period of about that duration. A full eight days’
retreat at the very least is required to obtain even a fair insight into the
nature and methods of the Exercises. It may be well to observe that the
eulogies bestowed on the Exercises by Popes and saints, such as St. Charles
Borromeo and St. Francis de Sales, refer to the complete Exercises. This

1Brou, S.J., Les Exercises Spirituels, Paris (1922), p. 78.
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does not mean that great fruit may not be expected from a much shorter
retreat; but a thorough judgment cannot be expressed, except by one who
has gone through the Spiritual Exercises in their entirety.

Not a few of the writers on the Exercises have tried to explain them by
various comparisons. Some have characterized them as a “Manual of
Drill.” 2 That is a superficial and entirely misleading idea. The Exer-
cises are something vastly deeper than that, as will appear presently. In
the beginning of the chapter, they have been given the title of a “school.”
For this there are excellent reasons. First, the greatest Jesuit commenta-
tors on the Exercises call them a school of spirituality; the last sentence
of an excellent modern book on the Spiritual Exercises is: “Essentially,
and taken in their entirety, the Exercises of St. Ignatius are a school of
sanctity.” 3 Secondly, Pope Pius XI in his Encyclical on the Exerciscs
(“Mens Nostra,” 1929) calls them a school. Thirdly, St. Ignatius him-
self describes his own spiritual experiences, which are the basis of the
Exercises, as a school. He speaks of the “lessons” which God gave him; *
again he says, “At this time God treated him (Ignatius) in the same
manner in which a school master treats a child whom he instructs.” 8

The Exercises offer a “schooling” in which the principal part is not the
mere pouring of information into the pupil’s mind but the stimulating
of the pupil to the active exercise of his own powers. If there ever was an
educator who insisted on “self-activity” it was St. Ignatius in his Exer-
cises. The very title “Exercises” suggests the idea of self-activity. The
one who gives the retreat is warned not to do too much for the exercitant
but to lead him to find for himself by meditation and reflection what is
of importance for his spiritual life. This idea is emphasized in the very
beginning of the book.® According to Father Rickaby, S.J., the exercitant
is “to play the game himself, not to be a mere looker-on or listener . . .
he must sweat and toil for himself, think hard and seek God fervently.”

The Exercises are not a systematic treatment of spirituality, nor yet a
handbook of asceticism. The book gives little theory; it is rather a book
of practical guidance.” It is a book sui generis, to use a philosophical term,
a book not belonging to any class, but standing alone, unique in its char-
acter. It is evident, then, that the Exercises cannot be explained satis-

2 These writers exaggerate the traces of Ignatius’ former military career in the whole
structure of the Society.

3 Brou, S.J., Les Exercises Spirituels, p. 230.

¢ Testament, no. 25.

5 Ibid., no. 27.

8 Annotation, no. 2.

7 Cf. Suarez: De Religione Societatis Jesu. 1X, 5, 4. “Opus hoc ex instituto non est
ad tradendam doctrinam theologicam . . . continet magis practicam quam speculativam
doctrinam, traditam per modum artis magis quam speculativam.”
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factorily in a few pages. All that is attempted here is to give a meager
outline of the leading ideas.

The Exercises are preceded by the well-known prayer Anima Christi,
“Soul of Christ sanctify me,” etc. Formerly it was thought that this
beautiful prayer had been composed by St. Ignatius, and it was often
called “The Aspirations of St. Ignatius.” But it existed long before him;
the latest researches have traced it back to the twelfth century. It was a
favorite prayer of his, and throughout the Exercises he repeatedly recom-
mends its use. It was through the use of it by St. Ignatius in the Exercises
that the prayer became so generally known that finally it has become
connected with the name of the Saint.

St. Ignatius says that the complete Exercises are to last about thirty
days. He divides these into four parts which he calls “weeks” or stages.
Since the word “school” has been taken as descriptive of the Exercises,
the term, “four courses of study,” may be used appropriately. These four
courses, however, are not disparate but are most intimately connected,
the one logically and psychologically following the other and all form-
ing one harmonious whole. The Saint here, as in so many things, shows
his practical wisdom by saying ® that the different “wecks” need not be
exactly seven or eight days, but may be shortened or lengthened accord-
ing to the disposition of the individual exercitant. For some more quickly,
others more slowly, obtain the goal set in the different weeks.

The Exercises begin with a consideration which is usually called “the
Foundation,” and is considered by some commentators as a part of the
first week, by others as an introduction to it. But it is not merely a “grand
portal or vestibule,” as some have styled it. Most important is it to con-
sider the very words of St. Ignatius carefully; he calls it “principio y
fundamento.” The latter word is easily understood: a foundation, on
which the whole spiritual edifice, as a mighty tower or a gigantic cathedral,
1s erected. The other word “principio” or “principle” is taken from the
philosophical language of Scholasticism: a great first truth and supreme
maxim from which other truths naturally, logically and necessarily follow.

The Foundation is so important that it may well be quoted in a literal
translation: “Man was created to praise, do reverence to and serve God
our Lord, and thereby to save his soul. And the other things on the face
of the earth were created for man’s sake and to help him in the following
out of the end for which he was created. Hence it follows that man should
make use of creatures so far as they do help him towards his end, and
should withdraw from them so far as they are a hindrance to him in re-
gard to that end. Wherefore it is necessary to make ourselves indifferent
in regard of all created things—in all that is left to the liberty of our free

8 Annotation, no. 4.
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choice, and is not forbidden—so that we on our part should not wish for
health rather than sickness, for riches rather than poverty, for honor
rather than ignominy, for a long life rather than a short life, and so in all
other matters solely desiring and choosing those things which may better
lead us to the end for which we were created.” ®

In all this there is nothing new. The substance of the individual truths
are commonplaces of spirituality. It is the putting them together with
their logical connection so clearly and so emphatically brought out, and
all at the very beginning of the Exercises, that constitutes the psycholog-
ical force of the Foundation. There is not much difficulty for the exer-
citant in the first and second sections. The third and following look more
serious. The third speaks of what use must be made of “creatures.” By
this last term the Saint includes all created things, designating a few
by way of example. Creatures are to be used only as means towards the
end for which God created man. And here St. Ignatius becomes insistent:
they are only to be used if, and so far as they are a help towards that end;
they are not to be used, but to be avoided and surrendered, if they are
not a help, and so far as they are not a help. In place of the English “so
far as,” the original Spanish has “tanto-quanto” (or in Latin “tantum-
quantum”) These words present the great truth in a more striking fash-
ion and reveal some of the elemental, tremendous force of the great prin-
ciple. The practical applications of the principle are numberless and at
times call for great heroism; a constant and consistent following of the
principle constitutes great sanctity. Already it becomes apparent that
beneath the very simple words of St. Ignatius are hidden depths of spirit-
uality.

What makes the carrying out of the principle tantum-guantum so difh-
cult, are the natural predilections or repulsions, which so often hinder men
from forming proper judgments on various creatures. To lessen these
propensities, to guard against being swayed by aversion or drawn by
attraction, St. Ignatius says that the exercitant should make himself “in-
different” to the creatures that repel or attract. It is to be regretted that
there is no English word which exactly expresses what St. Ignatius means
by the word “indifferentia.” The word “indifferent” will not do, for it is
too often used in a somewhat derogatory sense, meaning “mediocre,” “u
important,” or “cold,” “apathetic,” “lacking interest.” Cardmal New~
man’s word, “detachment,” though better, is not wholly equivalent. “The
more modern word, detachment, expresses a large part of what St. Ig-
natius means, but not quite the whole.” 1° The real meaning is: “to stand
above, to be independent of, aversions and attractions” in one’s decisions.

9 Translation in Rickaby, S.J., The Spiritual Exercises of St. Ignatius Loyola, London

(1923) p. 18.
10 Longridge, The Spiritual Exercises, London (1919) p. 29.
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Such an attitude is most logical, but also most difficult, as one naturally
does not possess it in most things. It is important to strive after this dis-
.position, so that, and this is the conclusion of the Foundation, “we may
solely desire and choose those things which may better lead us to the
end for which we were created.” The word “better” and similar expres-
sions will appear again in prominent connections.

Plain and homely as the single truths may seem to be, in their logical
connection they are a true philosophy of Christian life, and a sublime one.
The tantum-quantum in particular 1s what the Creator meant by saying
that man should “subdue the earth” ** and rule over all things, that he
should be the master of all creatures and not their slave. The Foundation
is the one solution, the correct answer to the two fundamental questions
of all true philosophy: “Whence?” and “Whither?” These two tremen-
dous questions which have been asked by all thinking men from the
beginning, are solved there. It may now be understood what the real
purpose of the Exercises is. St. Ignatius has explained it in the very begin-
ning: “preparing and disposing the soul to remove from it all inordinate
attachments, and after their removal to seek and find the Divine will in .
the laying out of one’s life.” 12

To find the Divine will! Forgetting God and His claims, as Father
Faber so often proclaimed, is the besetting sin of the day. St. Ignatius has
a remedy in the very beginning of his Exercises by making God’s will,
honor and service the center of all life. Looking back upon the Foundation
one must see in it “a system of truths which are so clear, so simple, so
forcible, so irresistible and withal so noble and sublime that we can never
sufficiently admire them, and shall never be able to fathom their depths.
The Foundation is the shortest, but most comprehensive epitome of all
natural Christian philosophy. It gives the most complete solution to the
question of the destiny of man and of everything on earth.” 13

The Foundation shows God’s plan concerning man. But man has a
free will; he can frustrate God’s plan, repudiating in his actions the practi-
cal truths of the Foundation. He can refuse to praise and reverence and
serve God; he can use the creatures of this world not as means towards
the God-appointed end, but as means of gratifying self in its lust for
possessions, power and influence. If he does this, he commits sin. With
profound psychological insight St. Ignatius wants the consideration of the
Foundation to be followed by meditations on sin and its consequences.

There is a general complaint today that the sense of sin is waning. In
many it has practically died out. Intellectual leaders, false prophets of

11 Genesis 1, 28.
12 Annotation, no. 1.
18 Meschler, S.J., The Spiritual Exercises of St. Ignatius (English Translation), Wood-

stock College (1889).
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the day in literature and philosophy, make light of it; even an Emerson
called sin an inevitable, necessary stage in general human progress. Others
ridicule the very idea of sin; to them it is only an undesirable “rag and-
remnant” of medieval obscurantism, monkish fanaticism and Manicheism,
or a part of a “slave morality” which is unworthy of “master minds,” of
“supermen.” Lenient, indeed, is the world’s judgment on sin. Against
this judgment St. Ignatius in the first meditation places God’s infallible
verdict on mortal sin, written in the fearful fall of the rebel angels and
in the dread consequences of our first parents’ transgression. This medi-
tation is to fill the exercitant with a deep sense of shame, arising especially
from the thought of his own numerous sins. The next meditation, which
consists in weighing the gravity of one’s own personal sins, is to rouse a
profound sorrow over sin. Lastly comes the meditation on hell which is
to produce a firm resolution never to sin again. God’s final verdict on
mortal sin is delivered in the inextinguishable fire of hell. St. Ignatius
wants the exercitant to have an intimate sense of the pains of the damned,
“so that if through my fault I should forget the love of the Eternal Lord,
at least the fear of the penalty of mortal sin may be an aid to me not to
give way to sin in future.” * That motive has been censured as too low.
But St. Ignatius knew the human heart better than his critics; he knew
that some temptations may be so strong as almost to blot out the thought
of the love of God, and that then the thought of hell may act like a glar-
ing red light in the way, warning against danger and disaster. These
meditations are placed before the people in the very much shortened
three days’ retreat. They also form the main subject of the adaptation
of the Exercises in the popular missions. They are powerful means of
conversion and of renovation of spiritual life.

They are, however, but the preliminary part of the Exercises of St.
Ignatius. These are primarily to be found in the following “weeks,” when
the efforts of the exercitant are devoted to meditations on Christ with a
view to His imitation. Even the Foundation and the meditations of the
first week are directed towards this goal. The very name of the Founda-
tion shows such a purpose. The meditations on sin are to remove the
obstacles to the complete following of Christ. They are also destined
to create the proper disposition for the perfect imitation; they are to
knock off, as it were, the crown of pride and self-sufficiency which man
in his dream of self-glorification places on his head, so that he may now
appear humble and docile before the great guide and exemplar, Jesus
Christ.

Henceforth the Exercises are strictly Christo-centric. In the very be-
ginning 15 St. Ignatius declared that the purpose of the Exercises was

14 Fifth Exercise, 2nd Prelude.
15 Annotation, no. 1.
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“to seek and find the Divine will in the laying out of one’s life.” They are
to be a way to the perfect life. The idea of a way was prominent in the
Old Testament. In the New Testament the Christian profession is called
“the way.” 18 St. Paul declares that Christ had shown “a new and living
way” 17 to the sanctuary. It became a favorite idea from the beginning
of Christian literature; one finds the description of the “two Ways” in one
of the earliest specimens of Christian literature, the Didache, probably
written while St. John was still living. It remained a favorite idea in
spiritual writings of succeeding ages; a beautiful example is found in the
Imitation of Christ*® The grandest expression, however, of this great
principle is to be found in the words of Christ himself: “I am the way,
the truth, and the life. No one goeth to the Father save through Me.” 1
“I am the way,” because “I am the truth and the life.” “I am the way”
(and the only one) to the Father: “No one goeth to the Father save
through me.” 2° It is one of the profoundest truths contained in the pro-
foundest of the Gospels.

This is also the leading, the central idea of the Exercises; Christ is the
way, the only way to the Father, to salvation of the soul. St. Ignatius does
not explicitly refer in the Exercises to Christ’s word: “I am the way.”
But one feels there is a latent reference to it. Moreover, in the eleventh
rule of the Summary of the Constitutions, where the Saint describes the
essence of his order by referring to the high point of the Exercises, the
“Third Mode of Humility,” he explicitly introduces it in the words:
“in all things we must seek to imitate and follow Him, seeing He is ‘the
true way that leads men to life. ” 21 To follow Christ “as closely as pos-

18 Jets X1, 25 XIX, o.

17 Hebrews X, zo.

18 The Imitation of Christ, Book III, c. 56.

19 John XIV, 6.

20 Many interpretations have been given of the relation of those three ideas to one
another. They are not to be taken as simply coordinate: “I am the way, and the truth,
and the life,” as many explain them. No, the emphasis is on the way. This is evident
from the context. Christ had said: “Whither I go, you know the way.” (Jokn XIV, )
The apostles were puzzled by this statement, and said: “Lord, how can we know the way?”
It is therefore a question of the way. And Christ answered it by saying: “I am the way”—
And why?! Because “I am the truth and the life.” This interpretation is now given by
the foremost Catholic Biblical scholars: Fr. Knabenbauer, §.J., Dr. Tillman, Bishop
Keppler, the new Westminster translation, which in the Gospel according to St. John
(1929) p. 77, reads: “He is the way, because He is ‘the truth and the life,”” the truth
incarnate and the perfect revealer of God and divine things (see John I, 14 and 18)—
and the one who possesses life in Himself and communicates it to others—(see John 1, 14).
There is in Christ’s words an unmistakable allusion to the ideas contained in St. John's
grand prologue.

21 This is evidently a paraphrase of Christ’s words: “I am the way, the truth and the
life.” It is more or less the interpretation given by St. Augustine: “via vera vitae,” “the
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sible,” to follow Him with “utmost generosity and magnanimity,” this
is the goal of the Exercises. Whatever place various methods, elections,
etc., may occupy in the Exercises, they are only of secondary importance.
The very heart and soul of the Exercises and of “Jesuit spirituality” is
the close and magnanimous following of Christ. That fact is evident
from the beginning of the second week to the end of the fourth, when
the meditations are practically all on the life of Christ.

The meditations or contemplations (as the Saint calls them) on the life
of Christ are preceded by the famous contemplation on the “Kingdom of
Christ.” It is not a “second foundation,” as it has been called, even though
the Directory, the official interpretation of the Exercises, speaks of it
as “a sort of foundation.” It is rather a “help” to the exercitant, as Ignatius
calls it himself; it is to assist him to meditate fruitfully on the life of
Christ. Only a meager outline of it can be given here.

St. Ignatius first presents a kind of parable. A king calls on his sub-
jects to follow him in a war against the “infidels” to re-conquer from them
the territory which they have wrested from the Christians. The king is
ready to share with his soldiers all the labors, dangers and sacrifices, and
afterwards the victory and its rewards. He then applies this to Christ,
the eternal King who calls on men to become soldiers in His army. The
“parable” of St. Ignatius is medieval; to be quite exact, the picture is
a crusading scene. One thinks of a king in the truest sense of the term, of
a St. Louis, that most truly Christian Knight, calling on his subjects to
follow him on a crusade. One thinks of the enthusiasm such as was wit-
nessed at Clermont, when Pope Urban had described the sufferings of
the Christians in the Holy Land, and listens to tens of thousands raising
the enthusiastic shout: “God wills it! The Cross! The Cross!” Here is
something like the vision St. Ignatius wants to place before the mind of
the exercitant.

An ideal King, so manly, yet so kind, “so generous and so truly hu-
man,” what will good subjects say and do? Will there be cowards, “shirk-
ers,” or “slackers”? St. Ignatius in applying this example to Christ the
King manifests a profound knowledge of human nature; he understood
well what centuries later was expressed in the words: “Mankind is led far
more by ideals than by ideas,” by ideals, the concrete embodiment of
ideas, rather than by ideas themselves, abstract truths. Man’s deepest need
is satisfied only by persons. Hence St. Ignatius places before the mind a
person, an ideal person, the ideal Person. And what beautiful descrip-
tions can be given, and have been given, of that Person, “so generous, so
truly human,” as He is portrayed in the contemplations on the King-
dom,” “so fair and gracious,” as He is called later in the “Two Standards.”

true way of life.” It is a beautiful interpretation, although not the literal one, as ex-
plained in the previous note.
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In Him “the goodness and kindness of God our Saviour appeared,” 22
the most magnetic character ever seen on earth. It is indeed enthusiasm in
the best sense of the word, which St. Ignatius wants to stir up in his med-
itation, an enthusiasm which is not spent in mere emotion, but procceds
to practical decisions, to resolutions to do more for Christ than what is
demanded by God’s commandments.

More, much more! St. Ignatius says: “They who will be more desirous
to show affection and signalize themselves in the entire service of their
Eternal King, will make offerings of greater esteem and greater mo-
ment; they will deliberately fight the enemy, the ‘infidel’ in their own
hearts, their self-love, and love of the world; they will desire to im-
itate Christ in suffering and humiliation, and if it should be the wish
of the most sacred Majesty, to embrace even actual poverty.” This is
the spirit of the following of Christ as conceived by St. Ignatius. It proves
that the entirety of the Spiritual Exercises is not meant for all, but for
high-souled Christians, souls that are truly “magnanimous,” truly gen-
erous, a spiritual élite. The thought of generous and magnanimous souls
occurs soon again when St. Ignatius speaks of souls that are eager to
“signalize” themselves in the service of their king and are ready to make
“oblations of greater moment.” Does St. Ignatius thereby intend all
magnanimous persons to enter religious orders? By no means; although
this is one way, and the most excellent, to “distinguish” oneself in the
service of God. But he wants all to aim at perfection; and perfection
means the spirit of the evangelical counsels, although not necessarily their
actual practice. They must have “spiritual poverty,” although they may
live in a palace. Of St. Thomas More, model of laymen, Chancellor of
England, it has been said that in spirit he was a Carthusian. The same
idea underlies the “Third Orders” and similar organizations.

Christ, then, is the ideal of St. Ignatius. True, too, He is the ideal of
all religious. In the different religious orders and “schools of spirituality”
that ideal appears in different forms. In the order of St. Benedict He is
the King of glory; and the monks, in their beautiful liturgy, serve Him
somewhat as the angels and blessed in heaven do. St. Francis of Assisi
had a burning, and yet childlike, love for Christ as He appeared as an
infant in the manger and as a sufferer on the Cross. Ignatius’ temperament
and natural disposition were different from those of St. Francis; he could
not approach Christ in the same manner as did the Saint of Assisi. Besides,
his was another leading idea: St. Ignatius has chosen as his ideal, Christ
primarily as the Founder of the Kingdom of God; as such He clearly
appears in the meditation on the Kingdom of Christ and throughout the
Exercises. Such an ideal made a special appeal to him. It explains the note

22 Titus 111, 4.
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of “apostolic” labor which is latent in this meditation and in many others.

The meditations or contemplations, as St. Ignatius calls them, of the
second week are preceded by a prayer “to obtain an intimate knowledge
of the Lord.” The petition asks to understand the “mind of Christ”
(His spirit, ideas, principles and motives )in order that “I may love Him
and follow Him,” or as it may be worded, “to know Christ more inti-
mately, to love Him more fervently, and to follow Him more gener-
ously.” It is a beautiful prayer, showing that Christ is the center of the
exercitant’s thought, and revealing the spirit, practical and magnanimous,
with which the meditation should be made. The daily meditation which
Jesuits make is generally to have as its subject-matter the life of Christ
and 1s to be made in the spirit of this prayer. St. Ignatius wants the ex-
ercitant to meditate especially on what Christ did, how He suffered pov-
erty, labors, humiliations, death—*“and all this for me.” Such reflections
he would have lead to “some spiritual profit”; as he very well put it
on one occasion: “all this He has done and suffered for me, what shall 1
do and suffer for Him?”

When the meditations have reached the episode of Christ’s remaining
in the temple without the knowledge of Mary and Joseph, “purely to
devote Himself to the service of His heavenly Father,” St. Ignatius says
it is proper to reflect on the state of religious perfection, and “to seek
with God’s grace to find in what life or state His Divine Majesty is pleased
to make use of us.” This introduces the important topic of the “Election,”
as the Saint calls it. It is in some ways the most important point of the
Exercises: to make a decision, of course, as in everything, for Christ. For
some it is intended to be a decision concerning their life-work or vocation,
as it is called. For others, who previously have made an “immutable”
choice and are in the priesthood, in religion, or in the married state, the
Election is to determine a “reformation” of life, i.e., in what manner
Christian perfection is to be practised in the state of life in which they are
placed. The question is not whether to decide for Christ, to follow Him
or not—that was settled long before in the first week—but how far, how
closely to follow Him. And there can be no question after the meditation
on the “Kingdom of Christ” that this must be as closely as possible, “sequar
te quam proxime,” and that one must be ready to be magnanimous, to
be determined to “distinguish oneself” in Christ’s service. Of course, the
principles of the Foundation, particularly the great tantum quantum are
a guiding star in the Election. But there is something higher, as will be
seen. St. Ignatius gives many detailed rules how an Election can be made
safely, wisely, magnanimously. They show the practical wisdom of the
Saint and a penetrating psychological insight into the depths of the human
soul, especially its intricacies, its tendencies to use subterfuges to escape
unpleasant demands, to have excuses and palliations, in short, to play
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“tricks” on oneself, particularly to allow oneself to be deceived by things
under the “appearance of good.” As the Imitation of Christ says: “Natura
callida est,” “nature is sly and tricky.” And the “enemy of human nature,”
as Satan is repeatedly called by St. Ignatius, knows how to use this fact,
by frauds, deceptions, “snares of the devil,” as is said in the prayer at the
end of Mass. As a preparation for a good Election St. Ignatius gives a
“trilogy” of considerations: the “Two Standards,” the “Three Classes,”
the “Three Modes of Humility.” The titles may sound strange but a brief
explanation will show that they contain material of the highest importance
in the spiritual life.

To open the eyes of the exercitant to these “nets” of Satan, St. Ignatius
unveils Satan’s methods. He proposes the meditation on the “Two Stand-
ards” or “Two Banners.” In it he gives two startling, dramatic pictures.
On the one side, he describes Babylon, whence Satan, the “bandit-chief,”
dispatches his emissaries to all countries, places, and individuals to tempt
people, not directly to sin, but to “the desire of riches, honor, ‘influence
and power,” and thereby lead them to pride and then to all kinds of
sin and vice.” That there is truth in this is proved by experience. It is
proved also by Christ’s repeated and stern warnings about wealth. That
particular teaching of Christ is often weakened; it is said Christ de-
nounced only ill-gotten wealth, or the wrong use of wealth. He did much
more ; He was far more “radical.” He did not, indeed, declare wealth in it-
self to be wrong ; He was no Communist; yet He emphatically proclaimed
that wealth in itself was a danger for the soul and its best interests.
Wealth so easily begets what is called the spirit of worldliness: love of
power, craving for honor, vain display, egotlsm, self-satisfaction, self-
worship, and forgetfulness of God. Hence in the other scene Ignatius
depicts Jerusalem and Christ, the true Captain, “fair and gracious,” send-
ing forth His apostles and disciples, to commend a desire of humiliation
which will lead to true humility—and all this “to imitate Christ better.”

To test whether one’s motives are sincere and genuine, St. Ignatius
proposes the meditation on the “Three Classes of Men.” Three men find
themselves in a quandary as to the disposal of a sum of money, which,
though not acquired wrongfully, is a hindrance to their perfect service
of God. The first procrastinates and does nothing; the second is willing
to do something but not all; the third alone is consistent, being ready not
only to give up all attachment to the money but even to relinquish the
very sum itself. But St. Ignatius has something even higher. Before the
actual Election he wants the exercitant to study carefully and with fervent
prayer the “Three Modes (or Degrees) of Humility.” These are disposi-
tions of the soul in order that one’s “affections be properly framed towards
the true teaching of Christ,” “that they take delight in it and be set on
fire thereby.” (Father Meschler, S.J.) It is the “Third Degree” St. Ig-
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natius aims at. There is no longer question of indifference towards wealth
or poverty, honor or humiliation. It is now a matter of positive choice; so
that the exercitant will, provided God’s glory in any case be equal, actually
seek poverty with Christ poor and reproaches and humiliations with
Christ humiliated and laden with reproaches.

This is the “peak of the mountain of Perfection”; the Third Degree of
Humility is the highest summit of all. (Rickaby, S.J.) Here is the best
way of serving God, spoken of in the Foundation, and the noblest use
made of creatures; here is the way of “distinguishing oneself” as a knight
in the army of the King mentioned in the meditation on the Kingdom of
Christ; here is the “closest possible” following of Christ. It is impossible
to man unaided by Divine grace, for it requires the sacrifice of all that
the human heart holds dear. It is the acme of Christian heroism. The ap-
propriateness of describing the Spiritual Exercises as a “school” now
becomes apparent. Such terms as a “system of asceticism,” a “course of
ethical gymnastics,” a “manual of drill,” a “training school of abnega-
tion,” miss the point, confusing the means with the end. The Exercises are
truly a “school of Christian heroism,” for they train for a sublimity of
sacrifice dictated and inspired by an intense and most generous love of
our Lord Jesus Christ.

In the beginning of this chapter it was said that the order founded by
St. Ignatius, the Society of Jesus, was born of the spirit of the Exercises.
This spirit is most vividly expressed in the eleventh and twelfth rules
of the Summary of the Constitutions which contain the most forceful
expression of the spirit of the Society. “They (the members of the So-
ciety) must diligently observe, esteeming it of great importance and of
the highest moment . . . how much it helps and contributes to progress
in spiritual life, to abhor wholly what the world loves and embraces and
to accept and desire with their whole strength whatsoever our Lord loved
and embraced . . . seriously to follow Christ . . . for His love and
reverence . . . that in all things, as far as by the assistance of God’s
grace we can, we may seek to imitate and follow Him, seeing He is the
true way that leads men to life.” “To the end that this degree of per-
fection, so precious in spiritual life, be better obtained, let it be each one’s
chief and most earnest endeavor in all things, as far as he can, to seek in
the Lord his own greater abnegation and continual mortification.” For as
the Saint says in the Exercises: “we shall make progress in spiritual mat-
ters in proportion as (tantum-quantum) we depart from, and renounce,
self-will, self-seeking and self-love.”

The remainder of the Exercises can be described briefly. The object
of the third and fourth week is to confirm the Election, that is to
strengthen the exercitant in carrying out the plan of life he has adopted.
This is done in the third week by meditations on the suffering of our
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Lord. Thereby Christ showed His choice of means to glorify and serve
the Father, His love and magnanimity. “Nonne oportebat Christum
pati,” “ought not Christ to have suffered,” He told the discouraged,
hopeless disciples on the road to Emmaus.?* The one who in the Exer-
cises has reached this point, deeply realizes and intenscly feels the force
of this tremendous “ought to suffer” and applies it to himself. He is told
to meditate on these sufferings with deepest sympathy. But it is not a
mere sympathy, however sacred, that is the ultimate object of these medi-
tations. An intensely practical sympathy is urged upon the exercitant. He
is asked to consider “how all this He suffered for my sins, and what ought
I to do and suffer for Him.” It is again the spirit of the “Third Degree.”
Here is verified the profound prophecy of our Lord: “And I, if I be lifted
up from the earth, will draw all things to Myself” *—all things—above
all, loving and generous hearts.

The fourth week presents the Resurrection and the various appear-
ances of our Christ on His mission of strengthening and consoling His
followers prior to His Ascension. These meditations are to be made with
spiritual joy. “The heart should be like an Easter garden, an Eden filled
with spiritual delight and joy.” (Fr. Meschler, S.J.) There is to be joy
with and for the Risen Saviour; there is to be joy also in the thought that
for the sincere follower of the Crucified Saviour there is in store a most
wonderful reward. And the certainty of reward will strengthen the soul
in its heroic resolutions. It is a motive repeatedly proposed by Almighty
God in Holy Scripture; and it is a motive of a most practical nature, espe-
cially for times of trial and suffering, when out of a tortured heart the
cry arises: “of what use is it all?” And yet, it is not mere selfishness; for
the reward will be most intimate union with Christ. “In my Iather’s
house are many mansions . . . And I will come again, and will take you
to Myself; that where I am, you also may be.” ** This again implies a
motive of love; for it is love’s greatest happiness to be with the beloved.
Hence the meditations of this week are a lively and joyful “Sursum
Corda.”

The Exercises close with a “contemplation to obtain love” of God. St.
Ignatius explains first what true love is. He says it consists in deeds rather
than in words or feelings, and the deeds themselves are an interchange,
a mutual sharing, of goods. This gives in very simple words a profound
description of deep and genuine love—of a love which appears so strik-
ingly in the “Third Degree.” Then the Saint proposes four considerations
to excite love for God. First, the exercitant is to meditate “with much
affection” on all the blessings and benefits, natural and supernatural,

28 Luke XXIV, 26.
24 John XI1, 32.
25 John XIV, 2, 3.
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which God has given him. The soul’s answer to this is love of bound-
less gratitude. In the second place, he is to consider how close God is
to him, actually dwelling in all these gifts to him. The answer again is
love, love of desire, which seeks to possess God. Thirdly, he is to consider
that God is working in him and in all these gifts to him, and that He
worked for him in creation and, above all, in redemption. “He loved me
and gave Himself for me.” *¢ The answer here also is love, active love,
active in personal service and sacrifices. Lastly, he 1s to ponder deeply
the final truth: God is the supreme beauty and goodness itself. “God 1s
love.” 27 All goodness and beauty proceed from Him, their eternal
Source. If creatures can be so beautiful and good, how much more the
Creator of them. The answer once more is love, love that desires to be
transformed, to be united with the Divine Lover. Hence after each of
these points, there arises from the soul spontaneously and powerfully the
exclamation: “Sume et suscipe,” “Take, o Lord, and receive, all my lib-
erty, my memory, my understanding, and all my will, all I have and pos-
sess. Thou hast given it to me. To Thee, O Lord, I return it. All is
Thine, dispose of it entirely according to Thy will. Give me Thy love
and grace, because that is enough for me.” This is the famous prayer
“Suscipe.” It is a hymn, a hymn of love, a most beautiful psalm.

Not all have understood the Contemplation on Divine Love. In a re-
cent work the “Suscipe” is quoted as an example of a prayer of St. Ignatius
without any connection with the Exercises. Others have looked upon the
whole meditation as a sort of appendix without much connection with
the rest of the Excrcises. Quite the contrary is the fact. This meditation is
the logical conclusion of the Exercises. It sums them up in a brief com-
pendium. It is the crown of the Exercises. At the same time it advances
the exercitant one step, but a great step: “Per Christum Hominem ad
Christum Deum,” through Christ the Man to Christ who is God, through
the “Word that was made flesh” to the “Word which was in the begin-
ning.” It is the soul’s last will and testament; and the final prayer, the
“Suscipe,” is the golden seal affixed to this testament. The signs and
letters of this seal are: “Gift for gift! Heart for heart! Love for love!”

The essentials only of the Exercises have thus far been described,
those parts which form the structure, the “body” of the whole, and which
show the steady, systematic progress towards the object aimed at. There
are many other details, of considerable importance in the spiritual life:
principles of asceticism, and subsidiary practices, found throughout the
Exercises in places where they are most useful or needed. A few may be
mentioned: directions for the general examination of conscience, and for
the particular examination which systematically attacks some sin or fail

26 Galatians 11, 20.
271 John IV, 8.
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ing, especially a dominant passion or “pet fault”; the rules concerning
the “right conduct in taking food and drink,” where the great funda-
mental principle of the tantum-quantum, “insofar as they help or hin-
der,” comes again to the front; the rules “for the discernment of spirits,”
which are of great help to distinguish “movements of the soul,” desires
and inclinations, to discover which come from God, and which from the
enemy of souls, to see which are prompted by selfish nature, especially
by the subtler deception under the “appearance of good,” to find out the
“nets” and “snares” mentioned in the meditation on the “Two Standards.”
Connected with these last directions are the “Rules concerning scruples.”
Then there are numerous directions in regard to prayer. The Exercises
are to be a school of prayer. St. Ignatius recommends and gives directions
for “Three Methods of Prayer,” very fruitful, and yet very simple, which
can be used by all, even by people of but meager education.

The Exercises, however, are not only a school of prayer but a time
of prayer in a most eminent sense. One of the numerous misrepresenta-
tions of Jesuit theology was the charge that it was tainted with Pelagian-
ism, that it attributed too much to man’s free will and too little to the
grace of God. There is no Pelagianism in the Exercises. The saying is
attributed to St. Ignatius that “we should act (work) as if everything de-
pended on us, but pray as if everything depended on God.” 28 That is
sound practical wisdom, and sound theology too. St. Ignatius expects
much of man’s cooperation, but more of God’s grace. Hence throughout
the Exercises there is insistence on prayer to obtain God’s grace; prayer
as a preparation of every meditation, prayer throughout the meditations,
prayer interrupting the reflections, and above all prayer concluding every
meditation. During the Election the exercitant is counselled to beseech
God for light by frequent and fervent supplications. Some of St. Ignatius’
final “Colloquies” are truly most beautiful. “Without prayer the Exer-
cises are a lamp unlit.” How important prayer is for the one also who
gives the retreat is well illustrated by the words of a religious who is
not a Jesuit. Fr. Raimond Dreiling, a Franciscan and at the time Pro-
vincial in his order, who had devoted many years to the giving of retreats,
declared in 1924: “I would not entrust any one with giving retreats un-
less I knew that again and again he had gone through the little book of
the Exercises of St. Ignatius prayerfully,” or as he literally expressed it:
“unless he had prayed the Exercises through.”

Toward the close of the Spiritual Exercises are found some special
rules which demand particular consideration because they reveal the ideals

28 Father Ribadeneira gives it in this form: “Let us work as if success depended on
ourselves and not on God. Let us work with energy, but with this conviction in our
hearts, that we are doing nothing, that God is doing everything.” In the Select Sentences
the wording is turned differently.
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of St. Ignatius, and also because they have been so frequently misunder-
stood. They are the “Rules for Thinking and Acting in Conformity with
the Catholic Church,” or as they read in Spanish: “The True Sentiments
which we ought to hold in the Church Militant.” These rules—some-
times briefly called “Rules of Orthodoxy”—eighteen in number, are the
last part added to the Exercises; their addition was made probably at
Paris. They show that the Saint was by then fully acquainted with the
tenets and influence of the Protestant Reformation, and meant the rules
to be a protection, an antidote, against the spirit of heresy. It is too narrow
a view to hold that they were directed only against the Reformers. Not a
few of the humanists before Luther’s attacks, even the great Erasmus,
had ridiculed Catholic devotions and practices, as pilgrimages, venera-
tion of relics, etc. The rules were directed against them too and the bad
influence they had in Catholic countries. The Reformers had not only
rejected many fundamental Catholic doctrines and the whole sacramental
system, but particularly by denying the Real Presence had dealt a death
blow to many beautiful Catholic devotions; they had ridiculed and de-
nounced as idolatry much that many of their descendants today greatly
admire and miss and try to introduce again in the modern attempts at
“re-Catholicizing” Protestant worship. St. Ignatius says the Catholic must
“praise,” that is “stand up for,” confession, Communion, hearing of Mass
and the whole liturgy, the veneration of the saints and all that it implies,
religious life under the vows, fasting and abstinence, and good works
generally.

One rule in particular, the thirteenth, has been the object of attack
and even ridicule on the part of non-Catholics; it is often quoted in deri-
sion: “We ought always to hold by the principle that the white that
I see, I would believe to be black, if the Hierarchical Church were so to
rule.” Let a competent interpreter of the Exercises explain it: “When
St. Ignatius speaks of ‘black’ and ‘white,’ he is not referring literally to
colors—on such physical phenomena the Church never dogmatizes: her
dogmas are of faith, and faith is of the unseen. What St. Ignatius had in
mind was a proverbial phrase, found in one form or other in most lan-
guages.” 2® The Saint wished to express the kind of absolute trust that
should be given to the utterances of one of whom it is known that he can
be and must be believed. St. Ignatius urges a childlike, and as it is ex-
pressed sometimes, a blind faith in the teaching of the Church. This
faith, however, is not really blind, if its motives are considered. They are
given by the Saint: “Believing that between Christ our Lord, the Bride-
groom, and the Church, His Bride, there is the same Spirit that governs
and guides us to the salvation of our souls: because by the same Spirit

29 Rickaby, The Spiritual Exercises of St. Ignatius Loyola, p. 228.
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and our Lord who gave the ten commandments our Holy Mother Church
is guided and governed.” No Catholic can object to this. The principle
is as important today as it was when St. Ignatius warned against the false
and rebellious spirit of his age. It is especially important in these times
when lukewarm Catholics who love to style themselves “liberal” are
tempted to yield to “compromising,” “minimizing,” or, to use a popular
expression, “trimming,” in regard to the teaching of the Church. In gen-
eral, “in these principles and practical rules St. Ignatius sketches the
genuine Catholic spirit, the spirit of loyalty to the Church, the exact
Catholic coloring, which is so often wanting even in Catholics.” (Fr.
Meschler, S.J.)

Non-Catholic critics have seen in these rules the very essence of the
Exercises and their sole aim, viz., to train men in “ecclesiasticism” or
“churchliness”—a very modern word—i.e., in servile and blind submis-
sion to the power and rule of the Church. This is, of course, a complete
misunderstanding of the Exercises in general, and of these rules in par-
ticular, That supposed object cannot be the essence of the Exercises; for
the rules were added later, as a sort of appendix. These rules have been
judged in a rather strange manner even by some modern Catholics. One
such sees in them, like most non-Catholics, the real object of the Exercises
and the best expression of what he calls “Jesuitical Catholicism.” The
expression, “Jesuitical Catholicism,” is itself a misnomer and an abuse,
and commonly has a mischievous and sinister connotation. There is but
one kind of loyalty and obedience for all Catholics. It is true that in
actual and practical obedience there may be degrees. The Jesuits profess
a special degree of obedience in their fourth vow, viz., to go to whatever
mission the Holy See sends them, even if no means of support are given
them. This is a degree of obedience to which Catholics generally are not
bound. But it does not constitute a special kind of “Jesuitical Catholicism.”
Theirs is the one Catholicism, although they are ready to practice it in
an exceptional and magnanimous degree. Here too appears the idea of
“magnanimity” so prominent in the Exercises concerning the following
of Christ.

Almost the opposite view has been recently expressed by a French
religious. He sees in these rules a mere appendix of only temporary im-
port, because in the days of St. Ignatius, in the period of the great Protes-
tant rebellion against the Church, some kind of special warning could not
well be omitted. That is a serious underestimation and an essential mis-
understanding of the Rules. The Protestant attacks were, indeed, the oc-
casion of the special emphasis. Yet the Rules are not a mere appendix
without intrinsic connection with the Exercises. A simple illustration will
show their true nature and connection with the Exercises.
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Suppose, soon after the publication of a code of laws in a country, some
special conditions arise which were not explicitly taken into account in the
body of the laws. The remedy would be found in the fundamental prin-
ciples which are contained in the code and which have only to be applied
explicitly to the new conditions. That is exactly the relation of these rules
to the Exercises, a practical application of the fundamental ideas of the
Exercises. They are an application of the idea contained in “The King-
dom of Christ.” Christ did found a kingdom, the Kingdom of God. Here
on earth the Church 1s this Kingdom. Hence loyalty to the Church is
demanded “from all who want to be loyal in the service of Christ ‘the
founder and head of this Kingdom.”” Again consider the meditation of
the “Two Standards.” The Church is the “Civitas Dei” of St. Augustine
which must meet in fearful struggle the forces of the enemy of Christ.
Thosc who are eager to follow Christ will fight in their own hearts what-
ever comes from the enemy of Christ; but they will also do all in their
power to oppose Satan’s influence in the souls of others, and will endeavor,
in true apostolic spirit, to defend and expand Christ’s kingdom. Theirs
will be the great motto: “Pro Christo et Ecclesia!”—“For Christ and the
Church,” which has been the battle cry of chivalrous sons of the Church
throughout the ages.

Here is reached the decpest reason for loyalty to the Church and here
is revealed the intimate connection of these rules with the very heart of
the Excrcises. St. Ignatius gives as motive for the obedience to the Church
the fact that she is “the true Spouse of Christ.” Such is St. Paul’s profound
declaration: “Husbands love your wives, as Christ also loved the Church,
and delivered Himself up for it.” 3* He carricd His love as far as it
would goj; it was a generous and magnanimous love. It has been seen
that the spirit of the Exercises, their primary object and aim, is a great
and magnanimous personal love of Christ. Now anyone who sincerely
loves Christ cannot fail to have the greatest reverence, loyalty and affec-
tion for His “true Spouse” and will most gladly obey her. Here then 1s
had the true relation of the “Rules of Orthodoxy” with the Exercises,
a connection not often pointed out clearly enough. In the same passage
of St. Paul there is an even more profound idea. He says Christ loves the
Church as His own body.*! Christ identifies Himself with His Church.
To Saul, who persecuted Christ’s Church, He cried out before the gates
of Damascus: “Saul, Saul, why persecutest thou me?” 32 The Church is
truly “the mystical body of Christ.” This profound idea, so popular at pres-
ent with devout Catholics, is equivalently contained in these “Rules for Or-

30 Ephesians V, 25.
31 Ephesians V, 29.
82 4cts 1X, 4.
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thodoxy.” That gives the Rules a value more than temporary, a perma-
nent value as long as the Church lasts. They express for all Catholics the
sacred duty of unbounded loyalty to the Holy See.

What St. Ignatius laid down as principles in his Exercises he practised
in his life. His burning love for Christ is manifest in his ardent love for
the Church and in his enthusiastic devotion to the visible head of the
Church. He was the first to introduce into a religious order a special vow
of obedience to the Vicar of Christ. His last desire on his deathbed was
the wish to receive the blessing of the Holy Father. That wish was a pro-
fession of his own personal devotion to the Holy See; it was, at the same
time, his last will and testament to his sons, his earnest request that they
too should “distinguish themselves” by their loyalty to Christ’s Spouse,
and to His Vicar on earth.

These are the Spiritual Exercises of St. Ignatius. As was said in the
beginning they can be fully understood only by one who has made the
complete Exercises. But what has been presented here may give a brief
idea of the real nature of the little book. It may suggest that the Roman
Breviary is right in calling it an “admirable book.” #% It may explain why
so many Popes and saints have considered it a masterpiece of spirituality,
a masterpiece of soul guidance and soul formation!

And yet, like everything belonging to and connected with the Society
of Jesus, the Spiritual Exercises have met with much criticism. Only a
brief mention will be made of the fantastic ideas early Protestants had
about them. A Calvinist preacher said: “The Jesuits seduce numbers of
people into strange practices which they call spiritual exercises. Their
victims, as is credibly reported, are intoxicated by fumes and by other
uncanny means so that they believe they see the devil in living shape and
they then abjure Christ.” ** There are other similarly absurd stories. Not
quite so fantastic, though still much mistaken, are the opinions of many
modern non-Catholic writers; the limits of this present work precludes
their discussion.3®

What is more surprising is that so many Catholics have severely crit-
icized the Exercises. During the lifetime of St. Ignatius they were vi-
olently attacked by some Spanish religious and secular priests. Even the
“indifference,” that principle of exalted spirituality, was denounced as
heretical. The Exercises, and their whole “spirituality,” are criticized in
our own time by some Catholics, priests and religious who are loyal and
devout members of the Church. This is surprising, after so many Popes
have approved the Exercises and their spirituality and have found none

38 July 31, Lect. IV.

8¢ Janssen, History of the German People, Vol. VIII, p. 230.

88 Brou, S.]J., in his valuable book Les Exercises Spirituels gives a number of such
strange views on forty pages, 121—162.
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of the alleged defects in them, after Popes have bestowed the highest
encomiums on them, beginning with Paul III in 1548 down to Pius XI
in our own day. It is apropos to mention the principal charges; they are
frequently encountered in any reading on the Society. Objections 3¢ have
been made that the Exercises and Jesuit spirituality in general are too
“formal,” almost “mechanical”; that there is too little of the “love of
God” in them; that “mystical contemplation” is neglected ; above all that
they are too indifferent towards and opposed to the “liturgical” devotions.

From such objections one may turn to judgments of an entirely dif-
ferent character. The Exercises were most highly praised by the foremost
leaders of the Catholic Reformation: St. Charles Borromeo, St. Philip
Neri, St. Francis de Sales, and many others. To St. Francis de Sales is
often attributed the statement that “this precious book has saved more
souls than it contains letters.” Far more important than the praise of these
great Saints is the approval of the Exercises by the Holy See. In 1548 Pope
Paul III gave the first Papal approbation to the Exercises. That approba-
tion was not bestowed haphazardly or on the spur of the moment. The
Pope had ordered three of the most prominent ecclesiastics in Rome at the
time to examine the book of the Spiritual Exercises. All three were men
of great learning and piety: Cardinal Juan Alvarez de Toledo, O.P.,
Archbishop of Santiago de Compostella, later Cardinal-Bishop of Albano
and Tusculum, and at the time Inquisitor General; Philippo Archinto,
Bishop of Borgo San Sepolcro, Vicar of Rome; Egidio Foscarari, O.P.,
Bishop of Modena, Master of the Sacred Palace, and ofhcial censor of
books in Rome. The three were also active participants at the Council of
Trent. These were men surely capable of passing judgment on the ortho-
doxy and usefulness of a spiritual book. They declared the book to be
“most praiseworthy” and “very useful for the welfare and progress of
souls.” Pope Paul III adopted this judgment, adding that the Exercises
were “filled with piety and sanctity,” praised and approved their con-
tents, and recommended their use to all the faithful. This approbation
and recommendation of the Exercises was repeated by many Popes,
notably Alexander VIII, Benedict X1V, Leo XIII, Pius X, and, in sev-
eral documents, by Pius XI. The last named Pope declared St. Ignatius
patron of all Spiritual Exercises wherever conducted.

Pope Benedict X1V spoke of the Book of the Exercises as a “wonder-
ful” one, an expression used also in the Breviary. Now an interesting and
important question arises. Whence did Ignatius obtain that knowledge
which is found in this remarkable book? One thesis has been maintained
by a number of Benedictine writers, viz., that the Exercises of St. Ignatius
are largely derived from a book of Cisneros, the pious and zealous abbot

36 A discussion of these objections will be found in Appendix III, “Modern Criticism of
the Exercises and Jesuit (or Ignatian) Spirituality.”
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of Montserrat, which was published in 1500 under the title Ejercitatorio
de la vida espiritual. It is most probable that St. Ignatius used this book
certain details of the Exercises indeed may have been derived from it.
But these are not among the essentials of the Exercises. The most char-
acteristic features of the Exercises, the Foundation, the Kingdom of
Christ, the Two Standards, the Three Modes of Humility, the Election,
etc., are entirely missing in the book of Cisneros. Besides, the plan, spirit
and purpose of the Ignatian Exercises differ greatly from those of Cis-
neros.

Some have wanted to prove the dependence of the book of Ignatius on
that of Cisneros by the very title “Spiritual Exercises,” as the book of the
Benedictine abbot is called Ejercitatorio de la vida espiritual, “Exercises
of Spiritual Life.” On the other hand, the expression “Spiritual Exer-
cises” was a commonplace long before St. Ignatius. From the days of
St. Paul spiritual life was compared to athletic practices, that is exercises.
The expression occurs numberless times in medieval books; it is often
used in the Imitation of Christ. Moreover, alone or with slight additions,
it was used as a title of many medieval books of piety, especially of de-
votional treatises.?” Possibly, the title may have been suggested to Ig-
natius by Cisneros’ book. On the other hand, he may have obtained it from
another source; the expression was, as is said, “in the air.”” It should be
noted that several modern Benedictine authors have rejected any sub-
stantial dependence of the book of St. Ignatius on that of Cisneros.

In the previous chapter it was recorded that Ignatius read the Flos
Sanctorum by the Italian Dominican, Jacopo de Voragine, and the Life
of Christ by Ludolph, the German Carthusian. From the latter, he seems
to have taken some of the methods concerning the meditations on the Life
of Christ; he certainly took from him some of the matter for those medi-
tations. At Manresa he began to read the Imitation of Christ, which re-
mained a favorite book with him ever after. Some ideas of St. Ignatius
remind us of the Imitation, although direct quotation cannot be pointed
out. Several books written by other representatives of the Devorio Mo-
derna, developed by the “Brethren of the Common Life,” have been
mentioned as “sources.” No direct borrowing from these or other possible
sources mentioned can be shown. If some critics’ theses are to be accepted,
young Ignatius, having just left the army, must have been a tremendous
reader, a regular “bookworm,” as one would say today. And yet some of
the works which are supposed to be sources were extant only in Latin, a
language which Ignatius began to study years after. That certain simi-
larities are found between the Exercises and older spiritual books is to

87 Compare St. Gertrude; Exercitia Spiritualia; Tauler, Rosetum Exercitiorum Spiritu-
alium; (Pseudo)—Bonaventure, Exercitia quaedam Spiritualia; Thomas 3 Kempis,
Libellus Spiritualis Exercitii, and Brevis Admonitio Spiritualis Exercitii.
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be expected, as all deal with the same general subject, spiritual life. Thus
the two opposing camps of Christ and Satan, of Jerusalem and Babylon,
are met with in spiritual writings before St. Ignatius. If, however, one
examines carefully the use by the older writers and that by Ignatius, one
will find that there are differences in detail, often considerable. Above all,
the special purpose for which St. Ignatius employs the imagery and the
psychological place he assigns to it in the whole structure, are essentially
different. To take similarities as proof of origin is rather dangerous rea-
soning.

The question of dependence, however, is of no great importance. No
matter how much St. Ignatius might have taken from others, it was only
material which he used in his own peculiar, original way. They were
merely the stones he employed for his building. The great plan, the
architectural perfection, are his; therein is found his undisputed original-
ity. The idea has been well put by Dr. Pastor.3® After mentioning certain
points of striking similarity between the Exercises and words of former
writers—among them even Savonarola—he adds: “These are only single
stones. The building taken as a whole is a compact and uniform work of
art constructed on new and original lines.”

One more question remains about the origin; it is of greater signifi-
cance than the preceding ones. The question is hinted at in the Breviary
(July 31), which says: “A man at that time without any learning (lit-
terarum plane rudis) composed the admirable book of the Exercises.”
Dr. Pastor puts it more explicitly: #* “One remarkable phenomenon al-
ways remains. Here was a soldier, who had learned no more than to read
and write and had only just said farewell to a life adrift among the temp-
tations of the world, who yet was able to compose a spiritual work remark-
able for inwardness, lucidity, depth and strength. By Ignatius himself
and by his first disciples this was regarded as a special instance of the
overruling power of the Spirit of God.”

Indeed, one cannot explain it without admitting some supernatural
assistance. Of this assistance some earlier disciples of the Saint speak ex-
plicitly. Fr. Nadal, intimately acquainted with St. Ignatius, says in one
place: “God communicated the Exercises to Ignatius,” in another: “God
inspired them.” Fr. Polanco, for years Ignatius’ secretary, writes: “Taught
by God he received the Exercises,” and in another passage: “taught and
enlightened (edoctus et illustratus) by the Lord.” The same Father
wrote a short preface to the Latin version, the Vulgata, in which he states
that “Master Ignatius composed them not so much from books as through
the unction of the Holy Ghost.” This was printed as a preface to an edi-
tion which appeared at Rome under the eyes of St. Ignatius with at least

88 Pastor, History of the Popes, Vol. XII, p. 16.
80 Ibid., p. 17.
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his tacit approval. This fact leads to the other important point, that the
Saint repeatedly indicated his indebtedness to a special supernatural as-
sistance. It was quoted before #° that St. Ignatius said: “God treated him
as a teacher treats a child . . . it was always clear to him God treated
him in this manner. If he thought differently, he would believe he of-
fended the Divine Majesty.” Again he says: “God gave him special light
on certain questions”; and he makes similar assertions in his Testament,
which indicate clearly enough that he was convinced of having received
some supernatural help in the composition of the Exercises. And how
can the Exercises be explained without admitting some such assistance?

There is, however, no wish to imply that this supernatural assistance
was in the form of a “private revelation,” such as has been given to some
saints. Much less is there any intention of endorsing the opinion that the
Blessed Virgin “dictated” the Exercises to St. Ignatius. This legend does
not go back beyond the first part of the seventeenth century; it seems
to be contradicted by several statements of St. Ignatius, and is resolutely
rejected by the foremost modern Jesuit historians: Astrain, Watrigant,
Tacchi-Venturi, among others.

Father Polanco, secretary of St. Ignatius, did not hesitate to say that
the giving of the Exercises was the principal ministry of the Society. Their
historv during the last 400 years has not vet been written, but the partial
accounts which have appeared are most impressive. Many non-Catholic
historians have recognized and acknowledged their historical significance.
Boehmer, who devoted himself for years to the study of the Society, has
called the book of the Exercises “a book of human destiny,” one which
has greatly influenced the course of history. This is particularly evident
in the annals of the sixteenth century. It was through the Exercises that
a great part of Germany was saved for Catholicism, a fact explicitly
affirmed by contemporaries. Writes one: “It is to the Exercises which
many of the German magnates (secular and spiritual) performed that
we owe almost all the good which was done in Germany later on.” 41
Indeed, everywhere the Exercises were one of the principal instruments
in the great Catholic reformation of the sixteenth century, which was
truly a “new Spring” in the history of the Church. It is particularly this
phase of the history of the Exercises which has impressed non-Catholic
writers most. The words of one deserve to be quoted: “There is, indeed,
no other work of Catholic literature which, for its historical effect, can be
compared with Ignatius’ little book. Soon the Exercises won recruits
throughout the whole Catholic Church. Not only Jesuits, but numerous
secular clergv, princes of the Church, scholars and laymen in the most
various positions, performed the Exercises, and the system had the most

40 See above, p. 49.

41 Bl. Peter Faber quoted in Janssen, History of the German People, VIII, pp. 228-
229.
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powerful effect on all types: doubters recovered through it their faith,
pleasure-seeking children of the world, famous scholars and influential
personalities were moved to repentance. In the most distant lands, the
Exercises raised up apostles of Christianity, and many a European prince
became, through the Exercises, a devoted champion of the Catholic
cause.” *#

Extraordinary were the effects produced in communities of the older
religious orders; some were brought back to the primitive discipline,
others inspired to new religious tervor and activity.** The Venerable
Louis Blosius, a celebrated Benedictine Abbot of the sixteenth century, a
distinguished writer on spiritual and mystical subjects, often called a
“forerunner” of St. Francis de Sales, pays an eloquent tribute to the Exer-
cises and their beneficent influence on his monks. In this connection the
words of a famous Friar of our own time deserve to be quoted. The
Dominican Father Denifle, whom his Protestant adversaries called “one
of the most learned men of modern times,” speaks of the influence of
the Exercises on religious orders in the following words: “Through the
Exercises the Jesuits of olden times were formed and those of our own
day are formed. All other religious orders followed their example with-
out giving up an iota of their old statutes. On the contrary, the practice
of the Exercises helps them to observe their own rules more faithfully.” 4*
The same writer then describes the fruit which the laity can derive from
the Exercises: “to become better acquainted with the Christian ideal of
life, and the way that leads to it, viz., Jesus Christ.” It is worth noting,
in passing, that the fruit mentioned by the great Dominican is almost
identical with that given above as the very heart of the Exercises.*® In
addition the Jesuits have been indefatigable in giving adaptations of the
Exercises, especially of its First Week, to hosts of people in the form of
missions and retreats.

This study of the Spiritual Exercises may be fittingly closed with the
tribute paid to them by Pius XI in his encyclical Mens Nostra. “Among
all the laudable methods that exist and that are inspired by the sound
principles of Catholic asceticism, there is one which has attracted the full
and repeated approval of this Apostolic See, which has won fullest praise
from saints and masters of the spiritual life, which has reaped great

42 Rene Fiillop-Miller, T4e Power and Secret of the Jesuits, New York (1930), p. 16.
This is a work not without considerable flaws; on the other hand it capably refutes some
common errors about the Society, and in forceful and felicitous language describes many
important phases of its history.

43 Very interesting details are given by Brou, Les Exercises Spirituels, pp. 81—102 on
the marvelous fruits derived from the Exercises by various religious orders, as well as
the secular clergy.

44 Denifle, Luther und Luthertum, Mainz (1904), Vol. I, part I, 2d ed., pp. 176-177.

45 See above, p. 54.
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harvests of holiness for four centuries. We allude to the method of St.
Ignatius Loyola, of him whom we love to call the Specialist of the Exer-
cises. His little book of Spiritual Exercises is small in bulk but precious
in content. From the day that it was solemnly approved, praised and
recommended by Our Predecessor, Paul 111 of holy memory, from that
day (to use the words written by Ourselves before Our Pontificate) the
book ‘almost instantly established and imposed itself as the wisest and
most universal code for the government of souls, as the inexhaustible
source of deep and solid piety, as an irresistible stimulus and secure guide
to conversion and to the highest spirituality and perfection’ . . . In the
same thought concur those who attained or increased their spiritual
strength in this school of the Exercises, and who (to use the words of
Our Predecessor of happy memory, Leo XIII) ‘whether for their ascetic
doctrine or for sanctity of life have flourished’ in the last four centuries.

“The solidity of spiritual teaching, far from the dangers and illusions
of the pseudo-mystics, the marvelous adaptations to every class and con-
dition of persons (from souls given to contemplative life to men living
in the world), the organic unity of its parts, the remarkable order in
which the truths to be meditated are succeeded by spiritual instructions
suitable to lead a man from the point where he is freed from sin to the
most sublime peaks of spirituality, by the road of abnegation and victory
over passion, all these things render the method of St. Ignatius the most
commendable and the most effective.” 46

46 Mens Nostra, Rome (December 20, 1929).



CHAPTER IV
HEROIC AGE

For sixteen years St. Ignatius of Loyola was to govern the new Society
of Jesus, until death closed his career on July 31, 1556. They were im-
portant, those years, important as any of his life, for in them he moulded
his order into a permanent organization that would live and develop
according to his own unique planning. Such an accomplishment he ob-
tained, in part, by his personal government marked by a readiness to
undertake any employment desired by the Popes for the Church’s good,
by a wise and prudent direction of subjects, and by a prayerful spirit
permeating all endeavors. But much more did Ignatius achieve the per-
manent actuality of the Society by composing its Constitutions, in which
he set down the definite and documentary provisions for the nature of
the order and its processes of operation.

The personal appearance of Ignatius during this period may be learned
from a description drawn by the pen of his beloved novice, Ribadeneira:
“He was of medium height, or, more accurately, somewhat below the
average, with a small frame, although his brothers were tall, and well-
formed. His countenance commanded respect, his forehead was high and
without wrinkles, his eyes deepset, the eyelids puckered and wrinkled
with his many tears, the ears of medium size, the nose high and curved,
a somewhat ruddy complexion, his head bald, and his whole aspect vener-
able. His appearance was joyfully grave and gravely joyful, so that his
serenity rejoiced those who looked upon him, while his gravity impressed
all about him.” 1 Towards the end of his life he thus appeared to a young
Flemish scholastic, Franz Coster: “The day before yesterday I saw for
the first time the most reverend Father Ignatius, to my indescribable
joy and satisfaction. I could not satisfy myself with the sight of him. An
old man, he walked in the garden leaning on a stick. Virtue shines in his
countenance; he is gentle, friendly and lovable, so that he converses with
learned and unlearned, great and small; truly is he a man venerable
above all, for whom a great reward in Heaven awaits!” 2

These years too were the heroic days of the Society. Its ranks filled with

1 Astrain, 4 Short Life of St. Ignatius, Trans. by Hull, p. 113, London (1928).
2 Duhr, Geschichte der Jesuiten in den Lindern deutscher Zunge, Freiburg (1907),
Vol. 1, p. 563.
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veritable apostolic giants; many a one of them seemed to possess the force
of an army, as, often alone, he journeyed afar to fan up the graying
embers of Catholic faith, to oppose a barrier to the Protestant advance,
or to raise aloft the Cross amidst the heathen savages. These early Jesuits
exemplified the ideal of the Society of Jesus; they materialized the hopes
of St. Ignatius.

Pope Paul I1I during the remaining nine years of his pontificate con-
tinued to lend strong support to the new order; he issued six more im-
portant documents in its interest. In one of these documents the original
restriction of membership to sixty was removed (1544) and in another
permission was granted to admit spiritual coadjutors with simple vows
(1546). So great were the opportunities for apostolic labor and so few
were there among the numerous applicants who could measure up to
Ignatius’ high standards for the professed, that the Saint conceived the
plan of enlisting many worthy priests as assistants. The idea was entirely
new, especially the reckoning of them with their simple vows as true
religious. Julius III, the succeeding Pope, continually furthered the
order’s activities; as Cardinal presiding at Trent, he had been impressed
by the work of the Jesuits at the Council. He issued the Bull “Exposcit
debitum” of July 21, 1550, which constituted a new and solemn confirma-
tion of the Society’s institute and privileges, sanctioning besides the
changes and complements which Ignatius had given to the original rule.
Likewise he issued in 1552 the Bull of Foundation for the German Col-
lege, an institution which he generously supported.

The labors of St. Ignatius and his companions for the spiritual good
of the Roman populace was a large factor in the Papal good will.* The
Church of Santa Maria della Strada, the first Church of the order in the
Eternal City, became the center of a revival of piety and virtue. From
its doors the fathers sallied forth through the streets and alleys to preach
and catechise in the open air the children and the neglected poor. When
Ignatius preached in the church many important persons came to listen
intently to his simple discourses, delivered in a halting Italian with a
Spanish idiom. Yet his earnestness and animation held them, and they
could not but be impressed when with glowing countenance he invariably
concluded: “Let us love God with all our hearts, with all our souls and
with all our will!”

Great good was accomplished by the Saint in what today would be
called “Social Work.” Thus he founded the Casa di Santa Marta for
unfortunate street-women, especially for those of them who were mar-
ried. Though advised that his efforts for wretches so hardened in vice
were doomed to failure, he persisted until within three years more than

3 Pastor, History of the Popes, Vol. XII, pp. 36—57; XIII, pp. 180-183.
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a hundred poor creatures had found shelter in the refuge. He established
also the Casa di Santa Caterina dei Funari for maidens whose innocence
was endangered by poverty or evil environment, that there they might
safely remain until they married or entered a convent. He labored to
raise funds for orphanages and similar charitable institutions; while under
his direction his brethren ministered to the sick in the hospitals, nursing
their bodily ills and providing for their spiritual needs. The welfare and
protection of Jewish converts claimed his special care.

When the serious dispute between Paul 111 and King John of Portugal
over the control of the Inquisition came almost to the breaking point,
St. Ignatius devoted his best energies, with considerable success, to com-
posing the difficulties. Some writers have inferred that the Saint was op-
posed in principle to the Inquisition because of his preventing Jesuits from
accepting posts on the Tribunal. The contrary was the case. In fact he
urged Paul 111 in 1542 to revive the Inquisition in Italy and he was of the
opinion, declared in a letter to Canisius, that the execution of a few of the
leading German heretics would have ended the Religious Revolt.* Ig-
natius, as a man of his age and as a Spaniard, quite approved of the Inqui-
sition. His opposition to Jesuits on the Tribunal came from his conviction
that the work would interfere with ordinary apostolic labors of the So-
ciety and would involve the acceptance of prelacies forbidden by the rule.

Several requests for amalgamation, coming from the Somaschi, the
Barnabites and the Theatines, were rejected by the founder of the Jesuits.
Ignatius highly regarded these new orders of Clerks Regular, but he was
convinced that their purposes and that of his own Society differed too
widely to make a combination advisable. Cardinal Caraffa, co-founder of
the Theatines, had thought of such a union, but, according to Ribadeneira,
came to agree on the whole with the reasons for the Saint’s refusal.®
Ignatius did welcome the invitation of the Carthusians for mutual spiritual
assistance and communion in prayer.

More decidedly did he refuse the many requests for the spiritual
guidance of women, both of individuals and of convents, being of the
opinion that such direction did not fit in with the special apostolic labors
of his priests. He was determined that his Society would have no Second
Order. Considerable difficulty was occasioned by the attempt of Isabel
Roser to affiliate herself and some companions to the Society. This noble
Spanish lady had been a generous benefactress of the Saint in his early
days at Barcelona. Ignatius was grateful, but his decision was fixed and
he refused her request when she came to Rome in 1545. The ladies ap-
pealed to Paul III so insistently that the Pontiff ordered Ignatius to re-
ceive their solemn vows as their superior. Dofia Isabel had little idea of

4 Brodrick, Saint Peter Canisius, London (1935), pp. 211 ff.
8 Pastor, History of the Popes, Vol. XII, p. ss.
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obedience or the religious life, so difficulties increased. At length Ignatius
convinced the Pope of the impossibility of the situation and the Holy
Father relieved him of the charge.

Much of the last fifteen years of his life was occupied by Ignatius in
the composition of the Constitution of the Society.® As the chapter fol-
lowing will offer an analysis of this document, in this only a few historical
points will be narrated. All of the early fathers, and none more than
Ignatius, recognized the need of a definite and written regulation of the
life of the new order, if it were to survive and if its ideals were to be
preserved. Several times in the first year the professed fathers in Rome
met to work out plans. In 1541 Ignatius and Codure were entrusted with
the task; on Codure’s death, shortly afterward, the whole labor devolved
upon Ignatius. The next six years he spent studying, meditating and pray-
ing; then in 1547 he began to write, still carefully reflecting, for it was
not until 1550 that he completed the first draft. The Jesuits in Rome
were asked to pass upon this preliminary rule. IFrom their suggestions the
Saint with the aid of Polanco inserted the alterations he deemed ap-
propriate. Then the document was subjected to the test of experience;
Nadal put the new body of law into operation in Spain, Portugal, Ger-
many and Italy; Quadrio introduced it into India. During the four years
following, Ignatius weighed the reports of the various experimentations
and made here and there the changes he thought advisable. When he died
in 1556 the Constitutions were almost entirely completed; in fact, as
will be noted later, they were accepted by the First General Congrega-
tion of the order with but a few insignificant alterations.

The last year of the Saint’s life was clouded with threatening disaster,
for with the election of Cardinal Caraffa as Pope Paul IV, Ignatius had
good cause to fear the destruction of his life work.” The new Pontiff, with
all his devoted labors for the Catholic Reformation, was yet a man little
tolerant of the ideas of others. Ignatius was but one of several excellent
ecclesiastics who felt his displeasure; Cardinal Pole, Cardinal Morone
and cven Cardinal Ghislieri were among them. The stern Neapolitan
for years had been deeply prejudiced against the founder of the Society
of Jesus; he had little sympathy for the Roman College and his name,
significantly enough, was not on the list of contributors to the support of
the German College. Still, in the beginning of his pontificate Paul IV
treated Ignatius and the Jesuits kindly; he admired their work for the
poor of Rome, sent Salmeron to Poland, sought the advice of Bobadilla
in reform problems and valued Laynez highly. The mistrust however
would not down. As the disastrous war with Spain developed, yielding to
the rumor of arms concealed in the house of the Jesuits, most of whom

8 Pastor, History of the Popes, Vol. XII, pp. 58—6o.
7 Pastor, History of the Popes, Vol. XIV, pp. 246-250.
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were Spaniards, the Pope ordered the premises searched. The officials
would have made only a perfunctory inquiry, had not Ignatius insisted
on the entire house being examined. Paul IV did not continue Julius III’s
support of the German College; most of the Cardinals stopped their
contributions also. Such a grave loss of funds during a period when
neither money nor loans were available, almost ended the institution.
Clerical students from Germany had to be turned away; indeed for two
years not a single German was maintained in the college. Cardinal Otto
Truchsess in his discouragement wished to abandon the whole project.
But not Ignatius, who declared his readiness to be sold as a slave rather
than give up his Germans. He distributed the German students among
the various Italian colleges and ordered their support until a better day
would come. The danger lest the Pope might radically change the Con-
stitutions, a thing which Ignatius greatly dreaded, did not arise until
the Saint had died.

Of the works of Ignatius’ brethren during his generalate none were
more outstanding than the labors of the four who assisted in the deliber-
ations of the Council of Trent, Le Jay, Laynez, Salmeron and Canisius.®
Le Jay, chosen by Cardinal Truchsess as his advisor, was the first to arrive
at Trent; he was one of the two theologians commissioned on February
23, 1546, to draft the decree on the Holy Scriptures and Tradition. On
Paul I1D’s request for Jesuits to act as Papal theologians at the Council,
Ignatius chosc Faber, Laynez and Salmeron. He provided them with
wise instructions as to their conduct: they were to make the care of souls
their first concern; they were to avoid, in preaching, doctrines on which
Catholics and Protestants were at variance; they were to end their ser-
mons and instructions with a prayer for the success of the Council and
in all their conversations they were to be cautious and unassuming. Faber
never reached the Council, for he died on August 1, 1546, a martyr of
obedience, a death in keeping with his holy character.® The presiding
legates, Cardinal del Monte and Cardinal Cervini, accorded Laynez and
Salmeron a cordial welcome to Trent. The Spanish Bishops, on the other
hand, were a bit ashamed of the youth and shabby clothes of their fellow-
countrymen. But not for long; soon they were to be loud in their praise,
as was the whole Council, of the virtues and learning of the two priests.
On alternate days Le Jay, Laynez and Salmeron said Mass for the peo-
ple, administered the Sacraments and explained the Faith. Despite the
prohibition that neither bishops nor theologians were to preach at Trent,
at the request of some of the Fathers of the Council, the Cardinal Legates
had Laynez preach on Sundays and feast-days in the Church of S. Maria
Maggiore. Large congregations gathered to hear him. The Legates

8 Pastor, History of the Popes, Vol. XIII, pp. 78-82.
9 Faber was beatified by Pius IX in 1872.
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ordered both Spanish Jesuits to participate in the discussions of the theo-
logians before the Bishops and Cardinals. So sound and learned were their
treatments of the problem of Justification that many members of the
Council requested copies of their remarks. An hour was the longest time
given to any theologian for the statement of his case; yet the presiding
Cardinals permitted Laynez to speak for three hours, and even longer.
When the subject of the Sacraments was taken up, Laynez and Salmeron
were appointed to summarize the errors of the Protestants and to set
down the opposing statements of the Fathers and the Councils; their
report was presented by Cardinal Cervini as a basis of negotiation. In the
discussions, the same Cardinal made it a practice of having one of the
Jesuits among the opening speakers, to explain the status of the question,
and of reserving the other until the end, to refute the less correct opinions
which had been advanced. Many learned prelates before voting sought
their advice.’® When in 1547 Ignatius wished to send Laynez to Flor-
ence in response to the request of the Duchess, Cardinal Cervini declared
that he was indispensable to the Council; and Bishop Archinto, the Vicar
of Paul III, wrote to the Saint that his sons could not do more good
in any place in the world than at Trent. In 1547 Canisius was sent to the
Council in the capacity of advisory theologian to Cardinal Truchsess. On
the removal of the sessions to Bologna, Laynez and Salmeron followed
the Council; Le Jay and Canisius, after delaying at Trent for instructions
from Cardinal Truchsess, finally joined their confréres. In the conference
on Penance, Laynez again spoke for three hours. Canisius likewise par-
ticipated in several discussions. The labors of these four Jesuits drew the
attention of the Bishops of the Catholic World to the new order. In Spain,
according to Araoz, the report of their work did more good for the Society
than all the labors of the Spanish Jesuits.

The Italian Bishops at Trent were so impressed with Laynez and his
companions that they eagerly sought to obtain Jesuit priests for their
dioceses. In a short time fathers of the order were inaugurating a revival
of the Faith in almost every important city of the peninsula.!* The be-
ginning was made in 1545 in Venice where Laynez lectured thrice weekly
on the Scriptures; Broét worked at Montepulciano and also at Faenza,
where he reconciled numerous feudists and founded the Compagnia della
Carita for the sick poor. Salmeron preached at Verona, Belluno and
Modena. At the last city, unfortunately, his ardor outran his prudence
and brought him into conflict with the zealous Cardinal Morone, who
dismissed him from the diocese. Cardinal Morone, however, was always

10 Pastor, History of the Popes, Vol. XII, p. 81 quoting “Epistolae Salmeroni” I,
26, 27; Astrain, Historia de la Compasia de Jestis en la ancien asistencia Hispaiia, Vol. |,

PP. 526, 527.
11 Pastor, History of the Popes, Vols, XII, pp. 82~90; XIII, pp. 192-198.
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deeply attached to the order, later on insisting on the establishment of a
college in Modena. In the Duomo of Florence during the Lent of 1548,
congregations numbering 8,000 and 9,000 listened to Laynez’s sermons.
Padua, Parma, Bologna, Brescia, Pisa, Naples and Reggio were among
the Italian cities that received the ministrations of the Jesuits.

The fathers devoted themselves likewise to the poor peasants of the
remote districts in the Abruzzi, the Lunigiana, Calabria and Apulia. They
found such incredible ignorance and neglect of even the commonest
Catholic practices that they were accustomed to speak of these regions as
the “Italian Indies.” Foremost among the apostolic laborers must be
reckoned Silvestro Landini, truly a missionary of the first rank. Thus
was he described by a contemporary: “He makes peace between relatives,
between neighbors, between communities; he induces runaway monks to
return to their convents; he stirs men up to give means of subsistence to
convents and to the poor; he procures rules against profane swearing and
for the reverent observance of Sunday; he preaches in churches and public
places, explains the Catechism, exhorts men to enter religious life; he
fasts daily, his food is a coarse bread of millet seed, his drink a little water.
Great and small model their lives on his; even if he were not to preach,
his example alone would be a constant sermon.” ** Landini later became
the Apostle of Corsica, where conditions far worse than in Italy but
spurred on his zeal; he died there March 3, 1554, worn out by labors,
hardships and privations.

The first members of the order to enter Sicily were Lhost, a Nether-
lander, who worked at Girgenti, and Laynez, who achieved reforms in
Monereale and lectured in its Cathedral. The Spaniard Doménech, the
most important of the early Jesuits on the island, came to Palermo in
1547; he was confessor to the Viceroy and his wife, reformed a convent
of penitents, labored hard for the erection of orphanages, and established
a college in the city in 1549. Just a year before at Messina, on the order
of St. Ignatius, was begun the first of the Society’s colleges, which from
the start were operated exclusively for extern pupils.

The Jesuits were to be found in the forefront of the conflict with
Italian heretics. Lutheranism in Italy, because it was hidden, often
propagated by apparently orthodox preachers, and strong in the support
of certain sections of the intelligentsia, was exceedingly difhcult to cope
with. The priests of the order, nevertheless, carried a vigilant warfare
right into the most active centers of heterodoxy. Broét attacked the teach-
ing of the apostate Ochino at Faenza, Le Jay at Ferrara offset the favor
which the Duchess Renée gave to the innovators, and Landini cleared
the diocese of Luni of heretical teachings. Salmeron journeyed to Modena

12 Monumenta Historica S.J., Epistolae Mixtae, Vol. 1, p. 445.
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to contravene the influence of its Academy, a body of literati responsible
for the dissemination of many doctrinal errors and the virus of free
thought; the caustic and acrimonious allusions in his sermons offended
many and brought him into conflict with Cardinal Morone, as has been
noted. Active heretical groups in Venice, Genoa and Naples were vigor-
ously opposed by other Jesuit preachers. In the last city in 1552 the follow-
ers of Valdes, who, though not a heretic, was a man of very dangerous and
unorthodox views, raised a storm against the Jesuits. Salmeron’s sermons,
preached in Naples in the following year, however, won back many to
the old Faith.

The most effective means for reviving Catholicism in Italy, as well
as for combating heresy there, was found in the colleges for extern stu-
dents which were begun under the direction of Ignatius during the last
years of his life. It would appear that the Saint, though realizing the
value for souls of youth education, was some time in coming to look upon
it as a labor proper to his Society.!® Colleges opened up to 1546 were
exclusively training schools for the younger members of the order. What
first brought Ignatius into the wider field of education may have been the
glowing accounts of St. Francis Xavier concerning the results of Jesuits
teaching extern pupils in the college of Goa. In that institution, established
before their arrival in the city, the fathers were invited to conduct classes
in 1543; not, however, until 1549 were they given complete charge. The
first Jesuit college to offer instruction to non-Jesuit students was the Col-
lege of Gandia, founded by St. Francis Borgia as a house of studies for
the order in 1545; here in 1546 lectures in philosophy were opened to
externs and in 1548 two classes in Latin Grammar were added. In that
same year Paul III bestowed university status on the Spanish institution;
Gandia was thus both the first college and the first university of the So-
ciety of Jesus. The College of Messina, as has been noted above, was the
first Jesuit college intended from the start for lay-pupils. The citizens of
Messina backed by the Viceroy of Sicily petitioned the founder of the
Jesuits to inaugurate a school for boys in their city. Ignatius consented
and determined to make it a model college. For its staff he chose ten of
his most talented subjects, five Italians, a Spaniard (Nadal, the first
rector), a Frenchman, a Savoyard and a German (Canisius) ; he took spe-
cial pains in arranging the curriculum, insisting on the methods of the
University of Paris as the norm to be followed. The College of Messina
opened its doors in 1548.

Within a period of eight years, up to the founder’s death, twenty-one

18 Farrell, The Jesuit Code of Liberal Education, Milwaukee (1938), pp. 1-153.
Cf. Appendix A which contains a list of the thirty-three colleges approved by St. Ignatius
and opened before his death, as also a list of the six approved by him but established after
his death,
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colleges were opened in various Italian cities. Their beginnings were
modest indeed; Ignatius desired the institutions to stand on their own re-
sources and grow gradually rather than to start in a great flourish, only
to fail miserably later. The poverty and privations which were the lot of
almost all these first staffs called for the staunchest heroism. At the head
of all stood the Roman College (1551). Ignatius planned it to be the
ideal and center of Jesuit education; hence he called to its halls the order’s
best theologians, philosophers and classicists, the excellency of whose
instruction attracted large numbers of students. It had a leading part in
extending to Rome and thence to the Catholic world the revival of Scho-
lasticism begun by the Dominicans in Spain.

Next in importance ranked the German College.'* Cardinal Morone,
who in the course of his several nunciatures in Germany had obtained
an expert knowledge of religious conditions there, suggested to the founder
of the Jesuits the establishment in Rome of a college which would train
German ecclesiastical students in learning and piety. He hoped that they
might return to their unhappy country to become scholarly and saintly
bishops, administrators and professors At the time there was no place in
the Empire where such training might be obtained. Rome could give it;
and moreover the daily contacts with the Papacy and the sacred traditions
of the City would foster in the hearts of the young German students a
deep devotion for the Holy See. Saint Ignatius eagerly responded to the
zealous Cardinal’s suggestion, offering all the resources of his order for
the work. Most of the preliminary steps were Ignatius’; and he it was
who drew up for the institution its set of rules and regulations, a master-
piece that has served as model for countless seminaries. Julius III by a
solemn Bull of August 31, 1552 formally founded the German College
and gave it to the charge of the Society of Jesus. A short time later Ig-
natius was obliged also to assume the financial support of the institution,
a burden which he undertook because of his faith in the project and his
deep affection for the German students.

From Spain St. Ignatius received the strongest response in these early
years.’® The Spaniards, just finished with the long crusade against the
Moors and girding themselves for the conflict with the Northern Prot-
estants, readily welcomed his ideal of unswerving loyalty to the Catholic
Church. The military spirit of the new order carried a special appeal to the
fighting and adventuresome race of the Conquistadores. In numbers they
offered themselves for the service; capable and learned recruits they
were too, for many were doctors or scholars of the flourishing Universities

1¢ Steinhuber, Geschichte des Collegium Germanicum in Rom, 2 Vols. (1906) ; Pastor,
History of the Popes, Vol. XIII, pp. 229 ff.

18 Astrain, Historia de la Comparnia de Jesis en la ancien asistencia de Esparia, Vol. 1,
PP- 201-678.
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of Salamanca and Alcald. Soon priests of the Society were in almost every
Spanish city, preaching to crowded churches and winning all hearts with
their heroic care of the sick. A number of them died nursing the plague-
stricken. Their instruction of the young, hitherto considered undignified,
gained universal approbation; the people of Toledo blessed God at the
sight of the Jesuits ringing bells and marshalling the children through
the streets to religious teaching.!® Colleges, some liberally supported by
Spanish nobles, sprang up within a short time in all parts of the land.

The first Jesuit to come to Spain was Araoz, a kinsman of Ignatius, in
1539. At Azpeitia he had to deliver his sermons in the open air to a con-
gregation of 4,000, many of whom climbed the trees and roofs to listen
to him. Bl. Peter Faber arrived in 1541; the next year he had to leave
for Germany, but in 1544 he returned and joined Araoz in Portugal.
Bearing letters of high recommendation from King John III, both jour-
neyed to Valladolid to meet Philip II. At the Spanish court they found
several powerful friends: beside the Prince, Cardinal Juan Tavera, the
Grand Inquisitor Diego Tavera and the Nuncio Poggio. Araoz accom-
panied Philip II to Madrid, where his advocacy of frequent Communion
aroused considerable comment, favorable and unfavorable, the latter
labeling the practice a Jesuit invention. Rapid growth by 1547 justified the
erection of a Spanish province, with Araoz as Provincial.

It the successes were great, great too was the opposition. The over-
cautious among the Spaniards suspected any new religious movement as
a possible recrudescence of the heretical Alumbrados. In Saragossa, where
the Prior of the Dominicans had labored hard for the establishment of a
Jesuit college, the opposition of some other religious and many of the
local clergy for a time defeated his efforts, even though he was supported
by the Viceroy, the Inquisitors, the civic council and many nobles. The
Primate of Spain, Archbishop Siliceo of Toledo, manifested a strong an-
tipathy to the Society; his order of 1549 forbidding anyone but parish
priests to administer Holy Communion in his archdiocese was aimed at
the Jesuits, whom he was reported to have labeled as heretics. Two years
later the Archbishop caused to be read in every pulpit a document for-
bidding all official priestly work to the Jesuits. As such an act constituted
an attack on the Papal privileges of the order and hence on the honor
of the Holy See, Julius III addressed to Siliceo a letter of high praise of
the Society, while the Nuncio, Poggio, strongly defended it. When Philip
II declared against him, the prelate withdrew his prohibition. The con-
demnation of fifteen propositions from the Book of the Spiritual Exercises
in 1553 by a commission appointed by Siliceo, produced little effect in
view of the previous approval of the work by Paul III.

A most violent storm broke out in Salamanca when on the proposal of

16 Astrain, op. cit., Vol. II, p. §23.
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Cardinal de Mendoza in 1548 a college of the order was begun. The
opponents were led by the distinguished Dominican theologian, Melchior
Cano, a man of brilliant gifts and deep learning but withal a difficult
character. Cano seemed to be convinced that the Jesuits were none other
than the forerunners of Anti-Christ. In his sermons in 1548 he attacked
them so strongly as to make the fathers objects of such suspicion that many
hesitated to be seen conversing with them. They bore their trial in silence,
though they did seek out Cano and offer him an explanation of their
character and customs. When this proved unavailing, Ignatius appealed
to the highest authority of the Dominican Order. The Master-General,
Francisco Romeo, responded by issuing in December 1548 a circular letter
to all his brethren, generously praising the Jesuits, recommending them
to the fraternal charity of the Friars, and forbidding in virtue of holy
obedience any attack, public or private, against them. Two of the most
outstanding Spanish Dominicans, Luis de Granada and Juan de Pefia,
also vigorously defended the fathers; de Pefia composed an apologia for
the Society of Jesus. Paul III came to the order’s support by letters in its
behalf to the Bishops of Cuenca and Salamanca. Before such support the
opposition in Salamanca soon disappeared. The eloquent sermons of the
Jesuit Estrada and the charity of his confrére, de Torres, for the con-
demned criminals did much to correct unfavorable impressions. For a
time it seemed as though the great Archbishop of Valencia, St. Thomas
of Villanova, would join the anti-Jesuits; the innovations in religious life
made by St. Ignatius did not appeal to him. When, however, he learned
that the changes had Rome’s approval he dropped his opposition and be-
came a great benefactor of the order. Trouble arose again in Saragossa in
1555 when the Jesuit college was finally established. A question of the
privileges of the older orders was involved, the Augustinians claiming
that their rights were infringed upon. The Archbishop supported them,
and the populace so turned against the Jesuits that they had to leave the
city. The decision was given eventually in their favor and the college
in a short time was opened. During these trials the Spanish Jesuits found
a true friend in the holy secular priest, Blessed John of Avila, the Apostle
of Andalusia.

An oftset to all opposition as well as a heightening of the prestige of
the new order came in the accession to its ranks of St. Francis Borgia,”
Viceroy of Catalonia and Duke of Gandia. Borgia came to know the
Socicty of Jesus through a meeting with Bl. Peter Faber. So impressed
was he with its purposes that he founded in Gandia a college for the

17 Monumenta Historica Societatis Jesu, Monumenta Borgiana, Vols. 1-V; Clarke,
The Life of St. Francis Borgia, London (1900) ; Suau, Vie de St. Francois Borgia, Paris
(1905) ; Karrer, Der Heilige Franz von Borja, Freiburg (1921); Yeo, The Greatest
of the Borgias, Milwaukee (1931).
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order, where, as has been noted, extern pupils were first taught by Jesuits.
On the death of his wife, having gone through the Spiritual Exercises,
he took a vow to enter the Society of Jesus. Since civic duties and the care
of his children prevented its immediate fulfillment, Paul III, at the in-
stance of St. Ignatius, permitted the Duke to pronounce the solemn vows
in 1548 and yet to administer his temporal possessions for three years
until the future of his family was assured. Such was the fervor of the new
recruit that six months after his profession Ignatius was obliged to curtail
by half his prayers and penances. In 1550 he went to Rome to be received
by the founder; in the following year he returned to Spain to be or-
dained, May 23, 1551. The step taken by Borgia had been kept from all
but a few friends; the sensation, when in 1551 Spain learned of his ac-
tion, can scarcely be described. It is said that ten thousand came to his first
Mass. The new priest took up the work of preaching, especially to the
poor and lowly, in many parts of Spain. His fervent utterances and his
ascetical appearance deeply impressed the throngs that gathered to hear
him. In 1554 Ignatius named him general Superior of the now three
Spanish provinces, Castile, Aragon and Andalusia. Under his guidance
much of the remarkable progress of the order in Spain was achieved.

It was John IIDs plea for missionaries for India that brought the first
Jesuits to Portugal, St. Francis Xavier and Simon Rodriguez.'® They
arrived in Lisbon in 1540. The ten months of waiting for the East India
fleet’s sailing they employed with fruitful results in apostolic labors for
the Portuguese capital. The King was delighted with the two priests
and heard with approval their description of the purposes of the new
Society of Jesus; he even desired them to live in the royal palace. They
preferred to take up a humbler residence in the Hospital of All Saints.
The good they wrought in the populace by their sermons, their devotion
to the care of criminals—even the condemned—and the success of their
directing the young court nobles in the Spiritual Exercises, had all Lisbon
enthusiastic about them. The people loved to call them “The Apostles.”
King John gave up all idea of the Indies and moved to retain the two
Jesuits in his kingdom at home. On St. Ignatius’ decision it was at length
agreed that one, Xavier, should journey on to the East.

Rodriguez remaining in Portugal continued the labor for souls. To
further the work, the King founded a house of studies for the order at
Coimbra, while many youths of the noblest families applied for ad-
mission into the new organization. The membership by 1546 warranted
the establishment of a province. In undertaking this charge Rodriguez,
the Provincial, composcd rules on a basis given by Ignatius, and obtained
from the recruits a measure of piety and discipline which won the ap-

18 Pastor, History of the Popes, Vol. XII, pp. 98—101; XIII, pp. 189~192.
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proval of Bl. Peter Faber during his visit to the country. The preaching,
the zealous administration of the Sacraments and the practice of poverty
of the new fathers, gained the highest esteem of the people. Three col-
leges were begun at Lisbon, Evora and Coimbra. Two of the Jesuits,
Gonsalez and Nuiiez, in 1548 embarked on the hazardous journey to
Morocco to bring the consolations of religion to the Christian slaves; at
Tetuan they cared for over five hundred captives. Both returned to Portu-
gal to collect clothes, medicines and alms for these unfortunates. So
pleased was King John that he entrusted all care of the Christian slaves to
the Jesuits. He wished also to appoint fathers of the Society as judges
of the Inquisition, but relinquished the proposal because of the strong
opposition of Saint Ignatius.

Yet it was just in this flourishing section that the first internal crisis
in the order occurred. Too many novices had been accepted and too little
care had been exercised in the choice of them; a striving after independ-
ence and a worldliness began to appear, foreboding the most evil conse-
quences. Rodriguez, while a truly saintly character, proved in the long
run unsuitable for the office of Provincial; he seemed to wish to develop
the province according to his own ideas and not those of St. Ignatius, and
to make it somewhat independent of the rest of the order. The founder
removed him from office, whereupon an insubordinate element broke out
into open dissatisfaction. Ignatius acted in the crisis with inflexible force,
sanctioning the drastic act of the new Provincial, Torres, in expelling 130
members. In 1553 only 105 Jesuits remained in the Portuguese province.
Rodriguez turned to the Court to seek royal aid for his reinstatement;
then the summons came for him to appear in Rome. He obeyed, though
on his arrival at the headquarters of the Society he demanded a formal
trial. It was granted and the decision went against him. After some hesi-
tancy he submitted. No doubt the fact that the Constitutions had not yet
been published in Portugal contributed a good deal to the difhiculties. On
their promulgation, which occured shortly, the Portuguese province
took on a new lease of life.

From 1540, a number of the younger Jesuits had been sent to Paris
to make their studies at the University; in 1548 there werc eighteen of
them living in an annex of the Lombard College. They attracted little
attention as they wore the dress of laymen. St. Ignatius had always cher-
ished a desire to set up a definite foundation in France,'® especially in
Paris, the center of ecclesiastical learning. His hope was to be realized
only after years of struggle with Gallican-minded officials and ecclesiastics.
Even the powerful support of Henry II and of the Cardinal of Lorraine
availed little. The conflict started with the endeavor of the Bishop of

19 Fouqueray, Compagnie de Jésus en France, Paris (1910-1922), pp. 1~221; Pastor,
History of the Popes, Vol. XIII, pp. 203~208.
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Clermont, Guillaume du Prat, an ever loyal friend of the Society of
Jesus, to turn over to the Jesuits the college which he had founded at
Paris for the training of priests to cope with Lutheranism. The transfer
required a royal decree, which the King at the request of the Cardinal
of Lorraine signed in 1550 and issued again in 1551. The document to
possess legal force had to be registered by the Parlement of Paris, most
of the members of which were strong Gallicans. Prospects for registra-
tion were exceedingly dubious. Matters were made worse when the Jesuit
superior in Paris committed the error of presenting the Papal Bull of
October 18, 1549, confirming the privileges of the order, to the Royal
Council; that body communicated it to the Parlement. The Gallican
jurists at once raised the question of Papal privileges in France and de-
clared that the Society of Jesus transgressed the rights of the King, of the
Parlement and of the French episcopacy. The Papal document was re-
turned to the fathers and, for a time, the matter rested.

The new Provincial of the French Jesuits, Broét, a native of France
and an alumnus of the University of Paris, renewed the attempt to obtain
registration towards the end of 1552. Henry 1I again ordered the Parle-
ment to register his decree, only to be met with an unyielding opposition.
A resolution was put forth that before any action the royal patent and
the Papal Bull must be submitted to the Bishop of Paris, Eustace du
Bellay, and to the theological faculty of the University of Paris. Du Bel-
lay was a thorough-going Gallican and had already refused the Jesuits
faculties to hear confessions and to preach in his diocese. As a result of
this prohibition only in the exempt Benedictine Abbey of St. Germain-
des-Prés and in the neighboring diocese of Soissons were the fathers able
to perform their priestly functions. When Broét came to present the
Bull to the Bishop, the prelate gave him a very unfriendly reception and
in true Gallican fashion assured him that the Pope could give no con-
firmation for France. The theological faculty’s report was made only after
a long delay. It was a complete condemnation. The very name, “Society
of Jesus,” was declared offensive; the fact that the order received every-
one without distinction was censored; the innovations in religious life
were pronounced blameworthy; and the privileges were held to be con-
trary to the rights of ecclesiastical and secular personages. In a summa
the Society of Jesus was asserted to be dangerous to the Faith, disturbing
to the peace of the Church, destructive of religious orders, an organization
that pulled down more than it built up. It was a Papal Bull that the
authors of the report so thoroughly condemned; yet their report was
prefaced by the expression of their “deep veneration for the Holy See.”

A great popular excitement against the Jesuits followed, in which ser-
mons were preached assailing the fathers and placards attacking them
were nailed up in public places. Bishop du Bellay forbade the priests of
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the order under pain of excommunication to exercise their priestly duties
until the Papal Bull should be confirmed by himself, the faculty of the-
ology and the Parlement. Broét submitted, though at the same time he
forwarded an appeal to the Supreme Pontiff.

St. Ignatius himself made no direct reply to the condemnation, though
strongly urged to do so, for he did not wish to be drawn into a long con-
flict with the University of Paris. Rather he chose to take his case to the
judgment of the whole Catholic world. Turning to the Catholic princes,
lay and clerical, who had observed the fathers laboring in their domin-
ions, and to the universities which had heard them lecturing in their
halls, Ignatius asked for expressions of opinion as to the lives, character
and works of the Jesuits. The response was immediate: commendation
poured in from such princes as John III of Portugal, the Viceroy of Sicily,
the Duchess of Tuscany and the Duchess of Ferrara; from the Univer-
sities of Valladolid, Coimbra, and Louvain; and from the Inquisitors of
Saragossa, Evora, Ferrara and Florence.® These testimonials the Saint
intended to lay before the Pope, Julius III, whose very primacy, after
all, the Paris document had attacked.

The step did not have to be taken. The Cardinal of Lorraine during
his visit to Rome in 1555 arranged a meeting between four doctors of the
University of Paris, members of his entourage, one of whom had com-
posed the condemnation, and four learned Jesuits. The discussions re-
sulted in the doctors acknowledging their mistake. The condemnatory
document, though never formally recalled, was in a short time forgotten.
During Ignatius’ lifetime, however, only one college was established in
France; that was the college founded by Guillaume du Prat, the Bishop
of Clermont, at Billom, a city of his diocese, in 1556.

The first Jesuits in the Low Countries ?! were Spanish members of
the order who had been students at Paris; the war between Francis I and
Charles V forced them in 1542 to leave France. With the intention of
completing their studies they settled at Louvain; there they were joined
by their first Flemish recruit, Vischaven, a ploue prlest of great strictness
of life, Bl. Peter Faber, durmg a short stay in the city, so won the hearts
of the undergraduates that on the rumor of his departure for Portugal
nineteen wished to follow him; he chose nine of them. In 1547 the
little group at Louvain elected Vischaven as their superior and drew up a
set of regulations for their life which they sent to Ignatius. The Saint ap-
proved of their acts, only enjoining on them the duty of seeking the
approval of the Bishop of Liége for their corporate existence. Great diffi-

20 These testimonials may be found in the Bollandists’ article on St. Ignatius, Acta
Sanctorum, Julii tom. V11, Commentarius praevius, parts 47, 48, pp. 513—518.

21 Poncelet, Compagnie de Jésus dans les anciens Pays-Bas, Brussels (1927), Vol. I, pp.
34—111; Pastor, History of the Popes, Vols. XII, p. 102; XIII, pp. 208-209.
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culties were experienced in the Low Countries also in obtaining legal
authorization; Charles V was prejudiced against the order and two of
his most influential officials, Granvelle and van Zwichem, were unfavor-
able. Ignatius sent Ribadeneira to the Netherlands in 1555 to negotiate
for the official recognition. He received a friendly reception from Philip
II, attracted much attention by his sermons and gained valuable friends
at the Court of Brussels. Shortly after the death of St. Ignatius, Philip II
granted the required civil rights.

Two Jesuits, Broét and Salmeron, in 1542 were sent by Paul III as
nuncios to the persecuted Church of Ireland.?? They were to confirm the
bishops and the chieftains in the Faith, bring about reforms, open Latin
schools, find suitable candidates for the episcopacy and care for the poor.
Ignatius ordered them to adapt themselves to the Irish customs and
to spend any monies received in their official duties on the poor and for
religious objects. The two fathers went by way of Scotland in order to
visit James V. At the Scottish court efforts were made to dissuade them
from continuing on, for their lives would be imperilled by the agents of
Henry VIII who knew of their mission. Bro&t and Salmeron went on,
however, arriving in Ireland in the Lent of 1542. They found everything
in chaos; most of the chieftains and bishops had accepted the royal su-
premacy, although the people were still loyal; the true bishops were in
hiding; many of the convents stood deserted and in ruins. The realiza-
tion of the impossibility of carrying out most of their programme was soon
evident to them. Still they tried to do what spiritual good they could for
the people. It was not much, for the soldiers were hot on their tracks, and
after thirty-four days of constant flight they escaped to Scotland. Of their
mission Bellesheim observed: “To outward appearance a failure, this
first mission of the Jesuits to Ireland was destined in the course of time to
bear much fruit.” 23

Germany in the second half of the sixteenth century was to be the chief
battleground of the Jesuits in their conflict with the Protestant Revolu-
tionists; 2# yet it was by an accident that the first Jesuit arrived in that
country. Bl. Peter Faber in 1540, on the order of Paul ITI, was going with
the Imperial Ambassador, Ortiz, on his journey to Spain, when word
came from Charles V directing his representative to attend the religious
conference at Worms. Ortiz took his Jesuit companion with him to
Worms and then to Regensburg, whither the conference had been trans-

22 Hogan, Ibernia Ignatiana I, Dublin (1880).

28 Bellesheim, Geschichte der kathol. Kirche in Irland, Mainz (1880), Vol. II, p. 82;
Pastor, History of the Popes, Vol. XII, pp. 100-101.

24 Duhr, Geschichte der Jesuiten in den Lindern Deutscher Zunge, Freiburg (1909—
1928), Vol. I, pp. 1—162; Pastor, History of the Popes, Vol. XII, pp. 103-112; XIII, pp.
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ferred and where an imperial diet was to assemble. Faber busied himself
with hearing confessions and in giving the Spiritual Exercises. He alone
could not attend to all who wished to make them; so some who already
had gone through the Spiritual Exercises, such as the able secular priest,
Cochlaeus, imparted them to others. Many ecclesiastical and secular
princes took Bl. Peter for their confessor. Faber had to leave for Portu-
gal with Ortiz in 1541, but he was soon to be back again in Germany. In
the very next year Paul 111 sent him, together with Le Jay and Bobadilla,
to labor in the Empire under the direction of the Nuncio Morone.

Faber was assigned to the Rhineland to work directly under the
Nuncio. At Spires, the Cathedral cantor, Otto Truchsess von Waldburg,
soon as Cardinal and Bishop of Augsburg to become one of the chief
mainstays of Catholicism in Germany, made the Spiritual Exercises un-
der his guidance. Thence he was sent to Mainz where he rendered val-
uable help to the Archbishop, Cardinal Albrecht von Brandenburg, in the
reform of the clergy. While in this city two of the best prelates in
Germany, Bishop Pflug of Naumberg and Bishop Helding, coadjutor of
Mainz and later Bishop of Merseburg, were directed through the Exer-
cises by Blessed Peter. His next apostolic labors brought him to Cologne;
the Catholics there had been begging repeatedly for his help in their
desperate struggle to save the city from being turned over to Protestant-
ism by the Archbishop von Wied, an ignorant and thoroughly worldly
ecclesiastic, soon to apostatize and attempt marriage. The University of
Cologne led the fight against the false shepherd, who himself was not
without strong supporters. Faber readily lent his assistance to the faith-
ful Catholics. He journeyed to Bonn, where the Emperor was interview-
ing t