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ABSTRACT

From Mary Ward (1585-1645) to Michael (Frances) Corcoran (1846-1927):
The Educational Legacy of the Loreto Order

Elaine Mc Donald

This research firstly focuses on a Yorkshire wbman, Mary Ward (1585-1645), who
founded the Institute of the Blessed Virgin Mary (Loreto Sisters) in 1609. Ward
believed that she was mandated by God to adopt the Constitutions of the Society of
Jesus for women. Such a move openly challenged the constraints placed on women
and proved too novel for the ecclesiastical authorities; in 1631 she was arrested and

imprisoned on a charge of heresy and her Institute was suppressed.

Despite the suppression the Institute survived. An anomaly existed whereby schools

and convents of the Institute were being founded yet, because of the Papal decree,

Quamvis iusto (1749), the members of Mary Ward’s Ihstitute, were prohibited from

recognising Ward as foundress. Secondly, the dissertation seeks: to explore the
anomaly whereby Loreto schools were founded in Ireland (1821) yet the memory of
the foundress was suppressed; to investigate the extent to which the foundation of
’ Loreto schools in Ireland was prompted by a distinctive vision for women’s
education; to examine how the memory of Mary Ward survived in Ireland, through
the educational enterprise of the Loreto Sisters, with particular reference to Michael

Frances Corcoran (1846-1927).
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A NOTE ON TERMS USED

Female Religious

The term “nun” and “sister” have distinct meanings: nuns take solemn vows and are
enclosed while sisters take simple vows and are not enclosed. This dissertation will
not apply a strict distinction given that a number of sources use these terms
interchangeably. The term “female religious” or “women religious” will also be used
in the course of this dissertation.

Foundress
This will be used with the upper case “F” to distinguish Mary Ward from subsequent

Institute foundresses such as Teresa Ball.

Institute of the Blessed Virgin Mary/Loreto Sisters
The term “Loreto Sisters” is used to describe the members of the Irish foundation of

Mary Ward’s Institute of the Blessed Virgin Mary.

Congregation of Jesus (CJ)/IBYM

In 2004 the Roman Branch of Mary Ward’s Institute adopted the name Congregation
of Jesus in accordance with their conviction that it was Ward’s original intention to
include the name of Jesus in the original title for the Institute. The abbreviated form

“CJ” appears in occasional footnotes.




INTRODUCTION

The research question - its origin and development

The question which initiated this research was rooted in the contemporary experience
of Loreto education. It was concerned with the examination of the influence of
Ward’s charism in the eighteen voluntary; five community (second level) and seven
primary schools for which Loreto Sisters exercise trustee responsibility in Ireland
today. The mission statement that expresses the paﬁicular.task of Loreto trusteeship
states: “Holding in trust the gift of Mary Ward’s distinctive vision, we undertake
trusteeship of the Loreto enterprise of education now and into the future”.! This
statement prompted a further question and this concerned the nature of Ward’s

“distinctive vision”.

The term implies that there is something unique in the Loreto educational enterprise
and that furthermore, this uniqueness is inépired by the vision of Ward herself. In
order to test these claims an important task had to be undertaken and this would mean
returning to the source of the vision: Ward herself. Since the research is concerned
with investigating the point of origin of the Loreto ethos it became a historical, rather

than a contemporary inquiry.

In this historical inquiry a problematic development in the evolution of Ward’s vision
came to the fore. The Yorkshire woman’s innovations proved to be so novel that in
1631, her Institute was suppressed by the Catholic Church and Ward was imprisoned
as a heretic. Although her Institute would survive, those who joined her enterprise
were, by papal decree, prohibited from acknowledging Ward as Foundress. This
prohibition lasted until 1909.

The effects of this prohibition were particularly evident in a statement made by Teresa
Ball, the foundress of the Irish branch of Ward’s Institute, when she stated in a letter
to another member: “I never was informed of the merits of Mary Ward”.? This

statement reflects the strange anomaly that existed for Loreto schools in Ireland

! Loreto Education Trust, ‘Supporting Loreto Education* (Dublin: Loreto Education Office), 2007.

? Letter from Teresa Ball to Angela Browne (superior at the Bar Convent York) 9 January 1849
ATY2/CI1/13. :




whereby schools of Ward’s Institute were founded yet the members had no
knowledge of Ward herself. In the light of this extraordinary circumstance the
research undertaken in this dissertation seeks to examine the impact of the imposed
amnesia that prevented the Loreto Sisters from claiming the inheritance of their

Foundress.

The question underlying this research concerns the manner in which the intervention
made by the Catholic hierarchy in the history of Ward’s Institute prevented
subsequent generations from implementing the more innovative plans of the

Foundress particularly with regard to women’s education.

In order to explore this question the dissertation will focus on three key areas. Firstly,
it will outline the distinctive character of Ward’s enterprise which was particularly
concerned with the education of women. Secondly, it will investigate the reasons
which gave rise to the Church’s prohibition on the recognition of Ward as Foundress.
Thirdly, it will investigate the impact of the troubled history of Ward’s legacy on the
Irish Loreto educational enterprise in the nineteenth and twentieth centuries. By
attending to these three levels of inquiry a number of conclusions can be made which

will respond to the question outlined above.

An overview of the chapters

The task of the first chapter is to identify the ecclesiastical and historical context
which gave rise to Ward’s innovative ideas on women’s education. It will focus in
particular on Ward’s Yorkshire background. The chapter will posit the view that
Ward’s first hand experience of the activity of recusant women made a significant
impact on her appreciation of the need for well educated women in society and the

Church.

Allied to this, the chapter will begin to identify the obstacles that would eventually

become insurmountable for Ward’s plans. In looking to a rule on which to base her
religious foundation and its educational enterprise Ward chose one of the most
successful religious ordefs of the sixteenth century: the Society of Jesus. In her
efforts to adopt the rules and manner of life of the Jesuits, she was rejecting a

fundamental condition of religious life for women: enclosure. In pursuing her efforts




to establish a role for women beyond the confines of the cloister or the home, Ward
would come into direct conflict with the Church. By investigating the point of origin
of Ward’s plans, the chapter will provide an important background from which to
consider the developments which led to the problematical legacy of her innovative

vision.

Having established the founding spirit that gave rise to Ward’s enterprise, the second
chapter will seek to establish the extent to which this enterprise can be described as
original or innovative. In order to achieve this task the chapter will attempt to situate
Ward’s enterprise in the context of the provision made for women’s education in the
seventeenth century. This contextual analysis will suggest that the hallmarks of a well
educated seventeenth century woman were measured in terms of her ability to apply
herself to pious devotions and needle work. An examination of Ward’s plans for her
Institute reflect many of the key elements of the curriculum thought appropriate for a
women’s education. There is however, one significant departure in Ward’s plans and
this was the inclusion of Latin in her curriculum. The inclusion of this subject
emerged from her conviction in the need for a more rigorous intellectual training that
would, in turn, enable women to take a more active role in the society and church of

her time.

As well as considering Ward’s efforts in the broader social and historical context, her
efforts must also be considered within the ecclesiastical context. Ward was not alone
in her efforts to‘pursue an educational apostolate that was not confined to the cloister.
The congregation of the Ursulines Sisters for example, whose foundation preceded
Ward’s, bore a striking resemblance to her enterprise. This chapter will argue
however that, unlike Ward, the Ursulines understood that if their enterprise was to
survive they would have to accept some form of compromise. For the Ursulines the
compromise came in the form of cloister. Ward’s refusal to accept the imposition of
cloister thus distinguished her educational enterprise. On the other hand, the chapter
will conclude by suggesting that Ward’s inability to negotiate the ecclesiastical

boundaries within which she operated would cost her the success of her enterprise.

The third chapter examines the nature of the opposition that was levelled against

Ward’s enterprise. Chief among the opponents were the Jesuits themselves. They




believed that the efforts made by a woman to adopt their rule and manner of life were

undermining the status and credibility that consolidated their powerful position in the
social and ecclesiastical world of the seventeenth century. Most vehement of all,
however, was the opposition of the English clergy. They were motivated by the
animosity that they felt towards the Jesuits whose success on the English mission field
was a thomn in the side for the English clergy. The clergy viewed Ward’s Institute as
providing the means through which they could carry out a most damning attack on the
Jesuits’ enterprise and reputation. As a result Ward became caught between two

powerful adversaries.

In examining the evidence which was levelled against the Institute the study will
illustrate the fact that the attacks were directed as much at Ward herself as they were
at her éntcrprise. In other words, questions were raised about the Foundress’ moral
reputation. Although the evidence points to the fact that these allegations were
spurious it is also the case that no defence was offered on Ward’s behalf. Her apparent
silence is explained by the fact that she herself was unaware of the extent of the
allegations that were finding a receptive audience in the ecclesiastical circles of the
Roman Church. As well as investigating the evidence that was presented against
Ward this chapter will seek to establish the veracity of the accusations made by her

opponents that had such a devastating effect on her legacy.

The fourth chapter will reconstruct the events which led to the suppression of Ward’s
Institute in 1631. In her efforts to accjuire the requisite papal approval for her
enterprise Ward had to negotiate with the powerful Congregatio de Propaganda Fide.
The evidence points to the fact that the Cardinals who were deciding on the merits of
" her case were in receipt of the accusations that were being made against her,
particularly by the English clergy. In the light of this situation, it would appear as
though Ward’s petitions stood little chance of success. In order to support this claim
this chapter will draw on the work of the Jesuit historian Josef Grisar. His research
presents a comprehensive picture of the levels of ecclesiastical intrigue and subterfuge

that were at work against Ward’s enterprise.

Up to now the research has focused on the damage that was done to Ward by those

outside her Institute who were motivated by the desire to undermine her enterprise.




Thanks to the work of thé Institute historian, Immolata Wetter, a more balanced
picture is available that presents another angle on the events leading up to the
suppression of the Institute. Her research on the Inquisition files, which was published
in 2006, suggests that actions taken by Ward herself may have been responsible for
hastening the suppression of the Institute. Wetter’s investigation provides a significant
ccontribution to contemporary scholarly research on Ward. Its inclusion in this chapter
is intended to present a more balanced picture of the events preceding the suppression

of the Institute and the imprisonment of Ward as a heretic.

The task of the fifth chapter is to begin to examine the implications of the prohibition
on the recognition of Ward as foundress, This prohibition was issued by Papal decree
(Quamvis iusto) in 1749. In examining the implications of this prohibition two key
figures come to the fore: Elizabeth Coyney (1759-1826) and Teresa Ball (1794-1861).
Coyney was superior at the Bar Convent when Teresa Ball, foundress of Loreto in
Ireland, completed her education and novitiate there. Alarmed by the news of the
papal prohibition, and fearing for the fate of her community, Coyney did everything
in her power to destroy anything which would connect the Bar Convent to Mary

Ward. As a consequence, Teresa Ball would never hear of Ward or of the innovative

plans that inspired the foundation of the Institute of which Ball herself was a member.

In 1821, Ball returned to Ireland to establish a foundation of the Institute in Dublin.
This foundation became known as “Loreto” and was used in all subsequent
foundations. As well as a new name, the Irish foundation had a “new” history. As this
chapter will illﬁstrate, an erroneous version of the Institute’s origins arrived on Irish
shores. Ward was quite simply written out of the picture. This chapter will argue that,
because the Loreto Sisters were separated from the original founding vision, the
education that they provided for Irish women was marked by conservatism rather than
innovation. Where Ward’s enterprise challenged the status qud, the argument this

chapter will make is that Ball’s enterprise consolidated it.

By the early years of the twentieth century new opportunities were emerging for
women in the educational landscape. The sixth chapter examines the response of the
Loreto Sisters to these opportunities. In an effort to investigate this response the third

successor to Teresa Ball, Frances Michael Corcoran (1846-1927), comes to centre




stage. Unlike Ball, Corcoran recognised Ward as the true Foundress of the Institute.
Corcoran proved herself to be one of the most progressive and innovative leaders the
Institute has known. This chapter considers the way in which she equipped the Sisters
under her leadership to respond to the changing educational environment of women’s
education. It will pay particular attention to second level/intermediate education but it
will also highlight the significant efforts made by the Loreto Sisters to establish a role
for themselves in women’s higher education. Allied td this, the chapter will present
the narrow ecclesiastical boundaries within which the Loreto Sisters had to operate.
The arg@ment will be made that these boundaries inhibited their more progressive

initiatives,

The research undertaken for this chapter has uncovered fresh archival evidence. This
evidence, found in the archive of the Catholic Archdiocese of Dublin and dating from
the early 1900s, consists of a large volume of letters written by the Loreto Sisters to
Archbishop William Walsh. The letters were written in opposition to Corcoran’s plans
to return to Ward’s original founding vision by uniting the Irish branch with other
Institute branches. They are significant for this study because they give a clear
indication of Corcoran’s allegiance to Mary Ward. They also reflect the fact that for
key figures in the Irish branch Teresa Ball, al_ld not Mary Ward, was considered to be
the true foundress of the Institute. The concluding stages of this chapter considers the
impact of Corcoran’s efforts to return to the Ward’s founding vision which had
enormous implications not just for her own leadership but also for her ongoing

engagement in the issues facing the Loreto educational enterprise.

Primary sources used in this research

. This research undertaken in this dissertation is rooted in archival inquiry. Three

archives in particular were of fundamental importance to the research: the archives of
the Loreto Sisters, St. Stephen’s Green, Dublin; the archives of the Dublin (Catholic)
Archdiocese in Drumcondra and the archives of the Bar Convent (Congregation of
Jesus), Blossom Street, York. Since a great deal of attention is given to these primary
sources in the individual chapters of this dissertation, this overview will focus on key
issues relating to primary sources rather than offering a detailed summary of

individual sources.




In general terms the documentary evidence available in the archives can be
categorised into two areas: the official and the unofficial record of the Institute’s
history. The official record includes the plans for the Institute, records and annals. The
unofficial record can be found in the correspondence that remains in the custody of
the archives. As part of the bfﬁcial record, the annals recall the various events that
occurred within the life of the community. It is interesting to note that in the early
years of Loreto Abbey Rathfarnham, Teresa Ball recorded the annals herself and so,
in effect Ball had control over the early record of the foundation.’ This meant that in
order to gain a more balanced picture of the events that shaped the educational

enterprise a survey of the unofficial record had to be undertaken.

The unofficial record is generally found in the letters written by the Sisters to each
other, to family members or to members of the clergy or hierarchy. This dissertation
makes extensive use of such correspondence since it provides a unique insight into the
human story behind the ofﬁéial version of events. The correspondence found in the
archive of the Dublin archdiocese is a case in point. These letters indicate the tensions
and divisions that existed within religious communities and which, in turn, had

significant consequences for the official record.

It is unfortunate however that the Loreto archives retain little by way of documentary

evidence from the people at the heart of their educational enterprise: the pupils
themselves. No first hand record is available from teachers or pupils of the day to day
life of the classroom. This must be regarded as an inherent limitation of the study. On
the other hand, the study draws on an interesting source The Loreto Magazine (first
published in 1895). This was a twice yearly publication written by the pupils and the
past pupils of the schools. The magazine offers an interesting perspective on the
- attitudes and opinions held By the authors. These views are expressed in the articles
they submitted for inclusion in the magazine. A selection of the content of the

magazine is included in the examination of Loreto education in the late nineteenth and

* The biographies written by members of the Institute fall into the same category. Most notable among
these are the biographies of Teresa Ball and Michael Corcoran. These biographies were written by

* Sisters who knew the women and give a very favourable account of their subject. This is
understandable given that the intention of the biographers was to emphasise the exemplary lives of
their subjects rather than an effort to produce a historical record. Nevertheless this dissertation makes
use of these biographies since they give the earliest testimony of the lives of Ball and Corcoran in
particular,




early twentieth century. The primary sources were supported by a significant number

of secondary sources and a survey of the most significant publications is given below.

Key secondary sources used in this research

As the overview of the chapters indicates the research undertaken in this dissertation
can be categorised within two fields: the history of female religious and the history of
women’s education. In this dissertation these areas are intn'nsic_ally connected and this

is reflected in the secondary sources used.

One of the most innovative aspects of Ward’s plan was her absolute refusal to confine
her apostolic enterprise to the confines of the cloister. Two key secondary sources
which highlighted the significance of this decision are: Elizabeth Rapley’s The
Dévotes: Women and Church in Seventeenth-Century France published in 1990* and
Laurence Lux-Sterritt’s, Redefining Female Religious Life: French Ursulines and
English Ladies in Seventeenth-Century Catholicism published in 2005.° Both authors
examine the evolution and development of a religious congregation that bore a
striking resemblance to Ward’s Institute: the Ursuline Sisters. In general terms
Rapley’s work considers the impact of the Cétholic Church’s insistence on cloister as
a condition of female religious life. Her study of the Ursuline Sisters in particular
provided a very useful example of the consequences of cloister for seventeenth
century female religious. In her research Lux-Sterritt compares the educational
enterprise. of Ward’s Institute and that of the Ursuline Sisters. This comparison
highlights the reasons for the success of the Ursuline Sisters. The argument is made
that the Ursulines’ ability to negotiate the ecclesiastical boundaries within which they
were forced to operate ensured the survival of their enterprise. Ward, on the other
hand, refused to accept any form of compromise and the consequences of this refusal

provide the subject matter for much of this dissertation.

* E. Rapley, The Dévotes: Women and Church in Seventeenth-Century France (London: McGill-
Queen’s University Press, 1990).

* L. Lux-Sterritt, Redefining Female Religious Life: French Ursulines and English Ladies in
Seventeenth-Century Catholicism (Aldershot: Ashgate Publishing, 2005).




From an Irish perspective, this study has benefited from the challenge issued to
researchers by Margaret MacCurta_in in 1995 when she states: “We need to hear the
voices of women religious, the self which is no longer annalist but the subject of the
testimony”.® One scholar in particular had already begun this task. Caitriona Clear’s
seminal work Nuns in Nineteenth Century Ireland published in 1987 ploughed a new
furrow of rich academic scholarship.” Clear applied rigorous academic scholarship to
her analysis of the contribution of female religioué to the Church and society of the
nineteenth century. Her investigation pays particular attention to the control exercised
by the local hieréfchy over the enterprise of female religious. This theme is taken up
at a number of stages in this dissertation and the investigation into the enterprise of

the Loreto Sisters in Ireland appears to support Clear’s thesis.

Just over ten years later in a work entitled The Ti ransforming Power of the Nuns
Magray questions the extent to which religious women were .controlled by the
hierarchy, -emphasising instead the attempts made by female religious to exercise
autonomy and control 6ver their own enterprise.® Magray argues that the ability of
female religious to effect change on the social and religious landscape of nineteenth
century Ireland had been underestimated in previous scholarly research. The evidence
available through the primary sources used in this study shows that, although women
religious made notable attempts to circumvent the control and authority of local
bishops, it was difficult to do anything of significance without their approval. The
final chapter of this dissertation gives a different perspective from the emphasis

Magray places on the autonomy of female religious.

I[n more recent years Maria Luddy has made a significant contribution to the field of

women’s history. Her research on female philanthropy in particular provides a fresh

perspective from which to consider the contribution of female religious in the

¢ M. MacCurtain, ““Late in the Field”: Catholic Sisters in Twentieth Century Ireland and the New
Religious History’, M. O'Dowd and S. Wichert (eds.) Chattel, Servant or Citizen: Women'’s Status in
Church, State and Society (Belfast, Institute of Irish Studies, Queen’s University Press, 1995), p. 43.

7 C. Clear, Nuns in Nineteenth Century Ireland (Dublin: Gill and Macmillan, 1987).

® M.P. Magray, The Transforming Power of the Nuns: Women, Religion and Cultural Change in '
Ireland, 1750-1900 (New York: Oxford University Press, 1998).




nineteenth century.” Luddy considers the development and evolution of convents to be
a turning point in female philanthropy in Ireland. The argument made by Luddy is
that the enterprise of female religious institutionalised philanthropy and removed it
from the enterprise of Catholic lay women. This study extends that argument by
suggesting that the Loreto Sisters acceptance of cloister worked not just against the
society they sought to serve but against the Sisters themselves. By confining their |
work to the cloister, female religious were removed from the public domain and their
engagement with the world was less critical than it otherwise might have been. This is

a theme that is given more detailed treatment in the concluding stages of this study.

In her research on the educational enterprise of the Irish Dominican Sisters, Maire M.
Kealy makes extensive use of convent and diocesan archives.'® In the course of her
investigatibn she brings to the fore the somewhat ambivalent relationship between the
Loreto and Dominican Sisters. When it came to education this relationship was.
defined by competition rather than collaboration. The competition that existed
between the two orders was particularly evident in their efforts to establish a role for
themselves in the higher education of womeh. The consequences of this competitive

relationship are investigated in this dissertation.

This dissertation has also benefited from the timely publication of two volumes on the
history of women’s education in Ireland. Published in 2007, Female Education in

Ireland 1700-1900, edited by Deirdre Raftery and Susan M. Parkes, makes an |
important contribution to the canon of knowledge on the history of female education
in Ireland. As Aine Hyland points out in her foreword to the publication, of particular
significance for scholars working in the field is the extensive list, provided by the
authors, of relevant primary sources.! The authors’ treatment of girls’ intermediate _
education and women’s higher education were particularly useful for this sfudy and

this is reflected in the final chapters of this dissertation.

’ M. Luddy, Women and Philanthropy in Nineteenth Century Ireland (Cambridge: Cambridge
University Press, 1995).

' MM. Kealy, Dominican Education in Ireland 1820-1930 (Dublin: Irish Academic Press, 2007).

"p, Raftery and S.M. Parkes, Female Education in Ireland 1700-1900: Minerva or Madonna (Dublin:
Irish Academic Press, 2007), p. xv.




In 2008 Judith Harford’s publication, The Opening of University Education to Women
in Ireland, deals with the controversial question of women’s access to higher level
education in the twentieth century."? Harford’s thorough research extends the canon of
knowledge on the histbry of women’s education and her work has informed the
inquiry undertaken in this dissertation on the contribution made by the Loreto Sisters

to women’s higher education.

Key secondary sources on the history of Ward’s Institute and the Loreto Sisters

in particular

Most of the published work on Mary Ward and her Institute has been undertaken by
the members of the Institute itself. Such work falls into two categories: firstly
narrative accounts of the life of Mary Ward and the foundations of her Institute and

secondly more scholarly research on the same subject.

To refer briefly to the first category: the first biography appeared shortly after the
death of Mary Ward in 1645. This was The English Life written by Mary Poyntz and
Winifred Wigmore.” In the nineteenth century Mary Catherine Chambers’s
biography, The Life of Mary Ward, provides the first step into archival research and
continues to be a seminal text on the life of Ward.'* Chambers’s research is extended
in Peters’s biography Mary Ward: A World in Contemplation published in 1991.7
This dissertation has benefited greatly from the work of these scholars; their research

has facilitated a greater understanding of the personality and character of Mary Ward.

In 1997 Jeanne Cover’s doctoral work was published: her research examines the
theology and anthropology underlying Ward’s spirituality and considers its potential

application today.' Cover’s scholarly work provides a comprehensive analysis of the

2 J. Harford, The Opening of University Education to Women in Ireland (Dublin: Irish Academic
Press, 2008). )

'> M. Poyntz and W. Wigmore, ‘A Briefe Relation: of the Holy Life and Happy Death of our Dearest
Mother of Blessed Memory, Mrs. Mary Ward’, Institute Archives, Nymphenburg, ms, [circa 1650].

"“ M.C.E. Chambers, The Life of Mary Ward (1585-1645), H. Coleridge, (ed.) two volumes (London:
Burns and Qates, 1882).

' H. Peters, Mary Ward: A World in Contemplation (1991), trans. H. Butterworth (Herefordshne
Gracewing Publications, 1994). '

' J. Cover, Love the Driving Force: Mary Ward's Spirituality Its Signifi icance for Moral Theology
(1997), reprinted (Milwaukee: Marquette University Press, 1998).
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influence of Ignatian spirituality on Ward’s theological and spiritual insights that are
considered in the early stages of this study. In the same year, the fruits of another
doctoral work came into the public domain through the publication of Mary Wright’s
Mary Ward’s Institute: The Struggle for Identity."” Wright’s work has been an
invaluable source in the efforts made in this study to unravel the complex canonical

issues surrounding the evolution and eventual suppression of Ward’s Institute.

Before departing from the survey on the literature on Ward herself, three key texts

must be referred to. These are Josef Grisar’s work Maria Wards Institut vor
réomischen Kongregationen (1616-1630)" and Immolata Wetter’s work Mary Ward:
Under the Shadow of the Inquisition.” Both scholars investigated the files on Ward’s
Institute in the archive of the Inquisition. Since these are the only scholars to have had
access to the Inquisition files their research occupiés a unique position in the canon of
knowledge on Ward’s Institute. Their rigorous research has enabled this study to
present a more comprehgnsive and accurate picture of the events leading up to the

suppression of the Institute and Ward’s arrest as a heretic.

In 2007 the mammoth task undertaken by Ursula Dirmeier to bring together all the
primary sources pertaining to Ward’s Institute resulted in the publication of a four
volume work entitled Mary Ward und ihre Griindung: Die Quellentexte bis 1645.%°
The availability of the primary sources in their original languages has proved an
invaluable resource for this study. The timing of the publication for this study could

not have been more fortunate.

Turning specifically to the history of the Loreto Sisters in Ireland, there is little by
way of post graduate research. There are two notable exceptions and these come in

the form of masters dissertations: ‘Founded for the Future: The Educational Legacy of

7 M. Wright, Maty Ward's Institute: The Struggle for Identity (Sydney: Crossing Press, 1997).

'8 J. Grisar, Maria Wards Institut vor rémischen Kongregationen (1616-1630), English translation, 1.
Corless and P. Griffith, two volumes, Mary Ward's Institute Before Roman Congregations Rome:
Pontifical Gregorian University, 1966).

1. Wetter, Mary Ward: Under the Shadow of the Inqu}'sition 1630-1637, English translation B.Ganns
and P. Harriss (Oxford: Way Books, 2006). ’

‘2. Dirmeier (ed.) Mary Ward und ihre Griindung: Die Die Quellentexts bis 1645, four volumes
(Miinster: Aschendorff Velag GmbH & Co. KG, 2007).
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Mary Ward’, by Camilla Roche in 1980% and ‘“Half women are not for our times™: A
study of the contribution of the Loreto Order to Women’s Education in Ireland From
1822-1922’, by Breda Rice in 1990.2 Both studies offer a comprehensive overview of
the history of Loreto education in Ireland. In her research Roche refers to the troubled
history of Ward’s Institute bﬁt the research undertaken does not deal with the
consequences of this troubled history from an Irish perspective. Rice’s thesis provides
extensive coverage of the history of Loreto education in Ireland. In common with
Roche’s earlier work Rice is concerned with describing rather than appraising the
contribution of the Loreto Sisters to education in Ireland. In the light of this task, the
research undertaken by Rice makes no comment on the effects of the prbhibition on
the recognition of Ward as Foundress in the Loreto educational enterprise. Both
dissertations provide a crucial landmark in determining the shape of the research
undertaken in this study. They highlight the task that had yet to be undertaken in
examining the historical contribution of Loreto Sisters to women’s education in
Ireland. This is the examination of the effect on the prohibition on the recognition of

Ward as Foundress in the educational enterprise of the Loreto Sisters.

Methodology

In identifying the events that shaped the contribution of the educational legacy of
Ward this research has re-examined the autobiographical writings and the personal
correspondence of Ward. The investigation pays particular attention to the recusant
culture of Yorkshire in order to reconstruct the historical and cultural background that
shaped Ward’s views on the participation of women in society and in the Catholic

Church.

The study has also investigated the contradictory accounts of the events leading up to

the suppression of the Institute and the subsequent prohibition on the recognition of
Ward as Foundress by comparing the alternative versions of the Institute’s history

available in the primary and secondary sources.

2L C. Roche, ‘Founded For the Future: The Educational Legacy of Mary Ward’ (M.Ed. Dissertation,
Maynooth College, 1980). ‘

Z B. Rice, ‘““Half Women are Not for Our Times”: A Study of the Contribution of the Loreto Order to
-Women’s Education in Ireland from 1822-1922 (M.Ed. Dissertation, Trinity College Dublin, 1990).
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In examining the consequences of the prohibition on the recognition of Ward as
Foundress the research pursues the historical inquiry through the lens of two key
figures: Teresa Ball and Michael Corcoran. The intention here is not to retell the story
of their lives but to re-construct the events, mediated through the lives of these
individuals, which shaped the educational enterprise of the Loreto Sisters. The

primary sources form the substantive material for this historical inquiry.

Finally, in his foreword to Hyland’s and Milne’s edited- volumes on the Irish
educational documents, John Coolahan describes the documents as “emerging from
widely varying circumstances, ideologies, endeavours and experiences”. This he
suggests “adds great variety to the collection but it also entails an effort of historical
im-agination from the reader to establish empathy with their context™.® Coolahan’s
analysis can be aptly applied to the 'methodological issues that emerge in this
dissertation. In order to facilitate the “empathy” described by Coolahan the primary
- sources are considered within the social, cultural and ecclesiastical éontéxt provided
by the secondary sources. It is hoped that this method will lead to a lively and

engaging conversation.

The place of the researcher within the research

In the article on the role of the storyteller of religious narrative, Terence Copley
suggests that the storyteller is not simply the presenter but the “custodian” of the
stéry.z‘ I find this analogy most helpful in describing my own role as a researcher on
the history of Loreto education. As Copley reminds his reader: “Like the dead for
whom the historian speaks, texts are silent”.” It is the editing, the contextualisation
and the interpretation given to a text that brings it to life. By highlighting certain texts
for the purposes of this study I have engaged in an editing process. As “custodian” of

the story 1 am conscious of the fact that my research has involved an editing which

resulted in the selection of some texts and not others; some biographies and not

~ others, some letters and not others.

2 A, Hyland and K. Milne (eds.), Irish Educational Documents {two volumes) (Dublin: Church of
Ireland College of Education, 1987), vol. 1 ‘A selection of extracts from documents relating to the
history of [rish education from the earliest times to 1922°, p. 1.

*T. Copley, ‘The Power of the Story Teller in Religious Education’, [unpublished article, 2008], p.
288. :

% T. Copley, “The Power of the Story Teller in Religious Education’, p. 288.
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This editing, of its nature, will portray the dead in a certain light. Teresa Ball for
example was an outstanding leader whose personal charism and authority ensured the
foundation and growth of the Loreto Sisters in Ireland as well as in India, Gibraltar,
Mauritius and Canada. Yet, given the necessity of selecting a relatively small number
of letters from her extant correspondence only certain aspects of her personality will
emerge. In a similar fashion the evidence suggests that Elizabeth Coyney had a
significant role in the removal of Ward’s memory from the Institute; it is difficult to
find documentary evidence that might provide another perspective on Coyney’s
legacy. Ward and Corcoran, on the other hand, emerge as innovative and engaging
subjects, yet these women too were not without fault and every effort will be made to
preserve them from tl;e realm of hagiography. This is only a preliminary attempt to
highlight the limitations of this study: the conclusion of this dissertation will attend to
this task in more detail and in the light of these limitations will make

recommendations with regard to further areas of research.

I first heard of Mary Ward (1585-1645) as a student in a Loreto second level school in
Kilkenny. The year was 1985 and it was the four hundredth anniversary of her birth.
Given the signiﬁcance of this date, there was needleAss to say, a great deal of attention
paid to her life. In the context of the education I received she was presented as a
heroic figure whose belief in the contribution of women was mirrored in the ethos of
the school I attended. In 1989 I became ﬁ member of the Institute she founded. This
information is given because it begins to establish my relationship to the subject
matter of the research undertaken in this dissertation. It is as, Copley describes it, my
effort to make my “telling position” clear.® The work that follows seeks to retrieve
the untold history of the Loreto Sisters in Ireland from the dominant ecclesiastical,
political and cultural ideologies that shaped the official history by returning to the

voices of those directly involved, namely the Loreto Sisters themselves.

BT, Copley, ‘The Power of the Story Teller in Religious Education’, p. 296.
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Chapter 1
THE BIOGRAPHICAL AND HISTORICAL CONTEXT OF MARY WARD’S
PLANS FOR HER INSTITUTE

Writing during the four hundredth anniversary of Mary Ward’s birth, Margaret
Ordway observes that Ward incurred the risks “inherent in.the. prophetic”.! In the
writer’s view Ward’s “prophetic ministry sought a different awareness of the role of
women and religious life for women. Her personal longing for change flew in the face
of public conviction that was supported by powerful church structures.” In Ordway's
analysis Ward is presented as a pioneer who sought to oppose the strict parameters
prescribed for women by the socié'_cy and church of her time. A similar opinion is held
by Claire Walker who refers to the “tumultuous history of Mary Ward’s courageous
attempts to carve out an active ap,osjcolate,ih‘ the face of conservative Church reform.”
Ordway’s and Walker’s comments - indicate the attraction of Ward’s life for the
contemporary scholar; it.not only recalls the case of an apparently revolutionary
chéracter, it is also holds an additional a&mction in that it turns so heavily on issues of

gender.

In the same vein Mary T. Malone claims “[w]hat never fails to intrigue is her

courageous integrity in the face of intrigue, hostility and deliberate obfuscation on the
part of the church authorities and ecclesiastical enemies.” From this perspective,
Ward’s experiencé is defined in terms of wrong versus right and the reader is left in
no doubt as to which side Ward was on. Ruth Liebowitz, on the other hand, questions
-the nature of Ward’s pioneering activity, or, at the very least qualifies it. Liebowitz
maintains that Ward’s efforts to ensure that her religious congregation be exempt
from male jurisdiction “seem to have been practical rather than ideological”.’ These

writers define Mary Ward’s contribution in terms of women and the Catholic Church

! M. Ordway, ‘Prophecy and Institution®, The Way Supplement 53 (Summer»1985), p. 67.
? M. Ordway, ‘Prophecy and Institution’, p. 67.

3 C. Walker, Gender and Politics in Early Modern Europe: English Convents in France and the Low
Countries (Hampshire: Palgrave Mc Millan, 2003), p. 3.

f M.T. Malone, Women and Christianity: [Volume Three] From the Reformation to the 21°' Century
(Dublin; The Columba Press, 2003), p. 103.

.3 R.P. Liebowitz, ‘Virgins in the Service of Christ: The Dispute over an Active Apostolate for Women
During the Counter-Reformation’, R. Ruether and Eleanor Mc Laughlin (eds.), Women of Spirit:
Female Leadership in the Jewish and Christian Traditions (New York: Simon and Schutser, 1979), p.
139.




or women versus the Catholic Church. Their critique has a particularly contemporary
tone; it examines Ward’s legacy from the point of view of gender and more
specifically from the point of view of gender equality. There is no doubt that an
examination from this perspective is necessary and worthwhile but there is a point of
origin that is being neglected. This point of origin concemns Ward’s biographical
context which, as this investigation will show, had a profound influence on her

understanding of the role of women in society and the Church.

Tempting as it might be to look at Ward’s legacy from the present day, the real
contribution of her endeavours must first of all be understood within the context she
inhabited: the seventeenth century. The task of the researcher is to consider her
experience within the context of the historical events which shaped her life and in so
doirig document the conditions that defined Ward’s contribution to the education of
women in the seventeenth century. In order to undertake this task this investigation
will begin by paying particular attention to Ward’s early life. By attending to Ward’s
early life the intrinsic relationship between her recusant Yorkshire background and
her tenacious belief in the necessity of women’s contribution to the Catholic Church

in the seventeenth century can be established.®

Emerging from this recusant background Ward’s vision found particular expression in
her desire to promote the education of women. It was Ward’s intention that in
carrying out this educational enterprise the members of her Institute would not be
confined to the cloister. In order to establish the extent to which this aspect of the
enterprise can be described as original or novel some attention must be given to the
situation of religious women in the seventeenth century. The specific examination of
the boundaries imposed on religious women will highlight the innovatiVe nature of
Ward’s plans. Allied to this, the examination will begin to identify the reasons for the

vehement opposition levelled against Ward from the Catholic Church.

- As well as prioritising the role of women, the early plans for Ward’s Institute are a

clear testimony to her desire to emulate the Society of Jesus. An overview of the

% The term *“recusant” means one who refused to attend the services of the Church of England because
of their loyalty to the Catholic faith,




Jesuits’ contribution to education will account for the immense attraction of this
religious order for Ward’s apostolic enterprise and the reasons for her determination

to adopt the rule and constitution of the Society of Jesus.

These are the parameters that mark the boundaries of this ihvestigation. In adhering to
the direction outlined above, the investigation will begin by looking at the early life of

Mary Ward.

The emergence-df recusant women within the English Catholic community

In Ward’s lifetime the Acts of Supremacy and Uniformity (1559) and the subsequent
suppression of Catholicism meant that those who continued to practise their Catholic
faith faced a precarious existence. Yet Catholics refused to merely exist; on the
contrary, many of them did everything in their power to resist the imposition of the
Protestant faith, and within this community a particular group was beginning to
emerge, recusant women.” According to John Bossy many women rejected the
Reformation since it placed them at a disadvantage on two levels. Firstly, the
emphasis on the Bible as the necessary means for salvation marginalised women who
were largely illiterate or who did not share the same educational beneﬁts as their
husbands. Secondly, the authority they enjoyed in the privacy of their own homes was
eroded since, as Bossy reminds his reader, “a whole sequence of ritual functions had
been removed from [women’s] jurisdiction by the decline of fasting and abstinence

and the desacrilisation of the holydays”.*®

In her work Sisters in Arms Joanne Mc Namara echoes Bossy’s view when she

describes the consequences of this limited understanding of the role of women within
the Reformation: “Lutheran teachings comfortably matched an ongoing trend to
privatise women and their labour in a husband headed household”. As Martine

Sonnet puts it, Catholic ‘women refused to accept the Reformation’s notion of “a

7J.C.H. Aveling, ‘Catholic Households in Yorkshire 1580-1603" in Northern History: A Review of the
History of the North of England XV1 (1980), pp. 85-101. ‘

3 ). Bossy, The English Catholic Community: 1570 -1850 (London: Darton, Longman and Todd, 1975),
p. 158.

? 1 K. McNamara, Sisters in Arms: Catholic Nuns Through Two Centuries (Cambridge, Massachusetts:
Harvard University Press, 1996), p. 435.




patriarchal model of the family in which women were subservient to men”. '° In the
analysis outlined above, Mc Namara and Bossy suggest that recusant women were
motivated by their refusal to accept the limited roles prescribed for them by the
Reformation. The allegiance of these recusant women to their Catholic faith was
further strengthened by their desire to maintain their role within the ecclesiastical and

social order.

Bossy highlights the particular contribution of recusant women when he observes that
“to a considerable degree, the Catholic community owed its existence to

gentlewomen’s dissatisfaction at the Reformation settlement of religion™.!' These

recusant women refused to attend Protestant services, harboured Catholic priests and

continued to participate in the sacraments of the Catholic Church. Marie Rowlands
describes these women as a “distinct group’; who required special measures by the
state to “control them”." In response to their resistance, the civil and ecclesiastical
authorities imposed heavy fines, seized land and property and imprisoned recusants,
male and female. Married recusant women in particular seemed difficult to defeat.
Since women did not own property the only punishment available to the authorities
was imprisonment and, though many women were indicted and imprisoned for their

refusal to conform, the punishment appears to have had little effect.”

As a result of the failure by the state/church to deal effectively with recusant women,
Rowlands notes that “the role of women assumed a particular importance in the
transmission of culture and maintenance of facilities.”* This female resistance to
Protestantism created a culture whereby in a significant number of households “the
ruling Catholic influence was feminine”,” leading Bossy amongst others to refer to

3

this period of recusant resistance as a “matriarchal era”.' In accounting for the
p , g

' M. Sonnet, ‘A Daughter to Educate’, N.Z. Davis and A. Farge (eds.) 4 History of Women:
Renaissance and Enlightenment Paradoxes (London: Harvard University Press, 1993), p. 103.

' 3. Bossy, The English Catholic Community, p. 158.

> M.B. Rowlands, ‘Recusant Women: 1560-1640°, M. Prior (ed.) Women in English Society 1500 -
1800 (London: Methuen, 1985), p. 149.

" J. Bossy, The English Catholic Community, pp. 182-192.
¥ M.B. Rowlands, ‘Recusant Women’, p. 161.

¥ M.B. Rowlands, ‘Recusant Women’, p. 161.

' 1. Bossy, The English Catholic Community, p. 158.
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survival of the Catholic faith. Their recusant activity brought with it a new

understanding of the role of women.

This idea 1s mirrored in Lux-Sterritt’s analysis when she suggests that the resistance
of the Catholic community to the imposition of the Protestant faith provided women
“with the opportunities to transcend traditional role distributions”.®® In recusant
households the role of women was inverted, no longer were they the prdtected,
instead they became the profectors. By harbouring priests and employing tactics to
avert the attentions of the authorities, recusant women showed ingenuity and bburage.
Moreover, they were creating a role for themselves that was indispensable for the
needs of a Church under siege as well as sowing the seeds for a more active, apostolic

role for women. Recusant women were to be found on the front line of Catholic

resistance and in the course of that battle they were forging strong links with a

besieged clergy.

This new understanding of the role of women is clearly evident in the first plan for
Ward’s Institute, Scholae Beatae Maria (c.1611), where she states that women had
“sémething more than ordinary” to offer as defenders of the Catholic faith.’ In the
example of recusant women Ward saw the possibility of a shared apostolate between
women and men directed towards the renewal of the Catholic Church. This
relationship was not based on the superiority of either gender but focused instead on
how one might assist the other. In other words it would be accurate to suggest that
because of the influence of recusant women Ward’s response to the needs of her time
was a gendered response. Ward’s plans were motivated by her experience and
subsequent understanding of the unique and necessary contribution of women to the
survival and propagation of the Catholic faith. As well as ihe example of recusant
women it was clear that Ward was also inSpired by another group within the recusant

community; those who paid with their lives for their refusal to deny their faith.

L. Lux-Sterritt, Redefining Female Religious Life: F rench Ursulines and English Ladies in
Seventeenth-Century Catholicism, p. 104,

. 21 Taken from the first plan for Ward’s Institute, Schola Beatae Maria (1612), typescript, AIR. The
original is in, Archivium Romanum Societatis Jesu, Fondo Jesuitico N 1435, facsimile 1, document 3.
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An ‘intense and militant’ faith:* martyrdoni in the recusant community

The influence of those who were martyred because of their faith is evident in the
- following recollection from Ward’s autobiographical writings: “I had [...] burning
desires to be a martyr;[...] the sufferings of the martyrs appeared to me delightful for
attaining so great a good, and my fa\;ourite thoughts were how? And when?” ? The
directness of this statement is disarming but considering the era Ward inhabited there
is more than enough evidénce to suggest that martyrdom was a real possibility for the
recusant population. In 1586, for example, Margaret Clitherow was executed at York
for harbouring priests. Clitherow was the first wbman to be executed; this was
followed by the execution of Margaret Ward (no relation of Mary’s) in 1588, while
Anne Line was executed in 1601. The execution of these women, and recusant men, .
left an indelible mark on the psyche of the Catholic population.”® Ward’s birth
precéded Clitherow’s martyrdom by one year; she was sixteen when Line was put to

death.

The martyrdom of these women not only fuelled Catholic defiance it also showed the

lengths to which women were willing to go to defend their faith. Women were now
numbered among the heroic dead for their courage; the example of their lives and the
manner of their death shaped the tenacious spirit of Ward. The intensity of Ward’s
desire for martyrdom provides an essential insight into the particular spirit that
motivated Ward’s contribution to the Counter-Reformation. As this dissertation
proceeds it will become évident that Ward’s enterprise was motivated by a spirit that

was non-negotiable.

22 The phrase is used by Aveling to describe the “small Yorkshire circle of intensely devout recusants”
in which Ward spent her early life. J.C.H. Aveling, The Handle and the Axe: The Catholic Recusants in
England from Reformation to Emancipation (London: Blond and Briggs, 1976), p. 95.

2 M. Ward, *Autobiographical Writings’, typescript, AIR, p. 19.
» M.B. Rowlands, ‘Recusant Women: 1560-1640°, Women in English Society, pp. 158-9.
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An “unofficial seminary for future religious”:* Mary Ward’s Yorkshire
background

- Notwithstanding the influence of these martyrs Ward rejected the path of martyrdom
itself since, according to her “it'pleased God for the present to moderate the
vehemence of these aspirations, in order, as I believe, that I might take breath and
apply myself to the Religious Life”.* The decision to choose the more moderate path
of religious life is hardly surprising given her experience of recusant, Yorkshire
households which Aveling describes as “unofficial seminaries for future religious”.”
In Aveling’s description these households had an important function in providing
religious formation but they also provided a safe haven for recusants. Thanks to these
recusant households Catholic families were able to avoid the full rigour of the
penalties imposed on those who refused to conform, but there was, nevertheless, a

price to be paid for non-conformity.

The efforts of recusant families to avoid detection brought with it a disturbed family
life; families frequently moved, and sometimes separated, to avoid detection. The
Ward family was a case in poiﬁt; they moved at least once in their lifetime, to
Northumberland, placing their daughter in the care of the Babthorpes.” An earlier
reference to Ursula Wright is a reminder that Ward spent five years in the care of her
maternal grandparents. No reason is offered as to why the family did not take their
eldest daughter with them; it may, as Peters suggests, have been for health reasons or
for the opportunity of finding a suitable spouse.?” The households Ward grew up in

were situated in Yorkshire which had its own particular character.

% Aveling uses the phrase to describe the households of the Wrights (Ward’s maternal grandparents)
and the Babthorpes, where Mary stayed for some time during her teenage years. J.C.H. Aveling, The
Handle and the Axe, p. 99.

M. Ward, ‘Autobiographical Writings’, typescript, AIR, p. 19.
" J.C.H. Aveling, The Handle and the Axe, p. 99. '

# The Babthorpes were a well known recusant family; their adherence to the Catholic faith brought
with it constant and persistent persecution and in 1617 the family were forced into exile. The historian
highlights the extraordinary decision of the family to “separate into religious houses”. The younger
sons entered Jesuit and Benedictine novitiates as did nephews and cousins. The children of their
married sisters also entered religion. Barbara Babthorpe (1592-1694) the daughter of Ralph and Grace
Babthorpe, entered Mary Ward’s Institute. Her mother Grace entered a Benedictine Convent in
Louvain some years after her husband’s death. J.C.H. Aveling, The Handle and the Axe, p. 99-100.

* H. Peters, Mary Ward: A World in Contemplation, p. 44.
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Aveling describes Ward’s Yorkshire background as “rather claustrophobic™ in its
“iﬁtensity and militancy”.” In the recusant history Yorkshire emerges as a bastion of
Catholic resistance to the imposition of the Protestant faith. In her survey on recusant
women in York, for example, Rowlands maintains that by 1575 “there had emerged a
hard core of about forty recusant families who were articulate, vigorous and
determined”.®* In 1598, when Ward was thirteen, there were twenty-five recusant
prisoners in Ousebridge gaol, York, eleven of whom were women.> What emerges
from thls picture is not so much the numerical strength of these Yorkshire recusants
but the intensity with which they adhered to their Catholic faith. Since Catholics could
not practice their faith in public their religious practibe was confined to the private
sphere of house and home thus creating a kind of domestic church where the soil was
rich for the seeds of a religious vocation. The autobiographical writings of Ward,
drawing on her recollection of her residency with the Babthorpes, testify to the

influence of this domestic church.

Mary Ward’s attraction to the religious life =~
Ward lived with the Babthorpe family, from the age of fifteen to twenty one at their

estate in Osgodby. The Babthorpes were staunch Catholics and no strangers to
persecution; Ralph Babthorpe suffered severe financial penalties, including the
confiscation of large parts of his estate, while his wife Grace had been imprisoned for
her faith. In this household Ward “liked to keep company most” with the inhabitants
of the household that she thought to be “virtuous”.”® Among this company was “a
maid of great virtue”, Margaret Garret, whose “speeches” inspired Ward “to love a
religious life”.** Since the dissolﬁtion of the monasteries had begun about forty years
before Ward’s birth (1585) she would have known little if anything about conventual

or monastic life.”> While there can be little doubt that Jesuit priests numbered among

30 5 C.H. Aveling, The Handle and the Axe, p. 94.

! M.B. Rowlands, ‘Recusant Women: 1560-1640°, Women in English Society, p. 150.
32 M.B. Rowlands, ‘Recusant Women: 1560-1640’, p. 152.

3 M. Ward, “Autobiographical Writings’, typescript, p. 10.

3% M, Ward, “Autobiographical Writings’, typescript, p. 10.

%% Aveling provides an interesting description of English Catholicism in the years before the
Dissolution: “[I]n 1534 there were a good many different types of the devout in England. There were
very simple illiterates who flourished on the ordinary devotion. There were deeply pious innocents who
[...] spent their lives in incessant pilgrimages to shrines. There were, both inside and outside
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the recusants who sought refuge in the Babthorpe household Ward does not mention
them in her autobiography. It was the contemplative religious life, transmitted through

Margaret Garret’s account, which held most appeal for her..

The story Margaret Garret told concemned the transgression of a nun who broke her
vow of celibacy which resulted in the birth of a child. Once the child was born the nun
was re-admitted to the community but as punishment she was fdrced to lie on the
threshold to the chapel door while the rest of the community stepped on her as they
made their way into comfnunjty services. This punishment was “interned daily for
divers years together”.* It is interesting to note Ward’s reaction to the story:

This so great a penance made the fault seem extreme
- and withal I reflected that the like was neither rare,
very disgraceful nor much punished among worldlings;
by which I conceived a singular love and esteem of religious,
as a sanctuary where all might and must be holy.”’

This recollection indicates the reason for Ward’s attraction to the religious life; it
 offered a “sanctuary” of piety and perfection. Her words reflect the idea that religious
life offered an opportunity to leave a sinful world behind. The fact that no monasteries
or convents were known to Ward must have heightened the mysterious and romantic
perceptioxi she had of religious life for women. Allied to this the idea of separation

from a sinful world was made possible by the enclosure of women religious. Since the

idea of separateness, made possible by enclosure, seemed so central in Mary Ward’s

attraction to the religious life some attention must be given to this dimension of

convent life in the seventeenth century.

monasteries, innocents who were given to dreams, portents and visions; such were the [...] the ‘nun of
Kent’ [and] the Carthusian monk-visionaries of Mount Grace in Yorkshlre” J.C.H., Aveling, The
Handle and the Axe p. 30.

The author also makes the claim that the monasteries could “pretty certainly, never have been dissolved
if their inmates had stood fast”. Aveling suggests that the reason for their apparent surrender was the
recognition that the Dissolution was an answer to growing problems that were attaching themselves to
conventual and monastic life: reduced numbers and growing responsibilities meant that religious orders
were no longer able to comunit themselves to the reforms that were so necessary for their survival. It
was as if the Dissolution of the monasteries was an answer to the predicament nuns and monks found
themselves in and thus, according to Aveling they “[q]uietly acquiesced” to the suppression of their
way of life. J.C.H. Aveling, The Handle and The Axe, pp. 34-35.

% M. Ward, ‘Autobiographical Writings’, p. 10.
%7 M. Ward, ‘Autobiographical Writings’, p.10.




Insiders becoming outsiders: the situation of women religious in the seventeenth

century church

The kind of religious life characterised by the enclosure, which Ward found so
attractive, had a long history in the Catholic Church. In 1298, Pope Boniface, keen to
reform convent life, imposed perpetual enclosure on all convents with the result that
nuns were absolutely prohibited from leaving their convents.® Elizabeth Makowski
suggests that Boniface’s decree, Periculoso, was intended to give nuns “a status
separate not only from male religious and lay women, but also from a growing
number of quasi—female communities competing for, and often winning the support of
the pious”.*® Whatever Boniface’s reasons for imposing cloister on women religious it
had significant consequences. It seriously undermined the ability of nuns to be self
sufficient since they were prohibited from seeking donations ffom outside benefactors
or even offering tuition within convent walls. In short, enclosure meant that nuns
could no longer generate an income.* Unable to support even their current occupants,
many convents could no longer accept new entrants — thus Periculoso rather than.

reforming convent life created enormous obstacles for those who wished to pursue it.

There -can be little doubt that individual bishops applied enclosure with varying
degrees of rigidity and this ensured the survival of convents through the centuries.
This more relaxed attitude was put to an end in the seventeenth century when Catholic
reform brought convents under scrutiny once again. This era of reform was part of the
Church’s response to the Reformation and, as Rapley points out, it was characterised
by an effort “to return to a more perfect past, to correct the faults which had caused its
deformities™.*' In other words, for the Catholic Church reform meant ldoking back

rather than looking forward and, in turn, resisting innovation.

In the light of this conservatism it was perhaps inevitable that when the members of
the Council of Trent came to examine the reform of convents, the Council Fathers

took a retrospective step backwards rather than a progressive step forward: it returned

* The only exception to this were those who were contagiously ill lest they put their co-inhabitants at
risk.

** E. Makowski, Canon Law and Cloistered Women: Periculoso and its Commentators 1298-1 545
(Washington: Catholic University of America Press, 1997), p. 4.

% E. Makowski, Canon Law and Cloistered Women, p. 3.
' E. Rapley, The Dévotes: Women and Church in Seventeenth-Century France, p. 23.
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to Boniface’s Periculoso.” Trent affirmed and enforced the decree of 1298 with even
greater vehemence; it legislated that all religious women living in community were to
be bound by strict enclosure. The stringent enforcement of this legislation prohibited

any relaxation of enclosure for apostolic purposes. In order to avoid previous lapses

Bishops were obliged to enforce enclosure “under the judgement of God” and “pain

of eternal malediction”.®

The Council Fathers were determined to obliterate the loose interpretations .of
enclosure that had been creeping into monastic/convent life.- As Olwen Huften -
observes “the comings and goings” of nuns would be “terminated” and “the grille
rendered less permeable”.* In assigning to bishops the responsibility of imposing
enclosure, the Council was also granting them permission to survey what happened in
convents, leading McNamara to suggest that the real issue was not cloister but
“clerical control”.* There was little that women religioﬁs could do without submitting
to the authority of the local bishop. As well as consolidating the authority -of the
hierarchy over female religious, the confinement of nuns to the stringent imposition of

cloister confirmed their separation from the world.

In Walker’s assessment enclosure “interrupted a convent’s ability to connect with the
very society it served spiritually and upon which it depended economically and
politically”.** Walker highlights the far reaching implications of this reinforced
claustration not just for the women themselves, but for the Church and society they
were excluded from, in her view it “limited their apostolate to prayer at the very

moment the Church was embracing a missionary and social activist agenda”.”

*2 The first session of the Council of Trent took place in 154‘5; the final session took place in 1565, It is
interesting to note that the sessions concerning “regulars and nuns” were among the last sessions held
by the Council, reflecting perhaps, their place in the Church.

* Council of Trent, ‘Twenty Fifth Session: Concerning Regulars and Nuns’, trans. H.J. Schroeder The
Canons and Decrees of the Council of Trent (Illinois: Books and Publishers, 1978), pp. 20-21.

* 0. Huften, The Prospect Before Her: A History of Women in Western Europe Volume One 1500-
1800, p. 368.

# J.K. McNamara, Sisters in Arms, p. 461,
“ C. Walker, Gender and Politics in Early Modern Europe, p. 48.

*7 That is not to say that all women religious were unhappy with the strict enforcement of clausura,
many welcomed it as Walker points out: “Numerous cloistered nuns exploited the barrier between them
and the world to pursue intense spiritual regimes which occasionally led them into mysticism and other
supernatural phenomena.” C. Walker, Gender and Politics in Early Modern Europe, p. 49.
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Women were needed in, and yet excluded from, the ecclesiastical and social
communities which they had come from. This exclusion went beyond a grudging
reluctance to include women in the apostolate of the Church. It reflected a deep
mistrust of the daughters of Eve who, in the Church’s sight, needed vigilant and firm

control.

The decrees on the communities of religious women that emerged from Trent

institutionalised an ideology that removed women from the public sphere. It enshrined

a position that refused to contemplate a role for women which in turn reflected what
Rapley refers to as an “aggressive, antifeminism”.*® The historian Margaret Mac
Curtain .echoe's this theme; in describing the underlying ethos that pervaded the
atmosphere of the 16™ century for women religious, she states: “The dispute over an
active apostolate for nuns in the decade folAlowing the Council of Trent demonstrates
the 'grip that patriarchy had on Roman Catholicism”. Mac Curtain maintains that
underlying this situation “was an agenda that ignored women’s intellectual
formation”.* Since their lives were to be confined to the pursuit of their own salvation
it was presumed that they would have little use for any kind of academic training.
Their spirituall and intellectual formation was defined by the Church’s determination
to confine the role of women religious to a life of prayer and pious devotion. The
stringent imposition of cloister met with little resistance; givenr their increasing
dependence on the hierarchy and on the public, who were their benefactors, women
religious were in a vulnerable position. Their objections would find little sympathy

outside convent walls.

Ecclesiastical control and the cloister

Cloister had significant implications for female communities as Rapley points out: “it
restored and protected the honour of religious women; it saved them from exposure to
the influence of the world [...] but it also rendered them ineffective for all practical

purposes”™.® The imposition of enclosure on female religious was in sharp contrast to

“ E. Rapley, The Dévotes, p. 3.

* M. Mac Curtain, ‘Women, education and Learning in Early Modern Ireland’, M. MacCurtain and
Mary O’ Dowd (eds.) Women in Early Modern Ireland (Dublin: Wolfhound Press, 1991), p. 168.

0 E. Rapley, The Dévotes, p. 15.




the Church’s treatment of male communities where, for example, because of the Papal
bull Ascendente domino (1584) the Jesuits were exempt from the laws of enclosure or
the obligations of solemn vows.*' Although this relaxation was intended primarily for
the Jesuits, varying degrees of this regulation were applied to other male
congregations. As Rapley observes, the result of this more nuanced approach was that
by 1630 “the existence of men’s communities living under a rulle, bound by simple
vows, or by no vows at all, and pursuing an active vocation in the world, was
generally accepted.” The Church was willing to tolerate, and even encourage, some
degree of experimentation regarding male religious life but when it came to female

religious life the Church returned to tradition.

The impositionr of cloister was not the only reform which separated male and female
religious; the Church also applied different regulations concerning the jurisdiction of
male and female communities. On the one hand the Church was encouraging male
orders to become more centralised with the purpose of assuming their own authority
and on the other, it denied their female counterparts any possibility of self-

government by placing them under the jurisdiction of the local bishop. *

Even within their own gender, nuns seemed to be singled out for tighter surveillance

and control. Comparing the situation of cloistered nuns to their recusant counterparts,
Walker makes the following point: “While the Church had applauded the recusant
militancy [...] who defied husbands and the Protestant authorities to promote their
faith, their daughters who had taken the veil were sequestered under strict clerical
enclosure”.** In other words, although the Church encouraged recusant women to
“usurp the gender hierarchy”, it insisted that nuns “submit to patriarchal

governance”.”® Recusant women were encouraged to take enormous risks for their

3! The proclamation of Ascendente domino was an attempt to resolve the issue of the legitimacy of the
Society of Jesus; in appearing to abandon the traditional monastic forms of male religious life the
Jesuits came under persistent attack from their opponents. The Pope, recognising the work being done
by the Jesuits legitimised their manner of life by freeing them from the strict bounds of enclosure.

E. Rapley, The Dévotes, p. 26.
2 E. Rapley, The Dévotes, p. 26.
53 E. Rapley, The Dévotes, p. 28.
3 C. Walker, Gender and Politics, p. 57.

* C. Walker, Gender and Politics, p. 57.




faith even when their actions defied the wishes of their husbands. Religious women
‘on the other hand were deemed as unable to govern their own lives and required the
assistance of male clerics to do so. Cloistered women seemed to require more

stringent regulation than any other group within the Church.

It is hardly surprising that many of the English women, including Ward, who entered
convents had come from the recusant community. As stated earlier, the households
they came from nurtured and sustained the kind of idealism and. self-sacrifice that
would draw an individual to the religious life. It would appear thaf a fairly seamless
transition would take place from a recusant household to a cloistered community. This
was not entirely the case. A brief examination of recusant women and convent life
will indicate the challenges they faced in order to devote themselves to the religious

life.

An altered state: recusant women in the cloister

Underlying the previously cited account of Ward’s attraction to the religious life is the

“view that this way of life was more perfect than a life lived in the world. This was a
commonly held view: marriage was valued since it would help to bolster the Catholic
population, but virginity was the ideal. The evidence from Ward’s biographers
indicate that there were at least two marriage proposals; despite pressure from her
father in particular these were turned down in order to pursue her religious vocation.*

- There can be no doubt that the religious life was an attractive alternative to marriage

for many young women. In choosing this way of life they could pursue the perfection

of their own souls rather than concerning themselves with tedious domestic duties.

Moreover they could avoid the risks of pregnancy and childbirth that were an endemic

aspect of life for seventeenth century women. But religious life too would bring its

own costs, not least financial.

% The first suitor was proposed by the Earl of Northumberland (the Earl would later come to notoriety
because of his involvement in the Gunpowder Plot) when Mary was ten years of age. The second suitor
was Edmund Neville, whose proposal was made when Ward was thirteen. Neville was more than
twenty years Ward’s senior; given the prospect that the wealth and title of his family might be restored
to him, he was considered by Marmaduke Ward (Ward’s father) to be a good match but his proposal
was ultimately rejected. According to Mary Poyntz and Winifred Wigmore, the companions and
biographers, of Mary Ward, the dejected suitor “became a religious man and a priest”. M. Poyntz and
W. Wigmore, ‘A Briefe Relation of the holy life and happy death of cur dearest Mother, of blessed
memory, Mrs. Mary Ward’, typescript, AIR, p. 7. See also M C.E. Chambers, The Life of Mary Ward
(vol.1), pp. 29-30, pp. 66-73 and pp. 96-98.




The dissolution of the monasteries and convents in England meant that women who
wished to pursue a religious life had to travel to the Continent. This necessitated
sufficient financial means to do so. Allied to this, since the more stringent imposition
of cloister made it difficult for religious women to generate an income, the dowries
that candidates brought with them became increasingly important. These factors
amounted to the fact that if a woman wished to pursue religious life she required
significant resources. The result was that the vast majority of convents were popuiated

by women from the gentry and aristocratic classes.

Women from other classes also entered religious communities; these came from the
local area or, in some cases, they were servants to the women who entered. The social
stratification of convent life will be examined in more detail in the course of this
dissertation, suffice it to say here that the requirement of a dowry proved to be a
significant feature in the creation of a two tier system of choir and lay sister. To all
intents and purposes the lay sisters of the seventeenth century were servants to the
choir sisters. They were. expected to attend to the domestic needs of the house while
the choir sisteré attended to the ‘higher’ occupations of prayer and devotion. This
stratified society reflected the kind of households that a vast majority of English
recusant women had left behind them. As well as being united by their religious
vocation, these women were also united by their social class and, in the particular era

they inhabited, by their recusant background.

In her survey of the records of continental convents Rowlands observes that between
1597 and 1642 three hundred women left England to join Benedictine or Franciscan
(Poor Clare) convents in Gravelines, Brussels and Ghent.”” Many of these were
recusant women whose family members had already entered religious life. The
Bedingfield family, for example, is a case in point, Katherine and Francis Bedingfield

had three sons and eleven daughters; ten became nuns, three of them in the Institute

founded by Mary Ward.” As well as this family connection religious life might also

" M.B. Rowlands, ‘Recusant Women: 1560-1640°, p. 167. See also Rowlands footnote (n.) 92 p. 179.

%% Mary and Winefride Bedingfield entered the Institute in Munich, no entrance date is available. A
third daughter, Frances (1616-1704), entered in Rome and played a key role in Ward’s Institute through
the founding of the Bar Convent in York. Elizabeth was the only daughter not to enter, she married Sir
Alexander Hamilton; both of her daughters entered convents, one of them, Catherine, entered Ward’s
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have provided a kind of refuge for an oppressed Catholic population; the convent in
this sense, offered a sanctuary for recusant women. Furthermore, the convent
provided a vehicle through which an individual could live out her vocation in the

. company of like minded women.

On the other hand convent life was not without its cost. The pafameters of the convent
were much narrower than those that recusant women had previously occupied. The
lives they left behind may have been confined to the private sphere of family and
home but, as the investigation of recusant women has shown, within this domain they
occupied a significant role as defenders of the faith. Their lives as recusant women
were defined in terms of ingenuity, defiance and courage; their lives as nuns were
defined in terms of prayer, piety and purity. The restrictions of cloister brought a new
kind of oppression for recusant women. Those who entered convents would return to
the more traditional role prescribed for women. Nevertheless, a significant number of
English women opted for the religious life and in making this decision they were

often influenced by the clerics who sought refuge in recusant households.

Those clerics who acted as spiritual directors in recusant households had a key role in
directing women to a convent on the Continent.® Since recusant women had no
personal knowledge of the convents that were being recommended to them they were
completely reliant on their director’s recommendation. The result was not always

satisfactory as is evident in the case of Ward herself.

Mary Ward and the Poor Clares
Ward arrived at the Jesuit College in St. Omer in 1606 with letters of recommendation

from her Jesuit confessor, Fr. Holtby.® The letters were addressed to the Rector of the

Institute and died in Augsburg in 1685. To add to this remarkable story when Elizabeth was widowed
she entered a Poor Clare convent in Gravelines where her second daughter was Novice Mistress. See
G. Kirkus, An I.B.V.M./CJ Biographical Dictionary of the English Members and Major Benefactors
(1667-2000), (York: The Bar Convent Trust, 2007), pp. 181-182.

* The role of the spiritual director in the lives of religious women was a significant one in the
seventeenth century; subsequent chapters will deal with the influence of the Jesuits Roger Lee and John
Gerard on Ward’s enterprise. '

% Richard Holtby is described by Bossy as being responsible for the “building of a resilient Catholic
community in the North-east”. He organised the English mission by using his knowledge of his local
area (North Riding) to “constructing a system of passage and distribution for priests” as well as
organising their work. J. Bossy, The English Catholic Community, p. 89.
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College but his absence meant that she met instead with Fr. George Keynes. He
directed her to the convent of the Poor Clares in the town where she entered as a lay
stster since the convent, because of sufficient numbers, was no longer admitting choir

‘sisters.®!

Ward records Keynes direction to her in her autobiographical writings:

[H]e did assure me lay Sisters and the Choir of that monastery
were of one, and the same order, and equal merit in the sight of
God, and verily quoth he I judge it the will of God you should be
there and enter as lay sister.®

Ward seems to have been particularly impressed by Keynes assertion that it was
“God’s will” that she enter as a lay sister; his advice, however, was misleading. The
assertion by Keynes that the choir sisters and lay sisters were part of the same order
was untrue. The lay sisters followed a tertiary rule; this meant that they did not
observe enclosure. The choir sisters were regulated by the Rule of St. Clare which
bound them to strict enclosure. The life of an out-sister put Ward at a great remove
from the life of prayer she had envisaged in a‘convent setting. The experience proved
to be an unhappy one; as a lay sister Ward was expected to beg for food for the
community in the local town, a task for which she was ill-equipped. Nevertheless, the
needs of the convent appeared to supersede the discemment of a personal vocation

and Ward remained there for aimost twelve months.

In the space of three years (1606-1609) Ward herself had entered and left two
convents of the Order of St. Clare, one of which she herself had founded.®® Her

writings reveal the spiritual disquiet that motivated these departures: *it was shown to

S! Peters notes that by the time Ward entered the Poor Clare convent, the community was tri-lingual;
some Sisters spoke English, others French, some Dutch. This meant that, unless they understood Latin,
there were great difficulties following convent instructions. Peters cites this as a possible reason as to
why the Poor Clares were slow to accept another choir nun from England. The superiors feared, that
like her compatriots, she would be unable to merge into an already difficult situation regarding the
community’s efforts to manage diverse nationalities and languages. H. Peters, Mary Ward: A World in
Contemplation, p. 74.

2 M. Ward, ‘ Autobiographical Writings’, typescript, p. 15.

% In responsg to the difficult situation of diverse language and nationalities Ward experienced in the
Walloon community she founded a Poor Clare convent for English women. The foundation was made
in Gravelines in November 1609. Ward was among the first five English women, including her sister
Frances to receive the habit. She left the convent she had founded in the autumn of 1609. For a more
detailed account of these events see H. Peters, Mary Ward: A World in Contemplation, pp. 83-104.,
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me that I was not to be of the Order of St. Clare; some other thing I was to do. What
or of what nature I did not see, nor could I guess, only that it was a good thing and
what God willed”.*# The recollection of this incident provides a key insight into the
nature of Ward’s character and more importantly her absolute belief in the will of
God. In the short term it would mean that she would be subject to the scandal and
gossip that would surround her departure from two convents in the same region. In the-
long term it meant that she would find herself in such opposition to the Church that

she would be condemned as a heretic.

A model Society: Mary Ward’s plans to adopt the rule and manner of life of the

Jesuits
Mary Ward never indicates the imposition of enclosure as her reason for leaving these

convents; at the same time “some other thing” imi)lied something other than enclosure
yet even Ward herself did not understand the meaningA of these words as she first
articulated them. The clarity she waited for came in 1611. In her letter to Nuncio
Albergati, Ward narrates an experience that was to change the course of her own life

and pioneer a new way of life for women religious:

Being alone, in some extraordinary repose of mind,

I heard distinctly, not by sound of voice, but intellectually
understood these words: Take the same of the Society”.%
So understood as that we were to take the same both in
matter and manner that only excepted which God by
diversity of sex has prohibited.*

Ward’s directive to “take the same” would take her into territories and paths that had

been prohibited to women. If she cduld fulfill this mandate, religious life for women

% Letter from Mary Ward to Nuncio Antonio Albergati,. Ward’s letter to the Nuncio of lower Germany
was sent in May/June 1621. Chambers writes that Ward probably became known to the Nuncio while
she was making a foundation at Trier. The letter which gives an account of Ward’s call to the religious
life and the subsequent development of her vocation was written to defend herself against her

detractors as well as an appeal for the support of the Nuncio as she prepared to present her plan of her
Institute to Gregory XV. The letter is quoted in M.C.E. Chambers, The Life of Mary Ward (1585-
16435) (vol. 1) p. 476. Copy: CJ Archives Miinchen-Nymphenburg, Parchment Book, pp. 123-141.

% By “Society” Ward understood the Society of Jesus (Jesuits) founded by St. Ignatius of Loyola in
1539, its Formula, which replaced the traditional monastic Rule was approved by Pope Paul 11l in
1540. M. Wright, Mary Ward'’s Institute: The Struggle for Identity, p.13.

% Letter from Mary Ward to Nuncio Antonio Albergati.




would never be the same again; it would enable them to pursue an apostolate that was
not confined to the cloister. It would question the traditional assumptions that
women’s lives should be limited to prayer and private devotion. In the Society of
Jesus Ward saw the model for her enterprise; here was a Society, not restricted by
enclosure, free to respond to the needs of the Church wherever and when ever they
were needed. The evidence indicates that Ward modelled her Institute and her
educational enterprise so closely on the Society of Jesus that her members were
referred to as “Jesﬁitesses” by their opponents. Much of the opposition Ward
encountered throughout her life-time would be caused by her refusal to compromise
on what she believed was her God-given mandate to adopt the manner and rule of the

Society of Jesus.

This insight to “take the same of the Society” is the key founding stone for Ward’s
Institute and ultimately her greatest stumbling block. It dictated the course of events
not just for her personal history but for the history of her Institute. In the light of this,
any further analysis of her contribution to women’s education or her understandmg of
the role of women in the Church cannot be undertaken without an examination of the

Jesuits’ enterprise. It is to this task the investigation now turns.

The contribution of the -Society of Jesus to education

In his Formula of the Institute (1539) Ignatius of Loyola describes the ultimate aim of
each member of the Society of Jesus: “He is a member of a Society founded chiefly
for this purpose: to strive especially for the defense [sic] and propagation of the faith
and for the progress of souls in Christian life and doctrine”.” They were to achieve
this aim by committing themselves “to public preaching, lectures and other

ministries” as well as “the education of children and unlettered persons in

Christianity”. By the time of Ignatius’ death in 1556, the membership of the Society

5 Ignatius of Loyola, Constitutions of the Society of Jesus, Translated with an Introduction and
Commentary by G.E. Ganss (St. Louis: Institute of Jesuit Sources, 1970}, p. 66.

68 Ignatius, Constitutions, p. 66. Four hundred years after this Formula was written a member of the
Society describes the origin and aim of the Society as well as qualifying a more familiar description of
the original purpose of the Society: “[...] to correct a general historical error [...] in Ignatius’ mind
there is no conception of Counter Reformation, there is no malice to fight Protestantism there is simply
his own spiritual conversion and the following of the light given him [...]. The Company of Jesus was
conceived as a positive agency to win souls to Christ.” E.A., Fitzpatrick, St. /gnatius and the Ratio
Studiorum (New York: McGraw-Hill, 1933), p. 10.
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had increased from its ten founding members to over one thousand organised into
several administrative provinces with responsibility for what Donohue describes as
one hundred different “establishments”, thirty-three of which were “with varying
degrees of complexity, secondary or middle schools”.® Ward was well aware of their
enterprise, not just through her experience of Jesuits on the English mission, but

through their college in St. Omer.”

For Ignatius the purpose of the Society’s educational enterprise was the service of

humanity and the glory of God. This motivation was not original; in writing his
Constitutions on education Ignatius drew on many organisational features from non
Jesuit schools of his day.”! As Ganns points out: “His originality consisted not in
inventing new pedagogical methods but in choosing from others the features Which
seemed best to him and adapting them to his far reaching objectives.”” On the other
-hand as the Jesuit historian O’Malley points out, the Jesuits were distinctive from
other teaching orders within the Catholic Church such as the Benedictine monasteries
and the Franciscan teachers at the medieval universities. According to O’Malley the
Jesuits differed from these and other orders in three ways:

[T]hey formally and professedly designated the staffing and
management of schools a true ministry of the order, indeed its
primary ministry [...]. Second, they actually set about to create
such institutions and assumed responsibility for their continuance.
Third, these institutions were not intended primarily for the
training of the clergy but for boys and young men who envisaged
a worldly career.”

% J.W. Donohue, Jesuit Educatioﬁ: An Essay on the Foundations of its Idea (New York: Fordham
University Press, 1963), p. 4. '

7 Ward’s brother George was professed as a Jesuit in 1618. J. Cover, Love the Driving Force: Mary
Ward'’s Spirituality Its Significance for Moral Theology (Milwaukee: Marquette University Press,
1997) reprint ed. (Milwaukee: Marquette University Press, 1998), p. 54.

7! As Ganns says: “In organising his schools and writing constitutions or statutes for them, Ignatius
appropriated many features from the practices and constitutions of the non-Jesuit schools of his day
[...]in 1549 when he was thinking much about the composition of constitutions of his own colleges and
universities, he tried to obtain the constitutions of the universities of Valencia, Salamanca, Alcal4,
Coimbra, Paris, Louvain, Bologna, and Padua. His originality consisted not in inventing new
pedagogical methods but in choosing from others the features which seemed best to him and adapting
them to his far-reaching objectives”. Ignatius of Loyola, The Constitutions of the Society of Jesus,
Ganns edit. footnote 7 p. 173.

7 The Constitutions of the Society of Jesus, Ganns edit. footnote 7 p. 173.

BLW.0 Malley, ‘How the First Jesuits Became Involved in Education’, V.J. Duminuco (ed.) The
Jesuit Ratio Studiorum: 400" Anniversary Perspectives (New York: Fordham University Press, 2000),
p. 57.




This deliberate and direct engagement with education in terms of establishing,
resourcing and maintaining schools distinguished the Jesuits’ enterprise from the
work of other religious orders whose apostolate included education. It should be noted
that Ward’s plans for educational enterprise can be described in exactly the same
terms.” The Yorkshire woman founded and took responsibility for schools; the
schools were staffed by the members of her Institute and the curriculum provided was
intended to prepare girls so that: “they may be able thereafter to undertake more
fruitfully the secular [emphasis added] and domestic life or the religious and monastic
life according to the vocation of each”.” In common with the Jesuits, Ward believed

that education was not confined to the needs of religious life.

In their founder’s view the Jesuit educational enterprise was undertaken for the good

of society; they were open to students from every social class made possible by
Ignatius’ insistence that the tuition be given gratis since the colleges would rely on
endowrnents.” At the same time, there was a perception that the schools catered for
the rich. O’Malley makes the point that this was “far, far from the original intention,
never actualised in the degree actually attributed to it, and insofar as it occurred was
the result not so much of deliberate choices as of the special nature of the humanistic
curriculum”.” The humanistic curriculum, offered by the Jesuits with its emphasis on
Latin and Greek, did not attract the parents of children who wanted a more ‘practical’

education for their children.™

It would appear that in terms of the pupils’ profile Ward’s schools also mirrored the
Jesuits’ experience. They were, for the most part, populated by pupils frorh the
wealthier classes. As this dissertation progresses the reasons for this development will
become clear. Suffice it to say here that O’Malley’s suggestion that the curriculum
offered by the Jesuits determined who attended their schools cannot be convincingly

applied to Ward’s schools. It seems more reasonable, at this stage in the investigation,

™ This important point will provide the substantial material for the next chapter in this dissertation.
7 Taken for Ward’s first plan for her Institute, Schola Beatae Mariae (1612).

BILW.0 Malley, ‘How the First Jesuits Became Involved in Education’, p. 67.

7 J.W. O Malley, p. 67.

8 J.W. O Malley, p. 67.




to suggest that the wealthier classes were in a position to afford the fees that were

needed for their daughters’ expenses while they were boarders at Institute schools.

The Jesuit educational enterprise, in particular, went from strength to strength: the
growth in membership in the society allowed for increased investment of personnel in
the schools. Allied to this, the growth in the number of schools allowed for the
introduction of innovation in teaching and learning given the possibilities for
communication and networking between the teaching personnel. The placement of
Jesuits in newly discovered lands, for example, allowed for the attainment and sharing

of new knowledge in the area of the natural sciences. This was possible because the

Jesuits were not bound by enclosure.

In the light of the Jesuits’ success there can be little wonder that Ward was so
attracted to the principle of non-enclosure. The freedom of the Jesuits allowed them to
establish schools wherever there was greatest need and to strengthen their educational
network through the exchange of ideas and personnel. There was no reason, in her
opinion, why réligious women could not enjoy the same freedom. Unfortunately for
Ward, her opinion was not shared by the authorities within the Catholic Church or
even by the Jesuits themselves. The Church refused to recognise a female
congregation that would not submit to enclosure. Such opposition did little to deter

her efforts to emulate the Society of Jesus.

In basing her plan for women’s education on the Society of Jesus, Ward recognised
the necessity of women’s education and the advantages of following the Jesuit model.
This desire to follow the Jesuits’ model is clearly evident in her Brevis Declaratio

(1621) where she states:

Now indeed while all those things which are conscientiously
provided in the education of boys by the Society of Jesus are, as
we see and bewail, lacking for girls, and the result is that the
other half of the human race (which has no small influence for
the good or ill of the Church), seems, if not utterly deserted,
certainly to be without the help of proper remedies.”

™ “Brevis Decalaratio’ (1621) as the name suggests, was a brief summary of Mary Wa;d’s plan for her
Institute. In this document, Mary Ward emphasises the independence of her Institute as well as the
need for women'’s education. The document, written in Latin and in Spanish, accompanied the petition
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In outlining the motivation for her plans Ward highlights, and condemns, the
educational deficit that was an integral part of women’s lives in the seventeenth
century. Given this deficit Ward proposed that the establishment of a parallel female
foundation offering similar opportunities and education for women would be
advantageous and even necessary for the Church. As Sonnet points out: “Every little
girl was a future mother, hence a future teacher capable of amplifying the good work
spread by the Counter Reformation preachers”.® In providing intellectual and moral
training for women Ward was convinced that women could take a more -pro-active

role as defenders of the faith. This was no doubt heavily influenced by her recusant

background where women had an important catechetical role.

The extent to which she mirrored the Society’s apostolate would prove to be a
controversial issue. As this dissertation will illustrate her opponenfs would use it to
consolidate their view that she was attempting to undertake work that was not suitable
to the female sex. In the present day those who study her enterprise are eager to ﬁnd
parallels between her educational apostolate and that of the Jesuits. In attempting to
find a connection one document in particular is frequently referred to: the Jesuits’
" Ratio Studiorum. There can be no doubt that was a seminal document for the Jesuits’
educational enterprise but whether the same claim can be made regarding Ward’s

enterprise provides the subject matter for the next stage of this investigation.

Mary Ward and the Jesuits’ Ratio Studiorum

In her analysis of Mary Ward’s educational enterprise Rosemary DelJulio praises
Ward’s work as: “groundbreaking in its adoption of Ignatian spirituality, and insofar
as possible, the teaching methods of the Ratio Studiorum [...]”.*' It would be tempting
to deduce from DeJulio’s statement that in the Ratio Studiorum Ward had a blueprint
for her schools. This is not the case. First of all the purpose of the Ratio must be

to King Philip IV of Spain urging him to intercede on behalf of Mary Ward with Pope Gregory XV and
his nephew Cardinal Ludovico Ludovisi. H. Peters, Mary Ward: A World in Contemplation, p. 297.

% M. Sonnet, ‘A Daughter to Educate’, N.Z. Davis and A. Farge (eds.) 4 History of Women:
Renaissance and Enlightenment Paradoxes, p. 104.

' R.A. Delulio, ‘Women’s ways of Knowing and Learning: The Reponse of Mary Ward and Madeline
Sophie Barat to the Ratio Studiorum®, V.J. Duminuco (ed.) The Jesuit Ratio Studiorum: 400"
Anniversary Perspectives, p. 115.




understood; Fitzpatrick describes it as: “a practical handbook in educational method
and school and classroom management.”® The Ratio seeks to put order and form on

the Jesuits” apostolic enterprise.

The document dealt with three areas: the résponsibilities of those who held office in
Jesuit education; the regulations common to all faculties and then specific regulations
for individual faculties and finally the regulations that were to govern 'the lower
schools (secondary schools) and it was to this section that the Ratio 6f 1599 gave

most consideration.” Farrell gives a succinct overview of this edition:

There are four principal areas contained in the Ratio Studiorum,
namely administration, curriculum, method and discipline. It
begins by defining the function, interrelation, and duties of such
officials as the provincial, rector and prefect of studies. It outlines
a curriculum by placing in their proper sequence and graduation
courses of study in theology, philosophy and the humanities. It set
forth in detail a method of conducting lessons and exercises in the
classroom. It provides for discipline by fixing for the students
norms of regularity and good order.*

There can be no doubt that the Ratio was a useful tool for the Jesuits particularly since
it drew so much from their own experience but its significance for Ward’s schools
needs to be kept in perspective. There is no evidence to suggest that Ward ever saw a
~copy of the Rario; in fact, DelJulio acknowledges that she has not obtained
documentary evidence to suggest that Ward had actually seen a copy of the Ratio.® In
citing her reasons for her assertion that Ward adopted the principles of the Ratio
DeJulio highlights the “similarities in curriculum design and pedagogy”.® This does
not prove the case that Ward had seen the document. Furthermore no reference is
made by Ward or by her companions to the document. Given the lack of documentary
evidence to support the view that Ward based her enterprise on the Ratio Studiorum it

seems inadvisable to continue to pursue this line of enquiry. There are other lines of

®2 E.A. Fitzpatrick, St. Ignatius and the Ratio Studiorum, p. 23-24.

% The definitive document was published in 1599, and this, if DeJulio’s assertion is correct, is the
version Ward would have used in planning her own educational enterprise.

% R.A. Dejulio, “Women’s ways of Knowing and Learning’, p. 99.
% R.A. Delulio, *‘Women’s ways of Knowing and Learning’, p. 125
% R.A. Dejulio, ‘Women’s ways of Knowing and Learning’, p. 25.
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enquiry that might prove to be more fruitful. These centre on the influence of the
Spiritual Exercises and the Constitutions of the Society of Jesus. The former provided
Ward with- the spiritual foundation for her Institute while the latter would provide the
structure through which she could sustain her vision. A brief examination of these

cornerstones of the Society of Jesus will highlight their relevance for Ward’s Institute.

Mary Ward’s school of prayer: the Spiritual Exercises of St. Ignatius of Loyola®
The significance of the Spiritual exercises for the Society of Jesus cannot be
overstated; the Exercises are the formative experience for Jesuits and have been
throughout their history. In understanding the ethos that pervaded Jesuit schools it
must be remembered that all Jesuits who taught in and administered these schools had
themselves been formed through the Exercises. In the course of her life,‘Ward made
the Exercises at least once a year. Following the Jesuit model the members of her

community were formed in the Exercises and were directed by Jesuit priests.

The Spiritual Exercises enabled Ward to identify the direction in which God was

leading her; her retreat notes of 1618 and 1619 reveal a growing awareness that the
work of founding of her Institute was God’s work:

Coming to conclude and offering myself to God, I saw myself of
little and less importance for this work. God’s will and wisdom
seemed great and his power such and of such force as strongly to
effect in an instant or with a look whatsoever he would[...].%

These are many examples from Ward’s retreat notes that could be used to illustrate
her experience of the Exercises. The reason for selecting this particular extract is that
it highlights her absolute trust in God. It is clear that she believed she was doing
God’s work. This beiief offers a key insight into the reasons for her obstinate refusal

to compromise her plans even when it appeared that the situation was hopeless.

%7 The Spiritual Exercises began as Ignatius’ record of his own experience of God; they represent not
only a moral conversion but “an intellectual reorientation, a way of viewing God as inspiration and the
world as a source of knowledge.” H. Gray, ‘The Experience of Ignatius of Loyola: Background to
Jesuit Education’, V.J. Duminuco (ed.) The Jesuit Ratio Studiorum: 400™ Anniversary Perspectives, p.
3.

88 M. Ward, Retreat Notes, typescript, “A Soul Wholly God’s”, AIR, p. 7.
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As well as emulating the spiritual formation of the Jesuits, Ward was intent on
adopting the Constitutions of the Society. These Constitutions enshrined the freedom,
autonomy and flexibility that would enable the members of her Institute to undertake
a more active role in the Church. Of particular interest for the purposes of this

investigation are the Jesuit Constitutions on education.”

The Constitutions of the Society of Jesus with particular reference to education
The fourth part of the Constitutions has seventeen chapters which discuss the Jesuit
scholastics’ own education and the work of the schools conducted by the Society. In
the Preamble to Part IV of the Constitutions Ignatius clearly states how the members
of the Society are to help others:

The aim to which the Society of Jesus directly seeks is to aid its
own members and their fellow men to attain the goal for which
they were created. To achieve this purpose, in addition to the
example of one’s life, learning and a method of expounding it are
also necessary,”

In other words, a Jesuit was expected to devote his life to his “fellow men” and not
simply the salvation of his own soul. Education would provide the vehicle through
which h¢ could achieve both. Furthermore, education is presented not as an incidental
ministry but as a key dimension of Jesuit life. While Ward would go further than the
Jesuits in identifying education as her primary apostolate there was one important
difference: while a Jesuit was expected, and encouraged, to further his own education
the same could not be said for a member of Ward’s Institute. Because of their gender -

the Jesuits had access to education and learning; women, on the other hand, had to

make the best of a bad situation. The opportunities available to men were not -

available to women. Their gender, not their ability, confined their learning to what
society and the Church deemed appropriate for them. This is a theme that will form

the basis for more detailed investigation in the course of this dissertation.

% The Constitutions of the Society are divided into ten parts; Ignatius first deals with individual
members, their admission, formation, definitive incorporation into the Society, and application to its
work (Parts I-VII), Ignatius then proceeds to relations within the Society between the members
themselves and the superior general (Part VIII) and finally, the founder deals with the Society itself
including its preservation and development (Part X). Since many of these constitutions concern the
Jesuit colleges and universities the investigation will be confined to the Preamble to the Constitutions
on education as this captures the essence of the remaining Constitutions.

* Ignatius of Loyola, The Constitutions of the Society of Jesus, Ganns edit. [n.] 307, p. 171- 172,
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As well as the intellectual training of the Jesuit educator great emphasis was placed on
the “example of one’s own life”. There can be no doubt that the curriculum offered in
Jesuit schools had an enormously formative influence on pupils but in his Preamble
Ignatius also recognised the impact of the educators themselves. In a similar fashion,
Ward also recognises the influence of those who would teach in her schools. In the
second plan for her Institute, Ratio Insi‘ituti (1615), she reminds her Sisters that as
well as instructing their pupils “in their duties towards God” they could also teach by

example.” The example' of these educators’ lives provided a role model which not
| only furthered their students’ education but encouraged a significant number to join

religious life - a phenomenon which continued until the late 1900s.

The evidence suggests that Ward imbibed the spirit of Ignatius of Loyola. Her
writings indicate no personal devotion to him; she is inspired not by the person but
rather by the manner and structure of his Society. In it she saw the means through
which she could pursue a more active apostolate for women. If her plans came to
fruition she would initiate one of the most innovative departﬁres for .female religious
life. Unfortunately a very grave obstacle was placed in her path: Ignatius prohibited
his members from founding a female counterpart to the Society and, as subsequent
chapters will reveal, the members of the Society strongly adhered to their founder’s

prohibition.”

Conclusion

This chapter began by presenting a selection of perspectives on Ward’s enterprise
from a number of scholars. These tend to claim that Ward’s enterprise was
charactetised by a courageous and prophetic vision. It may be premature at this stage

~ of the investigation to test the validity of these claims; that test remains the task of

°' M. Ward, Ratio Instituti (1615), ms, Archivum Romanum Societatis Jesu, Anglia Hist., 1590-1615.
English Translation available in M.C.E. Chambers, The Life of Mary Ward, vol. 1, pp. 375-378.

* Ignatius states “still less ought they to take charge of religious women or any other women whatever
to be their confessors regularly or to direct them,” Cons. [ 588]. The Constitutions of the Society of
Jesus, Ganns edit. p. 262. Ganns defends Ignatius’ position by explaining the reason for the founder’s
reluctance to assist women by claiming: “his (Ignatius’) chief motive was avoidance of impediment to
the mobility of his men.” Ganns edit., p. 263. :




subsequent chapters. But in the light of the investigation undertaken in this chapter a

number of points can be made which will have significance for this task.

It is clear that Ward’s understanding of the role of women in the Church was borne
from her experience of the recusant women who helped to ensure the survival of the
Catholic faith in England. In their example she saw the potential of an apostolic
partnership between men and women. Her primary motivation was her desire to assist
the Church in a time of need; she was not motivated by an agenda focused on gender
equality. At the same time, the issue of gender cannot be ignored. The dissertation
will show that the opposition Ward encountered was levelled at her on the basis of her
gender. Her efforts were deemed unacceptable not because they were novel but rather

because a woman was proposing them, and for women.

In examining the situation of religious women in the seventeenth century two issues
in particular come to light. The first is that Ward, as her autobiography indicates, was
initially attracted to the contemplative way of life. She chose to enter the more
restricted world of the cloister. In leaving the Poor Clare convents there is no question
of her rejection of the monastic, contemplative life; it was simply the case that her

spiritual journey took her elsewhere.

A second issue that emerges is that the Church saw enclosure as an essential element

of religious life for women. This issue is worth highlighting since it will emerge as a
signiﬁéant factor in the Church’s opposition to Ward’s plans. As the dissertation will
illustrate, Ward, perhaps naively, believed that the Church would change its rule on
cloister in the same way that it had done so for men. In its rejection of her enterprise
her opponents pointed to the fact that Ward refused to accept enclosure as a condition
of female religious life. Ward hoped the Church would recognise the contribution that
women could make to the apostolic life; the hierarchy on the other hand could not

contemplate a role for women that exceeded the parameters of cloister and home.

In looking to the Jesuits, Ward saw a model whfch would enable women in their
service of the Church: here was her blue print for an apostolic religious life for
women who would commit themselves to the education of women. Once again the

evidence will suggest that in her plans to adopt the manner of life of the Society,
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Ward displayed not just naivety, but defiance. She would go so far in her imitation of
the Society that the Jesuits themselves would avail of every opportunity to distance

themselves from her.

A survey of the history of women religious indicates that although Ward may have

been unique, she was not a lone pioneer. The Ursuline Sisters, for example, preceded
Ward’s foundation and were engaged in a remarkably similar enterprise. In the next
chapter the Ursulines provide an important lens through which to view and assess the
degree of innovativeness in Ward’s educational apostolate. Allied to this, Ward’s
plans for women’s education must be viewed against the accepted educational
provision made for women in the seventeenth century. In attending to this task the

originality of her plans will emerge.

In conclusion, there is no doﬁbt that a picture is emerging of an individual whose
ideas would not be curtailed By the parameters prescribed by the Church and society
of her time. It may be accurate to suggest that even in the planning of her enterprise
Ward was a woman ahead of her time. But Ward was also a woman of her time and
place; her recusant Yorkshire background had given shape to a tenacious spirit that

would not be confined by the boundaries of cloister.




Chapter 11
A CONSIDERATON OF MARY WARD’S PLANS IN THE LANDCAPE OF
FEMALE EDUCATION IN THE SEVENTEENTH CENTURY

The previous chapter identified the motivation and spirit that gave rise to Ward’s
enterprise. The investigation established the relationship between Ward’s recusant
background and her recognition of the unrealised potential of the role of women
within the Catholic Church. The chapter also highlighted Ward’s attraction to the
spirit and constitutions of the Society of Jesus. In the example of the Jesuits, Ward
saw the benefit that freedom from énclosure could bring. The Council of Trent, on the
other hand, had enshrined the doctrine that enclosure was a fundamental dimension of
female religious life. A considerable consequence of enclosure was that it confined

the contribution of religious women to the cloister,

Ward identified the education of women, modelled on the Jesuits’ enterprise, as one
of the most effective means through which to assist a Church under siege. Well
educated women could, Ward believed, expand the role of catechetical and religious
instruction undertaken by recusant women. Freedom from enclosure would free the
members of her Institute to engage in a more active and dynamic apostolate. Given
the social and ecclesiastical context Ward inhabited, the ideas appeared to have some
degree of originality. Establishing the extent of this originélity is the particular task of
this chapter.

In beginning to evaluate Ward’s educational legacy and in an effort to determine the
extent to which her enterprise can be described as innovative three inter-related
investigations need to be undertaken. Firstly, since Ward’s educational enterprise was
focused on women it would seem reasonable, and necessary, to examine the
educational provision that was available to women in the seventeenth éentury. The
curriculum provided for women reflected the notion that women were intellectually
inferior. Women were thought incapable of learning. Given their perceived inferiority,
edﬁqation was seen not as a benefit, but as a burden, for women. In order to alleviate -
this burden, the education women réceived was confined to preparing them for their
role in life. In the seventeenth century this role rarély went beyond the parameters of

the cloister or the home. Given the narrow parameters of their existence an aptitude

for piety and needlework became the hallmarks of the well educated seventeenth
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century woman. The extent to which Ward consolidated or challenged these limited
ideologies will become evident in the light of this investigation.
)

Secondly, it was Ward’s intention that the members of her own congregation would
staff and manage her schools but the existence of the teaching nun was not new. Most
notable among the example of nuns who devoted their apostolate to education were
the Ursulines Sisters. This investigation will reveal the similarities and the differences
in the apostolic enterprise of the Ursulines and the Institute of the Blessed Virgin
Mary. The Ursulines’ decision to accept enclosure as the necessary means through
which to achieve recognition marks a significant point of departure from their
founding vision. Their careful negotiation with the social and ecclesiastical milieu
they inhabited_ distinguished them from Ward’s enterprise. As Ward’s vision moved
her away from the traditionally accepted roles prescribed for female religious, the

Ursulines, in their efforts to survive, drew closer to it.

Thirdly, and finally, in the three plans for her Institute Ward presents the clearest and

most direct articulation of the defining character of her Institute and its apostolic
purpose. The progress of Ward’s ambition becomes apparent from the first plan
Schola Beatae Mariae (c.1611-1612) to her third plan Institutum 1 (1620-1621).
Ward’s first tentative steps towards adopting the Society of Jesus’ rule and
constitution give way to a more daring incorporation of the documents that guara.nteed
the Jesuits’ indepeﬁdence and mobility. At the same time, a survey of the three plans,
through the lens of education, suggests that Ward’s enterprise appeared to mirror
much of the curriculum that was already available to women. In other words, there
appears, on one level, to be little by way of innovation. But when the plans are held to
closer scrutiny progressive and original themes begin to emerge. Ward’s insistence on
the teaching of Latin, for example, departed from the prescriptive notions of what was
deemed necessary for a woman’s education. In order to appreciate the novelty of this
departure it seems appropriate to begin with the first stage of this inquiry: a review of

the educational provision for women in the seventeenth century.




“Pious notions and needlework”: a review of women’s education in the
seventeenth century’

There was a strong vocational emphasis in education from the fifteenth to the
eighteenth centuries: the role of education was to prepare the individual to take up her
or his life’s work. This had a significant impact for men and for women. Though men
from the upper classes benefited from a rigorous intellectual training, a woman’s
education was curtailed to match the understanding of her ability and her potential.

Given the belief that women would seldom if ever choose, or be able to sustain, a life

of independence'apart from some form of male guidance there appeared to be little

need for their education. Anthony Fletcher highlights the particularly detrimental
effects of this vocational approach for women’s education. According to Fletcher’s
analysis “irrelevance” was “certainly part of the general case against female
schooling” as there was a “strong and widely held belief that education should be
suited to a person’s lifestyle” and in turn a woman’s education reflected the

confinement of her role to the private domains of family and home.?

Within their domestic settings, upper class women were, as Pamela Sharpe reminds
her reader, regarded as “central to the image of family status”.> What was useful in a
woman’s education was seen from the perspective of her potential partner rather than
from the perspective of a woman’s aptitude or ability. In her study of women in early
modern England, Lynda Pollock articulates the subordinate role women were
expected to occﬁpy in a husband headed household. The writer highlights the notion

that women were “required as a subordinate to emphasize man’s superior strength and

' This overview focuses on the education of women from the upper classes since this is the class that
Ward her came from (as did the members of her Institute and most of the students who came to her
schools). This class profile of the pupils in Ward’s schools has already been referred to in the previous
chapter and was explained by reference to the fact that in order to have their children educated parents
required sufficient funds to send them abroad. It should be noted however, that no matter what the
prevailing social and historical context, the education of the middle classes continued to be a feature of
the Institute’s educational enterprise. The impact of this pattern has yet to be investigated by academic
research.

For an overview of education across social classes, see R. O° Day, Education and Society 1500-1800:
the social foundations of education in early modern Britain (London: Longmann, 1982), pp. 179-195.
The phrase “pious notions and needle work” is coined by Sonnet to describe the restrictive notions of
female education in the seventeenth century. M. Sonnet, ‘A Daughter to Educate’, N.Z. Davis and A.
Farge (eds.) A History of Women: Renaissance and Enlightenment Paradoxes, p. 122.

2 A. Fletcher, Gender, Sex and Subordination in England 1500-1800, p. 368.

3 P. Sharpe, “The Hidden Investment: Women and the Enterprise’, P. Sharpe (ed.) Women'’s Work: The
English Experience 1650-1914, p. 259.




deeds, as an agent of passive purity to illuminate his active virtue, and as a sexual
partner”. This polarisation of the sexes, emphasising the strength of a man versus the
weakness of a woman, reflected the underlying assumptions surrounding masculinity

and femininity.

Defining the feminine: gender and education in the seventeenth century

A woman’s femininity made her an attractive partner but her femininity was defined -
in terms of fespectability, frailty and purity rather than her intellectual ability. Given
his apparently superior physical and intellectual strength it was a man’s duty to
protect a woman, not least from her own weakness. These highly stylised gender roles
had a signiﬁcant impact on a woman’s education. Instead of responding to her
academic needs, a woman’s education was directed towards the needs of her potential
husband and household. The education a woman received aimed to develop her
respectability by enabling her to acquire what were considered to be the appropriate
female accomplishments. These rarely went beyond painting, piano playing and
needlework. Such activities may have prepared women for the pleasantries of the
parlour but this limited curriculum also had the effect of separating women from the
acquisition of knowledge that would enable them to take up a more public role. As a
result they became increasingly reliant on male family members as the bridge between

their parlour and the world.

In their work, That Gentle Strength, Lynda Coon, Katherine Haldane and Elizabeth
Sommer, identify the particular definition of the feminine in the Christian tradition.
According to the authors the understanding of the feminine “arose from the fact that
women were daughters of both Eve and Mary”.’ This dual descendency brought its
own difficult inheritance as the authors point out: “Eve’s nature represented lust and

2 6

 moral weakness but Eve’s earthiness was redeemed by the purity of Mary™.

* L. Pollock, “Teach her to live under obedience’: the making of women in the upper ranks of early
modern England”, Continuity and Change 4 (2), 1989, p. 232.

5 L. Coon, K.J. Haldane, E.W. Sommer (eds.) That Gentle Strength: Historical Perspectives on Women
in Christianity (Charlotesville and London: University Press, 1990), pp. 13-14. '

S L. Coon, K.J. Haldane, E.W. Sommer (eds.) That Gentle Strength, p. 14.
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There can be little doubt that society and the Church were eager to suppress the
characteristics of Eve by presenting Mary as the role model for Christian femininity.
'Although this was not restricted to convent schools it became a particular feature of
convent schools. As this investigation progresses, it will become increasingly evident
that the pupils who attended the Institute’s schools did not escape this kind of moral
modelling. They were encouraged to emulate the example of Mary by choosing the
path of celibacy and chastity in the religious life or that of virtuous and devoted
mother in the domestic life. Given the highly idealised view of the feminine the

education women received became increasingly concerned with their moral, rather

than, their intellectual formation.

“Let not your girl learn Latin”: the limitations of female education’

The Reformation placed further limitations on women’s education since, as Sonnet
points out, the vernacular translations of the bible “undermined one argument for
teaching women Latin”.* But the decline of the language had already begun for
- women in the eleventh and twelfth centuries. According to Alcuin Blamires, this was
 related to the Church’s “derision” at the prospect of “female Bible training”; women
“were expected to gain their salvation on a diet of extracts of scripture”.’ The direct
result of this was of course what Blamires identifies as “a significant decline in female
Latinity”.' So, for example, while young men continued to learn Latin since it gave
access to professions within the ecclesiastical and civil establishments, the language
was thought unsuitable, unnecessary and even dangerous for girls. By learning Latin
women would be able to interpret for themselves the documents of civil and religious

authorities thus acquiring not simply a new skill but a new autonomy."

7 A. Fletcher, Gender, Sex and Subordination in England 1500-1800 (London: Yale University Press,
1995) p. 369.

8 M. Sonnet, 4 History of Women, p. 103.

® The phrase was used by Sir Ralph Verney in the advice he gave on female education and is
considered in more detail at a later stage of this investigation.

1° A. Blamires, Women, The Book and the Godly, p. 4.

'! The decline of Latin had particular significance for religious women, In her seminal work on
medieval convents, Medieval English Nunneries, Power gives a succinct, if rather bleak, overview of
the educational attainment of the nuns themselves. While nuns were expected to be literate, such
expectation did not exceed the most rudimentary participation in the Daily Office. Allied to this, their
deficiency in the ecclesiastical mother tongue not only excluded nuns from meaningful participation in
their daily services, the very comerstone of convent life, but it also impeded their understanding of the
Rule that governed them or the civil charters which governed their convents.
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This was a danger much appreciated by those who understood the risks of women
learning Latin; writing to his friend in 1651 on the subject of the education of his
godchild, Nancy, Sir Ralph Verney advises:

[...] let not your girl learn Latin, nor shorthand;

the difficulty of the first may keep her from that vice

for so I must esteem it in a women; but the easiness of
the other may be a prejudice to her; for the pride of taking
sermon notes hath made multitudes of women most
unfortunate. "

Verney’s advice gives some insight into reasons for the exclusion of women from the
rigour of the intellectual and scholarly training that was available to their male

counterparts. Women were inadequate and inept in Verney’s eyes; even if they could

apply themselves to the task of learning Latin, which Verney doubts, he is deeply

suspicious of what women would do with such learning.

The argument outlined by Verney also highlights the notion that women were
incapable of understanding religion for themselves. He strongly disparages the
practice of women taking notes from sermons. Not only did women need the guidance
of ordained male ministers to interpret the scriptufes for them, Verney feared the
consequences of women tryiﬁg to further their own knowledge by taking notes in the
first place. Although lay men were subject to the same restricted access to sacred
texts, lay women, as Alison Weber puts it “were deemed to be mentally incapable of
understailding the texts and inherently susceptible to diabolical influence”.” In
Vemey’s view women who sought to advance their own knowledge would come to

no good."

E. Power, Medieval English Nunneries: C. 1275-1535 (Cambridge: Cambridge University Press,
1992), pp. 244-246.

12 A Fletcher, Gender, Sex and Subordination in England 1500-1800 (London: Yale University Press,
1995) p. 369. .

13 A. Weber, ‘Little Women: Counter-Reformation Misogyny’, D.E. Luebke (ed.) The Counter-
Reformation: Blackwell Essential Readings in History (Oxford: Blackwell Press, 1999), p. 153.

" There were of course exceptionally well educated women in this era, including Queen Elizabeth,
Lady Jane Grey and the daughters of Sir Thomas More, but these were exceptions rather than the rule.
For an interesting comment on the mixed attitudes to women's educational achievement see N. Mc
Mullen, ‘The Education of English Gentlewomen 1540-1640°, History of Education, vol.6 /2 (1977),
pp. 87-101,




In common with men, a woman’s education was intended to prepare her for her role
in life. Unlike men however, a good education would not secure a woman’s entrance
to suitable and worthwhile employment. Furthermore, there was no place for
independent women in seventeenth century society, so unless they chose to remain in
their own homes under a male relative’s protection, marriage became the only viable
alternative to- women. Within this very narrow range of opportunities Women’s
education became even more restricted since a certain type of curriculum made them

more attractive for the marriage market.

“Chaste, silent and obedient”: education for the marriage market"
The definition of appropriate educational content for women was determined by

whatever would make them more attractive in the marriage market and as a

consequence of this development, there was a very clear emphasis on women’s

ferhim'nity rather than on their intellectual ability. In her analysis of the provision for
women’s education, Pollock suggests that parents did not encourage more advanced
academic learning since they did not wish to “encourage the masculine facets present
in women”, nor did they wish their daughters to spend time on topics that they would
have little use for in life at the expense of learning the “appropriate feminine
virtues”.'* These feminine virtues were prescribed for women not just through the

tuition they received in their homes but in the books they read.”

In her survey of books for women (1475-1640) Suzanne Hull notes

Male authors gave women directions on how to dress, (with
decorum befitting their rank), how to talk (as little as possible),
how to behave towards their husbands (with subservience) how to
walk (with eyes down) what to read (works by and about good and
godly persons, not romances) and how to pray (frequently).*”

' The phrase “chaste, silent and obedient” is taken from the title of Hull’s book, cited below.

'€ L. Pollock, “ ‘Teach her to live under obedience’: the making of women in the upper ranks of early
medern England”, Continuity and Change 4 (2)1989, p. 241,

' Hull describes more than half the books written for women between 1475-1640 as “practical, how-
to-do-it guides [...]. They gave counsel or instruction on how to educate young girls, how to live as a
wife, as a widow, or as a nun, how to give birth, how to behave to servants, how to write letters [...]
how to create fine needle work.” S.W. Hull, Chaste, Silent and Obedient; English Books for Women
1475-1640 (San Marino: Huntington Library, 1982), p. 31.

'8 S.W. Hull, Chaste, Silent and Obedient, p. 135.




Models of femininity were being constructed on the basis of what could be seen and
observed and this in turn focussed on conduct and decorum. Women were not valued
for their intellect but for their virtue and given the dominance of male authors in the
books that women read virtue, in this case, was defined by men. But, given the
opportunity, women did not hesitate to offer advice on female virtue as the next stage

in this investigation will show.

A woman’s view on virtue

The books that are pertinent to this stage of the investigation emerge from a particular
genre: a mother’s advice to her children. The editor of the publication in which
Dorothy Leigh’s work, The Mother’s Blessing, is reproduced describes such
publications as “build[ing] on the sixteenth century Protestant reformers’ promotion
" of household - godliness, and in particular the godly mother’s duty to instruct her
children when they are young and impressionable - taking that instruction one step

% 19

further into writing”.

In her Mother’s Blessing (1616), Dorothy Leigh thanks God that her children were

male, since their gender placed them “amongst the wise” where they could “learn the
true written Word of God” and teach others by their “virtue” and “learning”.”® She
advises women, on the other hand, not to be “[a]shamed to show their inﬁrmiﬁes, but
to give men the first and chief place; yet let us labour to come in the second”.?! Leigh
goes so far in her advice to her sons that she informs them of the names they should
 call their children. Amongst the female names she selects is “Susanna”; since she was,
according to Leigh, “favoured through the world for chastity”.? In Leigh’s opinion a
woman that is not “truly chaste, hath no virtue in her”; the unchaste woman was

“given to be idle”; all that she did was for “vain glory” and the “praise-of men”. * The

' 8. Brown (ed.) Women's Writing in Stuart England: The Mothers’ Legacies of Dorothy Leigh,
Elizabeth Joscelin and Elizabeth Richardson (Surrey: Sutton Publishing, 1999), p. v.

%D, Leigh, “A Mother’s Blessing’, S. Brown (ed.) Women’s Writing in Stuart England, p. 24. [Please '
note: for the sake of readability I have used modern English in quoting Leigh’s work. The editor
adheres to the original.]

I D. Leigh, ‘A Mother’s Blessing’, S. Brown (ed.) Women's Writing in Stuart England, p. 24.
2 D. Leigh, ‘A Mother’s Blessing’, S. Brown (ed.) Women's Writing, p. 27.
. Leigh, ‘A Mother’s Blessing’, S. Brown (ed.) Women'’s Writing, p. 27.
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“chaste” woman, in contrast, was “free from idleness” and from “all vein delights full

of humility, and all good Christian virtues™.?*

This emphasis on female humility re-emerges in Elizabeth Joscelin’s advice to her
husband in rearing their children.”® The expectant mother is happy to leave the matter

of her daughter’s education to her husband: “I will leave it to thy will if thou desirest

a learned daughter”.?® But she cautions her husband “howsoever thou disposest of her

education I pray thee labour by all means to teach her true humility”.?” In 4 Ladies
Legacie to her Daughters, published in the same year as >Ward’s death (1645),
Elizabeth Richardson seeks to assist her children with the aid of the prayers and
meditations which she has composed for them throughout her life.”® Her “Legacie” is
written to her four daughters and two daughters in law. According to Richardson she
wrote the book for the use of “my selfe, and my children” but had “lately over
persuaded by some that much desired to have them”. # In the introduction to her work
Richardson implores her children to take heed of her advice even though it comes
from a woman:

And howsoever this endeavour may be contemptible to many,
(because a womans) [sic] which makes me not to joyne my sons
with you, lest being men they misconstrue my meaning; yet I
presume that you my daughters will not refuse your Mothers [sic]
teaching [...] to bring you to virtue and piety. *°

In the light of this brief survey of women’s writing a number of points can be made.
First and foremost, the volumes themselves testify to the fact that that these were

literate, well educated women who were not afraid to use their education. Leigh and

% D. Leigh, ‘A Mother’s Blessing’, S. Brown (ed.) Women's Writing, p. 27.

25 Elizabeth Joscelin (1596-1622) wrote her mother’s legacy to her unborn child. It is an uncanny
publication in that Joscelin’s motivation for writing it was her fear of death in childbirth. She was
buried on the 26™ October 1622, fourteen days after giving birth to her daughter Theodora. Joscelin’s
manuscript was published under the title The Mother's Legacie, to her Vnborne Childe in 1624. Brown
points out that this version “differs significantly” from Joscelin’s own manuscript, available in the
British Library and so the editor uses the original work. S. Brown (ed.) Women’s Writing, p. 100.

% E. Joscelin, ‘A Mother’s Legacy’, S. Brown (ed.) Women'’s Writing, p. 107.
T E. Joscelin, ‘A Mother’s Legacy’, S. Brown (ed.) Women’s Writing, p. 107.

% Elizabeth Richardson had six children, four daughters and two sons. S. Brown (ed.) Women's
Writing, p. 145, p. 146. .

* E. Richardson, ‘A Ladies Legacie to her Daughters’, S. Brown (ed.) Women’s Writing, p. 163.
0 E_Richardson, ‘A Ladies Legacie to her Daughters’, S. Brown (ed.) Women’s Writing, p. 164.

54




Richardson’s work, in particular, make ample use of scriptural references. Secondly,
they were assertive women. All three authors are not afraid to give advice to men as
well as to women. Moreover, two of the authors (Leigh and Richardson) were aware
of the fact that their writing would not be confined to the private domain but were not
deterred by this prospect. Thirdly, their advice did not deviate from the advice given
by male authors to women. The three authors emphasise the fact that women should

be virtuous, pious and chaste.

On the other hand, a strange.'paradox is created whereby these women writers vare
expounding the need for humility in women and yet at the same time appear to be
defying the notion of female humility by dispatching their own thoughts to a
potentially public domain. Whatever the paradox, the outcome was the same. Thése
women writers, writing independently, were in agreement not just with themselves,
but with men: the greatest virtue a women could have was humility. Whether or not
Mary Ward espoused the same values will become apparent in the later stages of this

chapter.

Female education and the cultivation of humility

It was essential for women, intent on marriage and social advancement, to present
themselves with subservience and modesty; a point well borne out in the
autobiographical recollections of Lady Grace Mildmay. In her recollection of her
father’s views on women, Mildmay states:

My father could not abide to see a woman unstable or light in
carriage, to hold her head one way and her hands another, her eyes
tossing about in every place [...]. But he liked a woman

well graced with a constant and settled countenance and good
behaviour throughout her whole part, which presenteth unto all
men a good hope of an established mind and virtuous disposition
to be in her. ' '

In a similar vein, Mildmay’s mother, Lady Sharington, advised her daughter that it

was better to remain silent rather than to express an opinion. In her mother’s view, all
but the most necessary discourse, could lead a young woman astray. According to

Mildmay, her mother advised her that:

3U L, Pollock (ed.), With Faith and Physic: The Life of a Tudor Gentlewoman Lady Grace Mildmay,
1552-1620 (London: Collins and Brown, 1993), p. 27.
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[1)f I were provoked to utter a speech, that I should consider so
long as the word remaineth with me it is mine own, but when I
have spoken the same word it is no more mine own but every
man’s that heard it [...]. And also she warned me in fear of God, to
shun the company of men and all superfluous talk or discourse
with them whereby I might become imprudent and shameless and
in the end be drawn to follow their lewd enticements.*

The empbhasis is clear: if women wanted to present themselves as virtuous, then it was
better for them to follow the advice of their parents who cautioned them to be chaste,
silent and obedient. When it came to women, -society was concerned with the
cultivation of their behaviour rather than the cultivation of their intellect. Thus female
modesty and virtue dictated the direction and purpose of women’s education in the
seventeenth century. As Sonnet argues “[n]o matter what s_chool a girl went to, there

was little danger that she would emerge a scholar. The average girl was not to be

"overburdened with academic curiosities. It was enough that her head be filled with

pious notions and needlework”.”

Rather than enabling them to participate in the public domain the education that
women received firmly removed them from it, confining them to the cloister or the
home. While their male siblings received the classical grounding that opened up to
them the ecclcsiaétical, political and legal world, women received the ornamental
accomplishments that would be useful, not even for their own sake, but rather in their
role as wife and mother. Women’s education, like men’s education, was dictated by
her place in society and in the end, as Kathleen Henderson and Barbara Mc Manus
point out, “a society that continued to treat women as the property of their fathers and
husbands found it difficult to think of them as intellectual equals™.* This is the
context in which Ward’s Institute was founded. She inhabited the same era as Leigh,
Joscelin and Richardson. Whether or not she shared their views on what they
considered to be the essential characteristics of their own sex will become evident as

this chapter progresses.

32 L. Pollock (ed.), With Faith and Physic: The Life of a Tudor Gentlewoman Lady Grace Mildmay
1552-1620, p. 29.

3 M. Sonnet, A History of Women, p. 122.

3* K. Usher Henderson and B.F. Mc Manus, Half-Humankind: Contexts and Texts of the Controversy
About Women in England: 1540-1640 (Chicago: University of Illinois Press, 1985), p. 86.
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The writers cited above came from the Protestant tradition but their views were shared
by the Catholic tradition. Catholic women were held to the same scrutiny. But
religious women in particﬁlar were expected to dedicate their lives to chastity, piety
and humility., From this pérspectiVe they were perfectly placed to undertake the
education of women. They modelled the virtuous lives that women, whatever their
calling, were éxpected to lead. They, could in other words, teach by example.
Limited as it was, the education of women brought with it a sigm'ﬁcant' opportunity
for female religious. Education could provide the vehicle through which the téaching
nun could achieve not just her own salvation but the salvation of thbée who came
under her care. Given this opportunity religious communities of women who
dedicated their lives to education were beginning to make an appearance on the

ecclesiastical and social scene. The emergence of female teaching congregations did

not begin with Ward’s enterprise; the Ursuline Sisters’ enterprise spans the same era

as Ward’s.

The Ursulines dedicated themselves to teaching and, in common with Ward, refused
to confine their apostolate to tﬁe cloister. Yet, unlike Ward’s Institute the French
Ursulines managed to escape the Institute’s fate of condemnation and suppression to
become one of the successful teaching orders of the seventeenth century. The
Ursulines would succeed where Ward would fail. They received official approbation
by the Church in the 1600s, the same time that Ward’s Institute was being
investigated by the Inquisition. The reason for the approbation of the Ursuline
enterprise was relatively straightforward. The Ursulines read the ecclesiasticall signs
of their time and recognised that a compromise to their original founding impetus was

the only way forward.

Mastering an ecclesiastical tight rope: the French Ursuline Sisters

At a first glance the Ursuline sisters appear to have been one of the most successful
female teaching orders in the seventeenth century; their numbers alone, estimated to
be between ten and twelve thousand within one hundred and fifty years of their
foundation, are a testament to the effectiveness and appreciation of their apostolate.”

Founded in Italy in 1544, by Aﬁgela Merici, the original character of the Ursulines

% E. Rapley, The Dévotes: Women and Church in Seventeenth-Century France, p. 48.
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was entirely secular; the women did not join a congregation but lived in their own
homes taking private vows and dedicating themselves to charitable works.>® As this
secular congregation grew it began to adhere to the structures of religious life but
initially, at least, these women were not confined by such structures; they continued to
engage in an active apostolate and remarkably, they were given the freedom to be

governed by their own superior-general.’’

In 1568 when the Ursuline Sisters began a new foundation, under the direction of
Charles ‘Borromeo, the original dynamism of the Ursulines was undermined.
Borromeo invited the Ursulines to Milan but according to Rapley, in responding to his
invitation they found themselves, “absorbed in a movement that did not entirely
correspond with their own”.*® The bishop would not acquiesce to a self-governing
" congregation of women. Guided by the decrees of Trent, Borromeo insisted that the
Ursulines would be placed under his jurisdiction, gathered into communities and
prescribed to wear a distinctive habit.”” In other words, Borromeo was removing all
the characteristics of a secular institute from them and replacing them with the
characteristics of a religious congregation. The Ursulines appeared to offer little, if
émy resistance to these reforms, and, as a consequence, this more institutionalised

form of the Ursuline congregation began to replace Merici’s original enterprise.

Despite the restrictions placed on the Ursulines, they continued to extend their
enterprise. By the early 1600s the Ursulines had a found a most hospitable welcome
among the French bishops. Rapley suggests two reasons for the arrival of the
Ursulines in France; first, a series of Papal elections took the French hierarchy to Italy

where they saw at first hand the work of the Ursulines and second, the canonization of

Borromeo in 1604 brought renewed attention to the work of thls reforming bishop and

% This date indicates that Merici’s enterprise pre-dates Ward’s by about fifty years. Ward established
her first foundation in St. Omer in 1609. But Lux-Sterritt describes the first Ursuline foundations in
France as “unregulated affairs” and highlights the importance of the Toulouse foundation to “secure
temporal recognition by gaining approval from Louis XIII in 1611 and from the Parlement in 1612
thereby leading the way towards the global legitimization of the Ursuline movement in the country™.
L. Lux-Sterritt, Redefining Female Religious Life: French Ursulines and English Ladies in
Seventeenth-Century Catholicism, p. 21. ‘

37 E. Rapley, The Dévotes, p. 50.
8 E. Rapley, The Dévotes, p. 50.
3 E. Rapley, The Dévotes, p. 50.




perhaps presented him as a model to those who wished to follow in his footsteps.*

The revival of religious devotion in France ensured large numbers of candidates for
the Ursulines; but these women entered because they were inspired by the apostolic
need of their native country rather than the founding vision of Angela Merici of whom
they knew little.*! As a result Merici’s original founding vision became increasingly
susceptible to the compromises that were necessary to secure the ecclesiastical and
public support required by the Ursulines to consolidate their position in French

society.

Despite their contextual differences there were strong similarities between the French
Ursulines and Mary Ward’s Institute. As Lux-Sterritt points out: “both movements
began with an ideal which targeted a simple, common goal: the consolidation and the
expansion of Catholicism through the medium of the education of girls”.** In
achieving this goal the success of the Ursulines, in establishing schools and

communities, was unprecedented.

Initially the Ursuline foundations in France were populatéd "by local women;
daughters of bourgeois and artisans and, in common with many other religious
congregations, many of the young women the Ursulines taught began to populate their
convents. As the Ursulines became more successful, the upper classes sent their
daughters to their schools to be educated by them and as a result it became the case
- that an aspiring Ursuline was increasingly likely to come from the upper classes. The
families of upper class women were keen to ensure that the conventual life their
daughtérs had entered was a respectable one. They demanded a more structured
establishment that would be characterised by enclosure and the taking of solemn
_ vows.® Underlying this was a more practical, financial motivation for the families’

insistence on solemn profession and enclosure. As Rapley explains, “Without the

“E. Rapley, The Dévotes, p. 52.

*! Though the Counter Reformation in England, characterised by resistance and rebellion, gave women
a new profile within Catholicism, their French counterparts were experiencing a revival in devotion and
reform. As might be expected such a revival led to an increased number of candidates for the religious
life and within this context new innovations were taking place which aimed, as Rapley describes it as
taking “the piety of the convent into the world”. E.Rapley, The Dévotes, p. 9.

“2 L. Lux-Sterritt, Redefining Female Religious Life, p. 23.
 E. Rapley, The Dévotes, pp. 54-55.




guarantee secured by a solemn profession, there was no solid assurance that an

individual might not return to the world at a later date, to the jeopardy of the family

inheritance”.*

In her survey of the Ursulines’ history, Rapley identifies the vast changes the
acceptance of solemn vows and enclosure brought: “A consequence of clausura was
aristocratization. An enclosed monastery was expensive to build, since it had to be
sufficient to all the needs of its perpetual inmates” and since this building had to be
funded from donations and dowries a family’s wealth became “a determining factor in
the admission of aspirants”.* This consolidated the aristocratic profile of Ursuline
communities. The dowries that candidates from the upper classes brought with them
ensured not just. the survival; but the expansion of the Ursuline enterprise. If they went
against the wishes of parents and returned to the original character of their foundation,
that of a secular institute, they would, without question, lose the candidates that came
from the upper classes. But there were also other considerations the Ursulines were

forced to contend with.

As with Mary Ward’s Institute, the Ursulines found themselves negotiating
treacherous waters from the point of view of Canon Law. Spurred by the apostolic
needs of the Church, Merici’s origiﬁal enterprise represented a new form of religious
" life for women that was not confined by cloister. The French Church was beginning to
come to grips with the decrees of Trent and, although it supported the work of the
Ursulines, it had no option but to oppose their uncloistered existence.* If the
Ursulines were to survive, 1et alone prosper, they would have no choice but to accept
enclosure. Moreover in order to extend their enterprise each community would have
to secure the approval of the local bishop, and in most cases, this meant that they
would, in turn, be subject to the jurisdiction of the local bishop thus abandoning any

impulse towards self-government.

“ E. Rapley, The Dévores, p. 55.
 E. Rapley, The Dévotes, p. 59, p. 60.
“ E. Rapley, The Dévotes, p. 42.




This acceptance of episcopal jurisdiction would have a detrimental effect on the
Ursuling’s’ educational -enterprise. Every detail of pedagogy and curriculum would
~have to be approved by the local bishop. This development confined the
congregation’s enterprise to what was seen as acceptable from a male perspective. No
innovation could be introduced without the bishop’s permission. The approval of the
hierarchy consolidated the development and success of their education apostolate but
- the Ursulines had paid a high price. Bound by enclosure and solemn vows their
apostolate was confined to their cloister. In this devélopment Ward’s enterprise
departs significantly from that of the Ursulines. Ward, as her plans will reveal, refused

to accept cloister as a condition of female religious life.

This compromised position had é‘direct consequence for the pedagogy of the
Ursulines’  educational enterprise. As Lux-Sterritt explains: “After their
transformation of their congregation into enclosed convents, Ursuline schools in
France became more limited to the topics deemed appropriate for education in the
cloister.” These topics had more to do with issues of piety and religious devotion
than they had to do with academic or scholarly training and, given the fact that the
"UrSl-L'lines were now firmly placed behind the grille, the educational innovations

available to others were unavailable to them.

According to Lux-Sterritt “teaching methods remained strictly standardized according
to rules designed to avoid personal initiative™.* While the standardisation may have
been welcome at some level it remained untouched even by the insights and
developments of other Ursuline foundations. A powerful educational network of
personnel, experience and insight remained untapped. On the other hand, by accepting
day pupils as well as boarders, the Ursulines continued to have a strong catechetical
link to the outside world. As well as this initiative, the fevenue from boarders

facilitated the education of girls from less affluent backgrounds.

In almost every way it was the success of their own apostolate that dictated the

remarkable changes which transformed the Ursulines from a secular 6rganisation toa

*7 L. Lux-Sterritt, Redefining Female Religious Life, p. 89.
“ L. Lux-Sterritt, Redefining Female Religious Life, p. 89.
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religious congregation. The increased presence of the daughters of the upper classes
in Ursuline schools and convents brought with it the interference of their families
which was as intrusive as any ecclesiastical intervention, probably more so, since the

Ursulines depended on them for financial investment and support.

This development highlights an important point: society, as well as the C'hurch,,
prescribed the norms for women religious in the seventeenth century. Social standards
of propriety and respectability in the seventeenth century demanded that a woman

find a husband or a cloister and, if it was to be the latter, then her convent should be

firmly under lock and key.

There can be no doubt that the contribution of the Ursulines to women’s education in
'France was unprecedented but it would also be accurate to suggest that their original
vision was seriously compromised. As Rapley says, “their energy was now confined
within their monastery walls”® In the end, it was not simply a question of
compromise for those women who sought to pursue an active apostolate; it was a
question of survival. If their apostolate was to survive then it was becomingly
increasingly clear that it could only do so within the walls of their cloister. Yet,
despite the inherent limitations that Church and society imposed on them, women
religious were beginning to negotiate a new pathway in the apostolic life of the

Church: their classrooms became their pulpit, their schools their place of mission.

The survival of the apostolic congregations of women during one of the most
vigorous drives of the Catholic hierarchy to re-establish the restrictions of clausura is
a testament to the remarkable ingenuity and creative perseverance of female religious
in the seventeenth century. The personal accounts of the women who survived these
years have either not been recorded or noi been preserved and, given the dearth of this
' individual testimony, the researcher must look to other sources to reconstruct the

efforts of these women to pursue an active apostolate within the Catholic Church.

Most notable among these sources are the official plans of female religious

congregations. The primary function of these plans was to attain papal approval as

“ E. Rapley, The Dévotes, p. 60.




well as fulfilling the requirements of Canon Law. Besides this legislative function the
plans reveal the resourcefulness of the writers in couching their innovation in a
language that would be more palatable to the Church. Ward’s three plans for her
Institute reveal the evolution of an apostolic congregation whose Foundress would not
rest until she had fulfilled what she believed to be her God given mandate to attain the

- same freedom and autonomy enjoyed by the Society of Jesus.

The first plan of the Institute: Schola Beatae Mariae (c. 1611-1612)*
The first foundation of the Institute was in St. Omer in 1609.*' One of the early

members of the Institute describes the educational apostolate of its first members:

Amongst other goods to her neighbour a cheefe one.

was to employ themselves in education of youth, not only
those of our owne nation (of which there were many) but also
those of the places where they lived who were taught gratis,
all that became good Christians and worthy women.*

In this general description there is little indication of the particular contribution of the

Institute’s apostolic enterprise. Indeed it might even be said that this enterprise
maintained the ethos that pervaded women’s education at that time in aiming to turn
out ,‘“good Christians and worthy women”. This rather reticent account is echoed in
the tone of the first plan for the Institute. The tone errs on the side of caution rather
than innovation a.ﬁd in the plan the moderating influence of Mary Ward’s spiritual

director Roger Lee is clearly evident.

Lee was a member of the Society of Jesus and was Ward’s confessor for eight yéars.
A tension in the rélationship is apparent after the year 1611, when Ward received her
mandate to model her Institute on the Society of Jesus. In her letter to Nuncio

Albergati Ward tells the Nuncio that her confessor “resisted” her plans to adopt the

%3 An original copy of the plan lies in the Jesuit Archives in Rome (Archivium Romanum Societatis
Jesu (ASRI), Fondo Jesuitico 1435, Fasz. I Nr.3). English Translation AIR [typescript] [n.d.]

31 As Chambers points out: “No place could have been better suited for the head-quarters of the
English Ladies and the development of their plan than St. Omer. The affairs of England were well
known there. The English Seminary was [...] full of young students smuggled over by their parents
from across the water, in spite of the prohibitory laws and their penalties”.

M.C.E. Chambers, The Life of Mary Ward (vol. 1), p. 285. .

2 M. Poyntz and W. Wigmore, ‘A Briefe Relation of the Holy life and Happy Death of our Dearest
Mother of Blessed Memory, Mrs. Mary Ward’, p. 14.
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Rule of St. Ignatius.” Lee was caught between his belief in Ward’s plans and his duty
as a Jesuit. The result was a moderating influence clearly visible in the first plan of
the Institute which underplays any attempt to describe its Ignatian characteristics.*
Ward did not, for example, exclude enclosure from her initial plan: |

And although this Institute of its nature does not allow of the strict
cloister [...] still far from having the house open to all, we desire
rather to have cloister so strictly observed that no access is to be
allowed to any extern whatsoever in the Chapel and schools, with
-everyone present and that for legitimate reason and with the
express permission of the Bishop.*

In her analysis of the plan, the Canon Lawyer Wright describes it as a “bridge
between the cloistered life Mary experienced in the Poor Clares and the active
apostolic life she was to develop”.*® In describing the model that the members of her
Institute should look to Wards states:

Among those orders they should specially look to those which
most resemble the Institute amongst which not the last is the
Society of Jesus [...] which amongst other works fruitfully labours
throughout the world for the education of youth. And although
from its Institute it cannot undertake the direction of women, it is
however, lawful for all the faithful to be present at their sermon, to

confess to them and to profit by their excellent advice.”’

The Foundress was being careful to point out that her Institute merely resembled
rather than emulated the Society of Jesus. In her analysis of Ward’s plan, Lux-Sterritt
describes it as a “masterpiece of placatory semiotics, displaying astute manipulation

of the politics of gender”.® The author accounts for the plan’s “stereotypically

%3 Letter from M. Ward to Nuncio Antonio Albergati sent in May/June 1621, The letter is quoted in
M.C.E. Chambers, The Life of Mary Ward (1585-1645) (vol. 1), p. 476. Copy: CJ Archives Miinchen-
Nymphenburg, Parchment Book, pp. 123-141.

% Despite his cautious approach, Lee was loyal to Mary Ward, in the end his loyalty came at a high
price. It is speculated that he was removed from St. Omer in 1614 by his superiors because of his
apparent refusal to dissuade Mary from her desire to adopt the manner and way of life of the Society.
H. Peters, Mary Ward: A Worid in Contemplation, pp. 122-124. ,

5 Schola Beatae Mariae, c.1611-1612. English translation, AIR [typescript] no.14.
%6 M. Wright, Mary Ward’s Institute: The Struggle for Identity, p. 17.

37 Schola Beatae Mariae, English translation, AIR [typescript] no. 38.

%8 L. Lux-Sterritt, Redefining Female Religious Life, p. 62.

64




gendered note” by suggesting that Lee was helping Ward to “speak the language of

the Roman authorities”.>

There can be little doubt that each line was written with the intention of securing
approval and in order to do this the plan adhered to the acceptable gendered notions of
humility and obedience rather than highlighting innovation and creativity. A closer

reading of the plan, however, reveals more pioneering ideas. The plan emphasises the

necessity of “the mixed life” for its members; in other words, the members would not

be restricted by enclosure so that : ®

[[]n this way we may more easily educate maidens and girls of
tender years in piety, in the Christian virtues and liberal arts so that
they may be able thereafter to undertake more fruitfully the secular
and domestic life or the religious and monastlc hfe according to
the vocation of each.® :

In this statement of intent one point in particular is worth highlighting: in Ward’s
view the role of women was not confined to the domestic or religious life, she also
sees education as preparing women for the “secular life”. It was Ward’s hope that
“according to the capacity of our sex we may devote ourselves to the Christian
education of maidens and girls whether outside or inside England (itself), that in this

way we may devote ourselves to our own salvation and that of others”.%

According to the plan education is seen not only in terms of benefiting the woman'
herself but its purpose and focus envisaged a role for women on the English mission
field. This purpose was no doubt influenced by the close proximity of Ward’s Institute
to the Jesuit College in St. Omer. The remarkable success of the Jesuits attracted
others to join their efforts to such an extent that, as Aveling points out, the English

mission was “rapidly acquiring a surplus of missioners”.* The evidence suggests that

% L. Lux-Sterritt, Redefining Female Religious Life p. 62, p. 63.

5 By the “mixed life” Ward understood a combination of prayer and apostolic activity. The full
sentence reads: “[W]e have in mind the mixed life, such a life as we learn Christ our Lord taught his
chosen ones, such a life as His Most Blessed Mother lived and handed down to those of later times”.
Schola Beatae Mariae, English translation, AIR [typescript] no. 3.

8! Schola Beatae Mariae, English translation, AIR [typescript] no. 3.
52 Schola Beatae Mariae, English translation, AIR [typescript] no. 5.
5 J.C.H. Aveling, The Handle and the Axe, p. 78. :




members of Ward’s Institute were already active in England.* In her biography on
Ward, Chambers points to the clandestine apostolate undertaken by the members of
the Institute in England:‘ “In the midst of the engrossing and laborious occupations
[...] Mary Ward’s thoughts still turned again to England. She had left her Sisters there
in a more than usually anxious position [...]. Every action had to be weighed and

% 65

carefully guarded, lest any false step should put a stop to their work for others™.

The first plan enabled her to establish the educational principles underlying her
apostolic enterprise but Ward was clearly dissatisfied with the extent to which the
plan reﬂected the Ignatian characteristics so crucial to her mandate. If Ward was
intent on emulating the Society of Jesus then the plan for her Institute would need to
be far more ambitious than the relatively modest proposal set forth in Schola Beatae

Mariae.

The second plan of the Institute was the result of necessity. The need for Papal

approval was paramount because few parents would consent to their daughters
entering a religious order that had not received official approval. But, besides the need
for candidates for the fledgling foundation there was another reason. The Institute was
incurring the wrath of the Jesuits and the English secular clergy. The Jesuits opposed
the Institute because they considered it too closely modelled on their own and the
secular clergy opposed it because of its apparently close relationship to the Jesuits.
The lack of official approval made it impossible for Mary and her followers to defénd
themselves against the increasing opposition to the innovative Institute. In the light of
these considerations, Ward turned her attention to drafting a second plan for her

Institute,

% The next chapter will give a more detailed account of an individual member’s (Sr. Dorothea)
apostolate in England.

% M.C.E. Chambers, The Life of Mary Ward (vol. 1), p. 416.

% The opposition to Ward’s Institute from the secular clergy and the Jesuits is the particular focus of
the next chapter. Suffice it to say here that the antipathy of the secular clergy was motivated by the
clergy’s resentment of Jesuit success on the English mission, Such antipathy was misplaced however
since, as Wright reminds her reader the Jesuits did not encourage Ward’s enterprise, in fact she was
“kept at a distance by the Jesuits who were forbidden any formal connection with women’s religious
communities”. M. Wright, Mary Ward's Institute: The Struggle for ldentity, p. 11.
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that the leamning of Latin was a significant departure from what was deemed
necessary for a woman’s education at the time. This intellectual advancement was
necessary not just for the members’ teaching apostolate it was also necessary for their
correspondence which, as Rowlands explains, included “memorializing [and
petitioning] cardinals, princes, nuncios and town authorities”.” In maintaining this
kind of correspondénce Rowlands quite rightly observes that Ward needed members
who could write Latin “speedily and effectively”; as well as this requirement the

Sisters were “forced by circumstances to learn several European languages”.™

An example may help to illustrate the point. In 1628 the Institute in Munich
encountered a great deal of opposition when Ward refused to accept three hundred
Ursuline sisters at the request of the Bishop of Bayreuth, since they had not completed
their novitiate. Mary therefore needed a mediator. In her cbrrcspondence to Winifred
Wigmore, one of the most able linguists in the Instituté, Mary asks: “My Mother, how
much German have you? Oh that you could speak that language but indiffcrent well.

What would I not give for that condition! Do your best with your usual diligence

[..T°.7

Thanks to the ability of women like Wigmore, Ward’s schools met with great success.
A testament td their success is the rapid expansion of her Institute: within ten years
schools and convents were founded at Liége (1616), Cologne (1620), Trier (1620),
Rome (1622), Naples (1623), Munich (1627) and Prague (1628). This rapid expansion
also had its disadvantages: it was difficult to find able leaders to run the houses and
schodls of the fledgling Institute. Much of Ward’s correspondence at this time reflects
this difficulty. In a letter to one of her early followers, Barbara Babthorpe, she writ.es:
“Would to God Mother Anne G.age could spare‘ Mother Margaret [...] how much

-more there is to do in this short time, and how few to do it”. ™ It is clear that the

 M.B. Rowlands, ‘Recusant Women: 1560-1640°, M. Prior (ed.), Women in English Society, p. 171.
™ M.B. Rowlands, Women in English Society, p. 171.

™ Letter from M. Ward to Winefrid Wigmore written from Prague, 6™ May 1628. Wigmore was one of
Ward’s closest friends and most loyal companions; the extent of this loyalty was to bring both women
into direct opposition with the Curia as subsequent stages of this dissertation will show. Original: CJ
Archives Milnchen-Nymphenburg, Brief Nr. 50. Autograph. Quoted in Dirmeier, Mary Ward (vol. 2),
pp- 312-313, ‘

7 Letter from M. Ward to Barbara Babthorpe, 16" February 1627. Barbara Babthorpe was referred to
in the previous chapter. She was a member of the Babthorpe family in whose Ward stayed and where
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urgency of the apostolate was making increasing demands on the inexperienced
‘membership of the Institute and there can be little doubt that without official
recognition from the Church the members of the Institute suffered a precarious

existence.

The plan was presented to Rome but Ward did not receive the approval that she
requested. It appears that the Foundress did not fully appreciate the fact that Rome’s
refusal to recognise her Institute was, in all likelihood, linked to the novelty of her
| enterprise. Ward was undeterred: rather than modify her plans she consdlidated their
innovative character by adopting almost word for word the Jesuit Formula.” The

result was the third plan for her Institute: Institutum L.

The Third Plan: Institutum I (1620-21)

The death of Roger Lee resulted in the appointment of a new spiritual director, John
Gerard. Gerard’s enthusiasm and optimism replaced the cautious diblomacy of Lee
and under this new direction Ward finally succeeded in drafting a plan that brought
her very close to the Society of Jesus.” Wetter emphasises the importance of this plan.
In her view, Institutum I “documents the final expression of what Mary Ward wanted
for her Institute. All the regulations and the whole manner of life are in harmony with
its épostolic end”.” But Wetter 'aiso identifies the inherent obstacles for Ward in

presenting this plan for approval: “In this Plan, a woman showed herself daring

enough to take over the fundamental structure of the Society of Jesus for a female

she was first drawn to the religious life. When Ward wrote this letter to Babthorpe the rec'ipient was the
Provincial of Liége. Original: CJ Archives Mtinchen Nymphenburg, Brief Nr. 37. Autograph. Quoted
in Dirmeier, Mary Ward (vol. 2), pp. 169-171.

77 The Jesuit Formula replaced the traditional ‘Rule’ of the monastic orders. It was divided into five
chapters including the aim of the Society, the vow of obedience to the Pope, the practice of poverty and
so on. The non — traditional elements of the Formula included freedom from office in choir. As Wright
points out, the more innovative aspects of the document caused great controversy when it was first
presented to Pope Paul IIT in 1539. It was given full approval by Pope Julius III in 1550.

M. Wright, The Struggle for Identity, p. 14.

7 Institutum I (1620-1621). ms, Vatican Library, Fondo Capponi 47, ff. 57v.-62r. English Translation -
in IBVM (Loreto) Constitutions (1985), pp. 9-16.

” As Wetter suggests, given the almost exact replication of the Jesuit Formula Ward must have
received a copy of the document from Gerard. The only sections Ward omits from the original
Formula are the references to the administration of the sacraments. 1. Wetter, Fourth Letter of
Instruction (Rome: CJ typescript, 1975), p. 3.

8 1. Wetter, Fourth Letter of Instruction, p. 8.




foundation and to lay her plan before the Roman authorities, requesting them to

» Bl

approve it for her Institute”.

Although adopting, almost verbatim, the Jesuit Formula, Ward made important
arhendments from the point of view of education. She specifically mentions the
education of girls “by teaching Catechism and the reverent use of sacred things and by
giving that education to them in schools and communities which will seem most
suitable for the common good of the Church and their own particular good whether
they have chosen to spend their lives in the world or in religion”.*? Ward also extends
this apostolate beyond schools to include “women of profligate life [...] preparing
them to receive grace through the Sacraments™.* This plan clearly envisages a
catechetical apostolate amohg aduits as well as the more formal schobl-based

educational enterprise.

In her commentary on- Ward’s Institutum I, Wright draws attention to the inherent
advantages contained in this plan: “This outline of apostolic activity was clear,
precise, flexible and quite revolutionary for the time. Ma;ry’s early perception of the
necessity of a sound Catholic education was here given prominence as the chief

means towards the end ‘the defence and propagation of the faith’”.*

This third plan, presented for approval by the Pope, sought recognition for a female
order that would be ihdependent from the jurisdiction of the local bishop and placed
instead - under the direct authority of ‘the Pope, ready to undertake any mission he
would ask of its members, including the possibility of undertaking missions in new

territories. The plan states:

In addition to the that ordinary bond of three vows, we are to be
obliged by a special vow to carry out whatever the present and
future Roman pontiffs may order which pertains to the progress of

8! 1. Wetter, Fourth Letter of Instruction, p. 4.

82 Institutum 1(1620-1621).

8 Instituturn 1(1620-1621). AIR [typescript] [n.1] p. 20.
¥ M. Wright, Mary Ward's Institute, p. 23.




souls and the propagation of the faith [...] to whatever provinces
they may choose to send us.”

Based on this evidence it éeems reasonable to suggest that Ward was intent on
adopting the “fourth vow” of the Jesuits. O’Malley describes this vow as the Jesuit
making himself available to “being sent out [...] either physically or in some
metaphorical sense” to “new and untried enterprises”.* As O’ Malley points out this
gave .the Jesuits a tremendous advantage; their success on the mission field was
facilitated by their mobility, this success was the envy of the monastic orders who
were bound by a vow of stabﬂity while the secular clergy were expected not to found
new missions but to minister to those “already in the fold”.” It is clear, that in her
adoption of the Jesuit Formula, Ward saw no reason why women could not achieve

the same success.

In adopting the Formula, almost in its entirety, Ward had gone far beyond the
cautious reticence of her first plan. Her third plan‘was the most daring statement of
intent: it was the clearest expression of her uncompromising determination to attain
the freedom and autonomy of the Jesuits for the sake of the apostolate. For the most
part ﬂﬁs apostolate would unfold in the schools and classrooms of Ward’s Institute
and the extent to which this educational enterprise was characterised by innovation

and originality forms the subject matter for the next stage of this inquiry.

A masterclass in Ignatian pedagogy: the educational enterprise of Mary Ward’s

Institute

In the light of the overview of the three plans for Ward’s Institute two points might be
made. The first is that Ward cannot be described as an educator in the sense of
practical experience and, the second point is that she based her educational
philosophy, in so far as it can be claimed she had one, on the Society of Jesus.
Regarding the first point it would seem reasonable to suggest that given the demands

made on Ward as Foundress she would have had little time for any kind of classroom

8 Institurum 1. AIR [typescript] [n.9] p. 21.
8 J.W. O*Malley, ‘Mission and the Early Jesuits’, The Way Supplement 79 (1994), p. 6.
71w, O’Malley, ‘Mission and the Early Jesuits’, The Way Supplement 79 (1994), p. 7.
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teaching. It is clear that she assigned this responsibility to those whom she considered

sufficiently skilled in this area.

Secondly, in attempting to identify the influence of the Jesuits’ on her educational
enterprise one point in particular can be made. It is clear that the schools of Ward’s
Institute implemented the liberal syllabus of their Jesuit counterparts albeit with a
more specific adaptation for women’s education. The school at Pressburg is a case in
point. Peters’s investigation has brought to light the school curriculum which she
considers to date from about 1628. As might be expected, the curriculum places great
emphasis on religious instruction as well as the more general areas of reading, writing
and arithmetic. But by offering Latin to the young women of the Pressburg school the

curriculum goes beyond the vocational limitations of education.®®

The members of the Society had very serious reservations regarding the apparent

replication of their curriculum and they certainly had grounds for their unease. For
example, the introduction of drama to Institute schools, a particular characteristic of
the Society’s échools, provoked reaction from the highest Jesuit authority when in
1619 the Jesuit General, Muzio Vitelleschi, ordered an examination into accusations
that a Jesuit priest, John Falkner, in Liége was assistiﬁg the community in directing
plays.® The suspicion was not confined to Jesuit circles. In his vehement opposition
to Ward’s enterprise the Archpriest of England, William Harrison, accuses Ward and

her followers of publicly producing “immoral plays”.”

Harrison’s accusations are concerned with the effects of Ward’s enterprise on theA
moral development of the pupils who populated their schools whereas the Jesuits were
concerned with the damage such an enterprise could do to the Society. In his report to
his Superior General on the Institute, the Jesuit Fr. Francis Young,”f while praising the
educational work of the Institute, hopes that the members of the Institute would “stay

% H. Peters, Mary Ward, p. 450-452.
¥ H. Peters, Mary Ward, p. 254.
* H. Peters, Mary Ward, p. 342.

*! Peters maintains that Young knew Ward’s Institute in England and “perhaps also in Belgium”. At the
time he wrote this letter he was working in Douai. Letter from Fr. Francis Young to Father General
Muzio Vitelleschi 21% August, 1619. Original: ARSI, Anglia 32/1L, ff. 1r-2v. Quoted in Dirmeier, -
Mary Ward (vol.1), pp. 454-458.




within their own bounds” and “not by imitation of our Society”, introduce “a
scholastic regime over-sophisticated and not necessary”, lest they “engender public

ridicule”.?

It is interesting to note that the opposition Young articulates is clearly based on
gender. The English missionary opposes the educational provision offered by the
Institute because it transcends what he considers to be appropriate for the needs of
women. Furthermore Young’s concerns suggest that Ward and her followers were
offering a form of education so close to the Jesuit model that the Jesuits themselves
feared their academic sheen was being dulled by the educational efforts of a group of
‘women. [t is misguided to suggest that the Institute posed a threat to the Society's
enterprise which in any case would have been impossible. On the other hand, it seems
reasonable to suggest that Jesuit unease was caused by the notion that women were
purpofting to offer the liberal education which defined the members of the Society as

the school masters of Europe.

The Foundress understood the demands of the apostolate her members were
embarking on. Her insistence on the training of those members who were to be '
assigned to the teaching apostolate gave her a strong group of skilled women to draw
from. In a letter to Winefrid Wigmore she encourages the Superior to accept a young
woman into the community who “has the skill of painting”. * Ward was intent on
being able “among ourselves to teach such as we bring up [....] that we need not have
other masters. To this end we wholly apply some of 6ur own to gain perfection in

these” ** Allied to this, Ward’s insistence on the mobility of the members of the

Institute would ensure the interchange not just of personnel, but of pedagogical skills

and insight. Moreover, the autonomy of the Institute ensured that the community,
rather than the clergy, would dictate the curriculum and syllabus to be followed in

. their schools.

%2 Letter from Fr. Francis Young to Father General Muzio Vitelleschi 21% August 1619,

% Letter from M. Ward to Winefrid Wigmore 1% December 1627. Original: CJ Archives Miinchen-
Nymphenburg, Brief Nr. 46. Autograph. Quoted in Dirmeier, Mary Ward (vol. 2), pp. 253-254.

** Quoted in L. Lux-Sterritt, Redefining Female Religious Life; p. 93. Available in the Bar Convent
Archives in York, B.9, Various Papers. This is a copy of the 1619 questionnaire kept in Brussels
Archives, Générales du Royaume; Archives Jésuitiques, Province Gallo-belgique.
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This gave the Institute enormous flexibility with regard to meeting the requirements
of educational provision in a variety of contexts. The Institute school in Rome (1 622),
for example, deviated from the liberal curriculum by offering free tuition to children
from the lower classes in order to train them for an occupation. This ability to adapt to
the local circumstances enhanced the success of Ward’s schools and, as this
dissertation will illustrate, the success of the Institute’s schools ensured its ultimate

survival.

Conclusion

At this stage in the investigation some concluding points can be inadc regarding the
extent to which Ward’s enterprise can be described as innovative. Firstly, there is no
doubt that Ward institutionalised the provision of education for women by placing it
at the centre of her apostolic initiative. The curriculum offered far exceeded what was
thought to be sufficient for a woman’s education in the seventeenth century. On the
other hand, Ward’s plans also reflected the anthropology of their time. In the first plan
of the Institute, Schola Beatae Mariae, the traditional elements of female edhcatiori
are highlighted, these include: “a sense of duty, household management, liberal arts,
singing, playing musical instruments, embroidery, painting, sewing, spinning [...] in a
word all those liberal exercises which are most suitable for every way of life”.** The
plan also identifies appropriate codes of female behaviour, girls were to be taught to:
“conduct themselves peacefully in everything; observe virginal maturity; avoid
unbecoming laughter and cackle; guard purity of soul, speak little and with
prudence”.” Although the three plans for her'Institute demonstrate the evolution in
Ward’s thinking, it should also be remembered that Ward did not deviate in any

significant way from the statements made on education in the first plan.

This apparent conservatism does not diminish the novelty of Ward’s educational -

enterprise. On the contrary, it illustrates the fact that shé was a woman of her time,
* limited, but not confined by, the anthropological conventions of her age. The

limitations are seen in the cautious description of the Institute’s educational provision

% Schola Beatae Mariae (1611-1612). AIR [typescript] p. 8.
% Schola Beatae Mariae (1611-1612). AIR [typescript] p. 8.
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* in her first plan. Her ability to break free from those limitations is seen, however, in
the practical implementation of her plans which drew such vehement opposition from
those who considered her enterprise to have gone far beyond what was generally

accepted to be necessary, and even appropriate, in the education of women.

'Those who look to Ward for innovation in educational pedagogy and.methodology
will be disappointed; the novelty of her enterprise is not to be found in theory but in
the structures and ideology which supported and sustained it. In her analysis of
Ward’s educational enterprise Norman accurately articulates the Foundress® legacy

when she states:

The permanent importance of Mary Ward as educator lies, not

[....] in large numbers, better equipment or innovatory teaching

methods, [....] but rather in her struggle to liberate teaching

nuns from the rules of enclosure and so make them resilient
enough to educate girls not for the cloister but for the front line

challenge of Christian family life in the midst of the world.””

The author stresses the innovative character of the purpose of the education enterprise
as seen by Ward but, as this investigation has shown, the Yorkshire woman was not
alone in advocating the necessity of women’s education in renewing the Church of the

Counter-Reformation era.

The Ursuline Sisters were clearly intent on achieving the same goal and given the
evidence of their rapid expansion they were highly successful in their attempts. For
both congregations the classrooms offered the "apostolic opportunity that was
otherwise denied to them and both groups committed themselves to this apostolate in
the service of the Church. In the end it was not the art of teaching but the aptitude for
survival which separated both congregations. The Ursulines secured their position by
accepting a form of enclosure that would placate the civil and ecclesiastical
authorities so intent on imposing the decrees of Trent. Their diplomacy came at a
price: their acceptance of the authority of the hierarchy brought with it a loss of
autonomy with regard to curriculum and pedagogy while enclosure diluted their

potentially powerful network by preventing the interchange of ideas and personnel.

%7 M. Norman, ‘Mary Ward as Educator’, AIY, B.'39.
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Even the profile of the membership changed. Candidates for the congregation and for
the schools were increasingly drawn from the upper classes since these could provide
the requisite funds to support and sustain the self-sufficiency demanded by cloister.
The cost of Ursuline diplomacy was high but perhaps it was a price worth paying. By
the end of the seventeenth century, the Ursulines were to be found in almost every
comner of France. In Rapley’s opinion, their ability to negotiate within the

ecclesiastical and social structures that sought to confine them consolidated their

identity as the “feminine teaching congregation par excellence”. *

P
Ward did not share the Ursulines’ skills in diplomacy: she believed the value of her
work was self-evident, her enterprise was characterised by resolve rather than
compromise. Her insistence on the freedom and autonomy of her Institute was a
response to what she perceived to be the needs of her time. Drawing on the insights of
the best educational model available to her, Ward was preparing women for a more
pro-active 1ole, intellectually and morally, in the Church and society of her day. Her
apparent defiance was not motivatéd by a spirit of rebellion but by the realisation that
the tradifional forms of religious life would not serve her apostolic enterprise. Her
realisation that women could provide “something more than ordinary” in the face of
“spiritual necessity” was leading her into uncharted waters which were becoming
increasingly difficult to negotiate.”. Where Ward was deficient in the language of the
Curia her opponents were fluent and their words were finding an attentive audience in
Rome. If Ward’s Institute was to survive she would have to learn the art of

conciliation — the extent to which she achieved this forms the subject matter of the

next chapter.

% E. Rapley, The Dévotes, p. 48.
% Ratio Instituti. English translation AIR [typescript] p. 11.
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Chapter III
THE OPPOSITION OF THE JESUITS AND THE ENGLISH CLERGY TO
MARY WARD’S ENTERPRISE

In the evolution of the three plans for her Institute Ward was drawing closer to the

- pattern and way of life of the Society of Jesus. The plans were Ward’s attempts to
secure the recognition of her Institute but they would be used by her adversaries as
evidence of her refusal to accept the traditional form of religious life that had been
prescribed for women. The rejection of her plans culminated in the suppression of
Ward’s Institute in 1631. This chapter seeks to introduce the factors leading up to this

event,

The evidence will show that amongst the most powerful forces who opposed Ward’s
enterprise were the English clergy and the Society of Jesus. The clergy were
motivated by their animosity towards the Jesuits, and Ward, by association, became
caught in their dispute. The Jesuits> opposition to Ward’s endeavours was motivated
by their desire to protect the integrity of their Society. As this chapter will show, the
close parallels between their Society and Ward’s Institute subjected the Jesuits to
ridicule and scorn. Conscibus of their standing in the Church and in society, the
Jesuits were keen to distance themselves from the spectacle that was beginning to

surround Wafd and the members of her Institute.

The need to clarify the positions taken by the secular clergy and the Jesuits is
paramount in accounting for Ward’s ambivalent legacy which became so problematic
in the Irish context. As the evidence in tlﬁs chapter will indicate, Ward’s reputation
was tainted by the clergy who went so far as to question her morality. The silence of
the Jesuits in the face of these accusations appeared to indicate that there was some
truth in the rumour and innuendo that was being circulated about Ward and her
companions. Ward was caught between two powerful adversaries whose vested
-interests far exceeded the efforts of a relatively small group of women. Peter Guilday
aptly describes. the consequences of this battle for Ward and the members of her
Institute:

Her Institute was sacrificed, her good name was lost, her
reputation was blackened, she herself was jailed by the
Inquisition as a heretic, schismatic and rebel to the Holy Church;
her property was confiscated; and her sisters cast into the streets
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of Liége penniless [...] and all this by way of token of the
_ animosity the English Secular Clergy had for the Society of
Jesus.! 4
In Guilday’s analysis Ward became the inevitable casualty of the distrust and
territorialism that characterised the relationship between the Society of Jesus and the
English secular clergy. As this chapter will demonstrate, the form and expression of
. the opposition posed by these two powerful adversaries would be different but the

result would be the same: Ward’s reputation would be almost irretrievably damaged.

Finally, in unravelling these strands of opposition, the evidence points to the fact that
the opposition to Ward was not restricted to the external forces outlined above. In the
course of this chapter it will become clear Ward also had to contend with invidious
antagonism from within her Institute. The source of this antagonism can be attributed
to a disgruntied individual thus, perhaps, modifying its impact, but it foreshadows a
disconcerting movement against Ward’s legacy from a small number of members of
her Institute. This is a theme which will re-emerge in a significant way in the later

‘stages of this dissertation.

The task of this chapter is to present the nature of the opposition, internal and
external, that was operating against Ward and her Institute and to consider its impact
on her enterprise. The opposition of the Society of Jesus was the first obstacle Ward
would encounter and the reasons for its opposition form the subject matter for the

preliminary investigation of this chapter.

Prodigal Fathers: The opposition of the Society of Jesus to Ward’s Institute

By the end of 1611 Ward was clear on the path she had to take. She was, she believed,
- mandated by God to “take the same of the Society”. Since Ward’s understanding of
“taking the same” of the Society of Jesus has been investigated in previous chapters
the intention here is not to replicate that investigation but to examine in more detail

the Jesuits’ reaction to this initiative.. From their foundation the Jesuits were

prohibited from any attempt to found a female congregation, in writing his

'P. Guilday, The English Catholic Refugees on the Continent 1558-1795 [vol.1] The English Colleges
and Convents in the Catholic Low Countries, 1588-1795 (London: Longmans, Green, 1914), pp. 176-
7. '




Constitutions Ignatius insisted, “[...] still less ought they to take charge of religious
women or any other women whatever to be their confessors regularly or to direct
them”.? There was a very practical concern underlying Ignatius’ prohibition and this

had to do with availability for mission.

The founder decreed that the members of his Society “ought to be ready at any hour to
£0 to some or other parts of the world where they may be sent by the sovereign
pontiff or their own superiors”.’ He feared that the availability and mobility of the
Jesuits would be seriously compromised by having to assume responsibility for
female foundations. The Jesuits were faithful to their founder’s veto and altho'ugh
individuals may have lent their support to women’s congregations in no sense could
the Jesuits’ be described as co—founders. In the case of Ward’s Institute there was
undoubted interest, even tacit support, from individual Jesuits, particularly Roger Lee
and John Gerard, who saw the potential of a woman’s congregation based on the
Jesuit model.* Collectively however, the Jesuits made no secret of their hostility to the

Institute.

In her account to Nuncio Albergati, Ward recalls that “all the Society” opposed her
plans to adopt the Constitutions of the Society of Jesus.® Underlying this opposition
was what Bernard Bassett describes as the “almost morbid preoccupatioﬁ with the
Society’s good name”.® Given their efforts to establish themselves in the English
mission field, it was essential that the Jesuits distance themselves from anything
which could céuse scandal or derision. The idea of a group of women attempting to

emulate the manner of life and the ministry of the Jesuits undermined their prestige.

An example may help to illustrate the inherent difficulties in the relationship between

the Society and the Institute. A house was purchased in Lie¢ge for the impoverished

? Ignatius of Loyola, Constitutions of the Society of Jesus, translated by G.E. Ganss, Cons. [588],
p. 263. :
? Ignatius of Ldyo]a, Constitutions of the Society of Jesus, Cons [588], p. 262.

4 Most notable among these individuals are Mary Ward’s spiritual directors, Roger Lee (1568- 1615)
and John Gerard (1564-1637).

* Letter from Mary Ward to Nuncio Antonio Albergati, Papal Nuncio of Cologne, written in 1620. The
letter is given in full in Ward’s ‘Autobiographical Writings® AIR [typescript] pp. 45-50.

¢ B. Bassett, The English Jesuits From Campion to Matindale (London: Burns and Oates, 1967),
p-174.




members of Ward’s Institute. Because of the inability of its benefactor, Thomas
Sackville, to repay the mortgage a debt was incurred on behalf of the Institute which
was further complicated by the fact that Sackville had mortgaged Jesuit property in
his efforts to secure the accommodation.” As a result not only were the English Ladies
heavily in debt but the Jesuits themselves had also been implicated in the ineptitude of
Sackville’s financial dealings.® The Jesuits at Liége were enraged not just by the
incurrence of this debt but by the disgrace and ridicule that it attracted. Their previous

distance must now have been replaced by an open hostility. Furthermore, the events at

Liége would provide a trump card to those who opposed her pians in their evidence

against her. The adversaries of the Institute would highlight the women’s apparent

ineptitude in handling their own affairs.

The efforts made by the Jesuits to distance themselves from Ward’s Institute

Meanwhile the Jesuit General, Muzio Vitelleschi, was doing everything in his power
to distance his Society from Ward’s Institute. The Jesuits were cautioned that their
dealings with the members of the Institute were to be circumspect and no more
attention was to be given to them than to any other women. In a letter to the English
Jesuit Provincial, Richard Blount, Vitelleschi begins by praising the priest for his
“zeal and diligence” 'in reporting on the “manner of living and acting” of the
“convents of Virgins who imitate the Institute of the Society”.’ Clearly concerned by
Blount’s reports Vitelleschi advises that “whether any one of our Society is mixed

with their direction or government [...] forbid him to do so, whoever he be, and let me

7 Thomas Sackville was the son of England’s Lord Treasurer and a friend of the Jesuits in Belgium. He

. appears to have supported a number of religious foundations through monetary donations. Peters can
find no explanation for his knowledge or support of Ward’s Institute except to say “most probably
family connections played a part [...] with the offices of friends playing a lesser or greater role”. By the
end of his life he was in serious financial difficulty and that is why, according to Peters, the Institute
were “at the mercy of his debts”. H. Peters, Mary Ward: A World in Contemplation, pp. 221-222.

* ® The events were initiated in 1618 when Sackville bought a house for the English women in Liége.
The subsequent financial dealings are incredibly complex, Henriette Peters gives the most
comprehensive account of the financial dealings. H. Peters, Mary Ward, pp. 231-236.

? Richard Blount was not only Provincial of the English Province his authority also extended to the
Belgian houses. In 1619 Blount wrote at length to Vitelleschi expressing his concerns with regard to
the English Ladies. This letter is Vitelleschi’s response to Blount’s communication. Chambers sources
his letter as belonging to the Archives de I’Etat, Brussels. According to Chambers it is endorsed “What
the General says about the Virgins,” and is headed, “From the General’s letter, Feb., 1619”. M.C.E.
Chambers, The Life of Mary Ward (vol. 2) pp. 12-14. ‘ '
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be at once informed”."® Moreover the English Provincial is to “prudently and
modestly [...] warn the bishops of those cities in which these Virgins have houses, that
the Society does not pretend to have any authority at all over these convents of
womien [...]”. Interestingly the General also prohibits “any of ours to teach Catechism
in their schools”.!" Behind the rather proscriptive tone of this letter is the hint of
Vitelleschi’s fear of scandal and perhaps he had reason to be concerned since it had
been reported to him that a Jesuit novice had accompanied Ward to England while
another had been sent to the English women to give them singing lessons, and as if
things weren’t bad enough, the English Ladies, had even been invited to the Jesuit;s;

garden to have lunch there."

Peters points out that: “We do not know of any defence of those accused” moreover
the “truth of the reports to Rome cannot be proved”.” Whether or not these
accusations were based on rumour or fact they had the same effect: they were a source '
of scandal not only for the English Ladies but for the Jesuits. Vitelleschi’s caution
was understandable, since he, as General, held a grave responsibility to protect the
integrity and unity of the Society. Individual Jesuits might privately support Ward’s

enterprise but Vitelleschi was obliged to ensure that the collective body would not

become entwined in the ignominy and disrepute that was attaching itself to the

Institute.

Besieged by reports on the English Ladies from concerned Jesuits, Vitelleschi was
keen to create a clear distance. Mandated by Vitelleschi Blount advises the members
of the Society: “According to Scaevola’s express order, all be admonished not to
meddle with anything belonging to the temporals of Mrs. Mary Ward or any of her

company [...]”. * Furthermore the Jesuits were instructed to “make the world know

19 Letter from Muzio Vitelleschi to Richard Blount quoted in M.C.E. Chambers, The Life of Mary
Ward (vol.2) pp. 13-14.

! Letter from Muzio Vitelleschi to Richard Blount quoted in M.C.E. Chambers (vol. 2) pp. 13-14.
2 H. Peters, Mary Ward, p. 248.
 H. Peters, Mary Ward, p. 249.

14 «Scaevola™ was alias for the Jesuit General Muzio Villteschi (Father General 1615-1645). The letter
is quoted in B. Bassett, The English Jesuits, p. 171.
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that the Society had no more to do with them than with all other penitents who resort

unto them,”**

Vitelleschi had not always been so ‘rerhote in his dealings with the Institute; in 1616,
he wrote to a Jesuit in England asking him to pay the dowry “of a certain person, who
lives among the English Virgins”.! It is of course, interesting to note that this letter
was written in Vitelleschi’s second year in office, his benevolent attitude could not
have foreseen the difficulties the Institute would pose for the Society. Whether or not
the General believed all the reports that were senf to him one thing is clear; his
response was consistent. The Jesuits were to refute anything that might connect
Ward’s Institute to them, a clear demarcation was to be drawn and observed between
the Society and the Institute. But no matter what distance Vitelleschi attempted to
apply, the perception remained. The members of Ward’s Institute were to all intents
and purposes a female version of the Society, to such an extent that they were referred

to by their adversarles as “Jesuitesses”."”

There is no doubt that Ward’s schools were rhbdelléd on the Jesuif systelh and that

her Sisters’ freedom from cloister mirrored the Jesuits® mobility for mission. This has
been illustrated in previous chapters, but in the evidence provided by her opponents
Ward went further than this. According to Peters’s research, reports were being sent
to the Jesuit headquarters in Rome informing the authorities there that the members of
the Institute were using the Jesuit emblem over the doors of their houses and schools;
they also celebrated the feast days of Jesuit saints and even dressed like the Jesuits in

so far as their sex allowed."

' The letter is quoted in B. Bassétt, The English Jesuits, p. 171.

16 Letter from Mutius Viltelleschi to England 11", October, 1616. Quoted in M.C.E. Chambers, Mary
Ward (vol.1), p. 400.

17 See for example the letter from Thomas Rant, one of the most strident opponents of the Institute, to
Matthew Kellison in which Rant refers to the members of the Institute as “Jesuitesses”. The letter will
be considered in more detail at a subsequent stage in this chapter. Letter from Thomas Rant to
Matthew Kellison, written from Douai, 13 September, 1624. Original: Westminster Archives, London,
B. XXVIII/9. Quoted in U. Dirmeier (ed.) Mary Ward und ihre Griidung: Die Quellentaxte bis 1645
(vol2) p. 77.

'¥ Two Jesuits in particular are responsible for these reports: Fr. Francis Young who wrote to Muzio
Vitelleschi in 1619 and Fr. Jacques Bonfrére who wrote to Vitelleschi from Dinant in 1620.
H. Peters, Mary Ward, pp. 252-254,




There is no evidence to prove or disprove the reliability of these reports; Ward does
not defend herself against these claims nor is there any reference to these claims in
any of her extant correspondence. On the subject of dress for example in the second
plan for the Institute, written in 1615, and still operative when the Jesuits’ reports
were sent to Rome, Ward writes:

[...] our dress should be such as may represent to externs a model

“of Christian gravity and modesty [...] regard should always be had
to poverty, cleanliness, and religious decency; the style of dress
should for the most part, be conformed to that generally worn by
virtuous ladies in those countries or provinces where ours happen
to live or reside.”

It is clear that the members of the Institute were to emulate “virtuous women” of their
place of ‘mission rather than imitating the Jesuit habit. That is not to preclude the
possibility that such imitation took place it is simply to highlight the fact that it was
not Ward’s intention. But far more serious concerns than the issue of the Institute’s
dress were beginning to emerge. The opponents of the Society and the Institute were
eager to find evidence that would point to a far more scandalous relationship between
the two groups. These miore scurrilous accusations were part of the opponents’
campaign against the Jesuits’ successful English mission which was facilitated, in no

small way, by the courage of recusant women who provided them with shelter.

“Disorderly women”: the perception of Ward’s association with the Jesuits

The Jesuits, in keeping with their founder’s prohibition, may have been unwilling to
accept the spiritual resources women could offer but they needed the shelter of their
recusant households. Circumstances dictated this flexible approach. As Arthur Marotti
points out, “[i]ln the straitened circumstances of the English persecution various
English Jesuits were forced to rely on the harbouring and hospitality of recusant

women”.” This necessity placed not just the Jesuits, but the women who provided

them shelter, in a vulnerable situation and both parties were subject to slander and

'® Ratio Institutil615, Original: ‘Memorial of Mary Ward and the English Virgins to Paul V, 1616,’
ms, Archivum Romanum Societatis Jesu, Anglia Hist., 1590-1615; English Translation available in
M.C.E. Chambers, The Life of Mary Ward (vol. 1) pp. 375-378. English translation AIR [typescript] p.
12. '

% A F. Marotti, ‘Alienating Catholics in Early Modern England: Recusant Women, Jesuits and
Ideological Fantasies’, A.F. Marotti (ed.) Catholicism and Anti-Catholicism in Early Modern English
Texts (London: Macmillan Press, 1999), p. 17. ‘




defamation. A remark from one anti-Jesuit commentator illustrates the animosity
which was directed not just at the Jesuits but at the women who assisted them. He
describes a situation where “silly women more devout than discreet [...] do mightily

dote and run riote [sic] after them™.”!

As Frances Dolan suggests, this depiction of the suscéptibility of women to the
influence of the Jesuits consolidated the belief of those who viewed “disorderly
women” as being easily lured by the “ritual paraphernalia” of Catholicism.”
Moreover it bportr,ayed the Jesuits as lecherous and deviant in their attempts to
proselytise the English community in particular. The potential for scandal was
tantalising to those who sought to undermine the Jesuits. The most effective way of
doing this was to question the relationship between the members of the Society and
‘the women who were associated with it and in this regard the Institute was an easy

target. Ward, in particular, did not escape such undignified rumour and innuendo.

Marotti highlights the appearance of Ward in Thomas Middleton’s play 4 Game at
Chesse (first staged in 1624). In Marotti’s analysis the playwright makes full use of
the more scandalous beliefs concerning the relationship between the Jesuits and
women. In the opening scenes of the play Ward is described as Ignatius of Loyola’s
“secular daughter” who assists in the “evil business” of attempting to seduce into
Catholicism “the English people left vulnerable to Jesuit temptation”. Z The language
of the play is described by Marotti as heavily “sexualised” in portraying the Jesuits as
“habitual breakers of the vows of poverty, chastity and obedience”.*

In her analysis of the play Margot Heinemann maintains that “some of the subtler
allegorical meanings [...] seem to be too strained to be convincing” and thus she raises

a question regarding the extent to which popular audiences would have understood the

2! Quoted in A.F. Marotti, Catholicism and Anti-Catholicism in Early Modern English Texts, p. 17.

22 ¥ E. Dolan, Whores of Babylon: Catholicism, Gender and Seventeenth Century Print Culture
(London: Cornell University Press, 1999), p. 8 and p. 27.

B AF. Marotti, Catholicism and Anti-Catholicism in Early Modern English Texts, p. 21.

2 A F. Marotti, Catholicism and Anti-Catholicism in Early Modern English Texts, p. 22.
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nuances of the allegoriés.25 These “strained” allegories did not, however, escape the
notice of Ward’s adversaries. Writing to Matthew Kellison in 1624, Thomas Rant,
referring to Middleton’s play, states:*

Of late there was a Comedie called “A game at chesses” acted

4 tymes of 5 tymes one day and thence forth a fortnight everie
daye in contempt of Spanyards and the Catholic Religion. The
personage represented were our King, our Prince, Buckhingham,
Canterburie, Digbie, [...] the Jesuitesses and in particular Mistress
Twittie, provincial of them.”

The allegorical portrayal of Ward, or “Mistress Twittie”, as Rant refers to her, may
only have been recognised by those with insider knowledge. There is no evidence to
suggest that Ward herself was aware of the play. In the light of this it is difficult to
establish the damage that was done by this theatrical portrayal. Nevertheless, Rant
was clearly eager to cite the play as an example of what he considered to be Ward’s
questionable relationship to the Jesuits. The allegorical references in the play
implicated Ward in.a relationship with the Jesuits that appeared to be founded on
deviant and improper behaviour. In this anti-Cathoiic polemic it was the Institute’s

reputation that was being damage‘dvby their association with the Jesuits.

Whether or not the Jesuits were aware of the damage that was being done to Ward’s

Institute is difficult to establish. One thing that might be said with some certainty is

~ that the Jesuits’ primary concern was focused, understandably, on protecting their
own reputation. Given their profile it would appear that the stakes were higher for the
Society. By the time Ward was beginning her enterprise, the Jesuits were
consolidating a very powerful role for themselves in the Church and in society. They
predated the foundation of Ward’s Institute by at least seventy years. While Ward was
seeking approbation for her Institute in Rome their founder was canonised. Their
society was populated by the bﬁghtest and most able men of the age and their schools

enjoyed a unique and unrivalled position in the social and ecclesiastical domains. In

2> M. Heinemann, Purifanism and Theatre: Thomas Middleton and Opposition Drama under the Early
Stuarts (Cambridge: Cambridge University Press, 1980), p. 160.

% In 1624 Matthew Kellison was president of the English Seminary at Douai. Thomas Rant succeeded
John Bennet as the English Agent for the secular clergy in 1623,

7 Letter from Thomas Rant to Matthew Kellison, written from Douai, 13 September, 1624. Original:
Westminster Archives, London, B. XXVIIL/9. Quoted in U. Dirmeier (ed.) Mary Ward und ihre
Gridung: Die Quellentexte bis 1645 (vol.2),p. 77.
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the light of these achievements the Jesuits were keen to protect themselves against the

damage a group of women might inflict on their growing reputation as one of the

most powerful religious cohgregations within the Catholic world.

Allied to this the Jesuits could not afford to alienate those who supported their work
of evangelisation for the sake of the endeavours of a group of women whose Institute
had not even received approval. In a letter written from England to a Jesuit priest in
St. Omer, the writer, a lay man and supporter of the Society, expressed his concern
that “a Society of Virgins” appears to “have affected all the duties” of the Jesuits.
According to the writer’s report a Jesuit, in hiding with him, is “striving with all his
might and main to promulgate this Institute”.” The recusant household was, according
to the writer, being put at risk by the “daily messengers” carrying' documents and
letters between the priest and the women. The writer claimed that his reason for
‘writing the letter was not exclusively motivated by concerns for his own safety; he
was troubled by the damage being done to the Society. In the conclusion of his letter
the writer remarks that a “serious discord is noticed amongst your Fathers when they
speak of or have anything to do with this new Institute of Virgins;’. Furthermore, the
author of the letter was deeply troubled that this “difference of opinion” is “clearly
discovered by the enemies of the faith”.® For the Jesuits the situation was patently

clear: damage limitation was imperative.

The vexed question of Jesuits support for Ward’s enterprise

The situation was proving to be invidious both within and without the Society. Those
Jesuits who continued to support .Ward and her endeavours were viewed with
suspicion and derision by the members of the Society. Even the spiritual directors of
the Institute found themselves in a precarious position. Reference has already been
made to the case of Roger Lee who was removed from St. Omer as Mary Ward’s

Spiritual director. The Jesuit historian, Bassett, cautions against any misreading of the

28 The letter is quoted in Chambers, Mary Ward (vol. 1) pp. 444-446. According to Chambers sources
this letter, written in Latin, is among the St. Omer papers in the Brussels Archives de I’Etat”. Carton
29, Supplement. The letter is signed, “A.B.” - as Chambers suggests the writer was probably well
known to the recipient. M.C.E. Chambers, Mary Ward (vol.1), p. 445.

* M.C.E. Chambers, Mary Ward (vol.1), p. 446,




reasons for this move.* But he does highlight the case of another Jesuit director, John
Gerard, who, according to Bassett “never lacked courage and defended Mary Ward
against all and sundry [...]”."

John Gerard was summoned to Rome in 1621 by the Jesuit General and, as Bassett
reports, “commanded under hon obedience to break all contacts with the English
Ladies [...].”** In 1627, Gerard wrote to the Jesuit priest Henry Lee, Roger Lee’s
nephew that, although he had been forbidden to have any contact with the Institute, he
had “pleaded their cause” with “Him who is best able to help them”.*”* Since Gerard’s
hands are “tied” in the matter he has to concede: “Other healps [sic] I cannot afford,
either in spirituall or corporall assistance [...]”.** The letter concludes with a greeting
to Ward, indicating the warmth of the relationship between the two: “I pray you tell
your best friend and myne, I doe of purpose forbeare to write to her, but much desire -
to see her here”.*® The loss of Gerard was not just a personal loss for Ward, as
Chambers points out: “living as he had then been for some years at Ghent, he was in
sufficient nearness both to England and Liége to be even better acqhajnted with the
troubled state of things regarding the Institute than Mary herself”.* Ward, and her

Institute, was now bereft of an invaluable advisor.

The Foundress valued the assistance of the Jesuits as spiritual directors but it was
never her intention to garner the support of the Jesuits as co-founders of her Institute.

Ward was unequivocal in her insistence that her Institute would never come under the

jurisdiction of the Jesuits. It would, like the Society, be subject directly to the

% In accounting for Lee’s transfer Bassett explains: “The story was put about that Roger Lee had been
moved from St. Omer because of his friendship with Mary Ward.” Bassett rebuts this, claiming that
“Roger Lee had tuberculosis and was dying; they thought for a while his health might rally in England,
but, in 1615, while awaiting a boat, he died at Dunkirk.” B. Bassett, The English Jesuits, p. 174.

3! B. Bassett, The English Jesuits, p. 175.
32 B. Bassett, The English Jesuits, p. 175.

% Letter from John Gerard to Fr. Henry Lee written from Ghent on the March 8® 1627. Original: CJ
Archives Miinchen-Nymphenburg, Nr. 10. Autograph. Quoted in U. Dirmeier (ed.) Mary Ward und
ihre Gritdung: Die Quellentexte bis 1645 (vol.2), pp. 173-176.

3 Letter from John Gerard to Fr. Henry Lee written from Ghent on the March 8" 1627. Dirmeier (ed.)
Mary Ward und ihre Griidung: Die Quellentexte bis 1645 (vol2), p. 174.

35 Letter from John Gerard to Fr. Henry Lee written from Ghent on the March 8% 1627. Dirmeier (ed.)
Mary Ward und ihre Griidung: Die Quellentexte bis 1645 (vol.2), p. 176.

3 M.C.E. Chambers, The Life of Mary Ward (vol. 2), p. 232.
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authority of the Pope. In Brevis Declaratio, the document composed in 1621 to
explain the purpose and design of the Institute, the Foundress states:*

[...] it suits neither them (the Society of Jesus) nor us (the Institute)

that we belong to their body or be under their direction [...] still

less does it suit our Society to depend on anyone else — person,

Religious order or community, with the sole exception of the

Vicar of Christ on earth [...].%
At the same time, Ward was not naive; she knew well that if her Institute was to
flourish it would at least need the tacit approval of the Jesuits. In the light of this
necessity Ward was keen to find whatever support she could as her letter to John
Gerard, written in 1619, illustrates:

Once 1 thinke I saw a Generall of yours, who said

nothing but his countenance promised all concurrance

with us. This was, I thinke to comfort for some of yours

at that very time would needs that the Generall of the Society

both could, and would hinder such a thing as I did believe

to be God’s will in us. The first I could never beleeve to be

in power of man; for the second this sight gave confidence.”
These words indicate Ward's awareness of the Jesuits’ opposition to her plans but
they also reveal her interpretation of the Jesuit General’s “countenance’; she reads it
as a sign of support which she says gave her “confidence”. It seems as if Ward were

grasping for any sign of hope on what was becoming an increasingly difficult path.

Despite her inner conviction that it was not to be in “the power of man” to hinder her
mandate to “take the same of the Society”, Ward knew that the support of the General
was crucial. Ward met the Jesuit General, Vitelleschi, in Rome in 1621. Chambers

describes her visit as “an act of couftesy, to give the General the solid reasons which |

induced her at all costs [...] to adopt the Rules of St. Ignatius as the foundation for the

spiritual life and organisation of her Congregation”.* Given the Jesuits’ standing in

37 “Brevis Declaratio earum rerum....” (c.1620-1621). This was the document that accompanied a
request to Isabella Clara Eugenia, asking her to write to her nephew, King Philip IV of Spain to urge
him to intercede on the Institute’s behalf to the Pope through his nephew, Cardinal Ludovico Ludovisi.
According to Peters, this document is a “summary [...] in which the independence of the Institute is
strongly emphasised”. H. Peters, Mary Ward: A World in Contemplation, p. 297.

38 Brevis Declaratio. AIR, English Translation [typescript], n.11, p. 18.

% Letter from Mary Ward to John Gerard, April, 1619. The original letter was not preserved, a copy is
available in the CJ Archives Nypmphenburg, Parchment Book, pp. 39-45. Quoted in U. Dirmeier (ed.)
Mary Ward und ihre Griidung: Die Quellentexte bis 1645 (vol.1), pp. 436-437. Dirmeier, p. 437.

*”M.C.E. Chambers, The Life of Mary Ward (vol. 2), p. 15.
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Rome there can be little doubt that Vitelleschi would have proved a powerful ally in
promoting the case for the Institute. Yet, whatever his personal feelings towards
Ward, there is no evidence to suggest that the outcome of the meeting was a positive
one. As has been stated throughout this chapter; on the issue of the foundation of a
female congregation the General’s hands were tied. There was no way in which
Vitelleschi could give his support to a female foundation. According to Grisar, ;‘[i]n
the carefully preserved register of the General’s letters in the Roman Archives of the
Society of Jesus, there is not one singe letter that contains a recommendation of the
new Institute to the Roman authorities”. Although Grisar concedes that “the
possibility remains that Fr. Vitelleschi or his fellow-workers could have interceded for
them orally”, he also points to the dearth of such evidence in the minutes of the Curial

congregations, or indeed in the biographies.*?

Ward on the other hand, presented a positive account of the meeting. She writes to her
supporter, Infanta Clara Eugenia, “I visited Fr. General [...]. He spoke very kindly and
admitted that the fathers of that place (Liége) had made a mistake and promised his

own help and that of the fathers”.” It is clear from the reference that the debt incurred

in Liége was high on the agenda and, no matter how Ward represents it in her letter,

there can be little doubt that the General was unhappy with the outcome for the Jesuits

there. At the same time Peters maintains that Vitelleschi was “personally, very kindly
disposed to Mary Ward” and that he would help her Institute as long as it continued to
be a ‘Pium Institutum’ limiting itself to the education of .girls.* Under no
circumstances however could the General encourage or even tolerate a female Society

of Jesus.*

*! 1, Grisar, Maria Wards Institute vor rémischen Kongregationen (1616-1 630), English translation I.
Corless and P. Griffith, Mary Ward’s Institute Before Roman Congregations (1616-1630) (vol.1), p.
81. ‘

*2 1. Grisar, Mary Ward's Institute Before Roman Congregations (1616-1630) (vol. I), p. 81.

“ Letter from Mary Ward to the Infanta Clara Eugenia, 1% January 1622. Original: Archives
Générales du Royaume de Belgique, Brussels, PEA 458, ff. 3r-4v. The original letter is in French, the
English translation used here is in H. Peters, Mary Ward: A World in Contemplation, p. 326.

“ H. Peters, Mary Ward, p. 326.
* H. Peters, Mary Ward, p. 326.




Ward may have interpreted Vitelleschi’s kindness to her as a sign of support. There is
a hint of a certain naiveté in Ward regarding the normal courtesies that would be paid
to her because of her position, not just-in the religious world, but in the secular world,
as a woman of noble birth. As Grisar puts it: “[bleing himself of the nobility,
Vitelleschi would naturally have received these noble ladies with the perfect cburtesy
due to rank and title demanded by the etiquette of the period”.* Given her own
background there can be no doubt that Ward was accustomed to the expected etiquette
of class and tradition but, as subsequent evidence will illustrate, she had a tendency to-
mis-read the particular courtly behaviour of the Roman Church. It was an
understandable failing, but it was a failing that would cost her greatly particularly

when it came to her dealings with the Curia.

A deafening silence: the response of the Jesuits to the opposition faced by Ward
In the end, given the explicit prohibition of their Constitution, there was little the
Jesuits could do for Ward. Those Jesuits who supported her Institute saw the potential
of., her enterprise; their support was based on the conviction that Ward’s Institute
could play a vital role by educat'ing'women who would remain loyal and steadfast in
the face of the Protestant threat that was sweeping Europe. Those members of the
Society who knew her personally remained steadfast and loyal to her even in the face
of opposition from their own Jesuits confréres. Her spiritual directors in particular,
were as much the subject of speculation and innuendo as Ward herself. These
supporters, most notably Roger Lee and John Gerard, were forced to negotiate a fine
line between obedience to their own Society and their fidelity to Ward’s Institute.
Their loyalty would come at a high price. Both experienced exile, not jusf the physical
exile that removed them from any contact with Ward’s Institute, but an exile that cast
them beyond the boundaries of respectability and propriety as defined by their own
Society.

Ward’s opponents within the Society saw her enterprise as having the potential to
undermine the reputation and status of the Society. The correspondence, penned by

opponents from within the Society, sent to the beleaguered Vitelleschi, between the

years 1618 and 1622, contained a number of common themes: the authors’ concern at

% J. Grisar, Mary Ward’s Institute Before Roman Congregations (1616-1630) (vol. I), p. 79.
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the extent to which the Institute imitated the manner and way of life of the Jesuits; the
apparent disobedience of Jesuits who supported Ward’s enterprise and the derisory
attention this was attracting from Jesuit adversaries. Grisar describes the situation

which caused so much annoyance for the vast majority of Jesuits:

The question of the English Sisters had therefore brought with

it a host of really painful clashes for Society, and aroused _
widespread disagreement among the Fathers: [...] it threatened to
injure its good name and its prestige, values on which it placed
great weight, and so to provide their ever watchful opponents with
a sharp weapon against the Society. ¥’

With their reputation at stake, damage limitation was essential for the Jesuits: clear
lines had to be drawn between the Society of Jesus and Mary Ward’s Institute. The
problem of a few dissident supporters within the Society could be dealt with by the
Jesuit authorities but as far as the wider Church was concerned, the Society took
every opportunity to detach itself from this increasingly troublesome group of women.
For the reasons highlighted in this investigation, the Society could not have
acquiesced with Ward’s plans but their obvious and public distance did much to
undermine the credibility of her enterprise. Their public silence was far more effective
than any statement from Jesuit authorities. The Society would not expend energy in
defending its position in regard to an Institute that they could not or would not
recognise. Their silence provided ample opportunity to the adversaries of Ward to
deliver the most unrelenting and insistent attacks not just on her Institute but on her
reputation. Where the Jesuits were aloof and silent, other adversaries were loud and
shrill and chief amongst this group were the English clergy who found a willing

audience for their disparaging discourse.

The English ciergy’s campaign against Ward’s eliterprise

The vehement campaign waged by the English clergy against Ward cannot be
understood in isolation from the incessant antipathy of the English clergy towards the
Jesuits. This antipathy was motivated by the clergy’s jealousy at the success of the

Jesuits on the English mission field. The Jesuits, unlike their mendicant counterparts,

were not bound by a vow of stability and this meant that they were free to carry out

47 J. Grisar, Mary Ward’s Institute Before Roman Congregations (1616-1630) (vol. 1), p. 78.
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their ministry beyond the boundaries of diocese or parish. The secular clergy on the
other hand were confined by such boundaries and they saw the intrusion of the Jesuits
as gravely compromising their autonomy and authority within their own diocese and

parishes.

Furthermore, there can be little doubt that, given the persecuted state of the Catholic

Church in England, both groups, bclergy and Jesuits, were vying for the support of the
same, relatively small number of wealthy patrons. The smouldering animosity
between the two groups was given full vent in 1598 when, as Marotti points out, the
Pope appointed the Jesuit sponsored secular priest George Blackwell as Arch-Priest in
England.” Ongoing rivalry now turned to open hostility; in the secular clergy’s view
the Jesuits had found favour in Rome and this appointment proved their case. The
Jesuits were now an open target in a distasteful and unfortunate battle. It was a battle
which had drastic consequences for Ward. The Institute provided the ideal

ammunition with which to attack the Jesuits.

There was no better way to undermine the reputation of the Society than to highlight
what the secular clergy believed to be the questionable activities of a group of women
for whom they coined the pejorative term ‘Jesuitesses’. When it came to preparing
~ their armoury the clergy’s methods were invidious and divisive. They sought scandal
where there was none; they presehted rumour as fact and they grossly exaggerated the
more innovative aspects of Ward’s enterprise in their efforts to present it as a

rebellious and schismatic Institute.

In an effort to assess the validity of the clergy’s claims some attention must be given
to the evidence from the Institute itself. The dearth of primary sources makes this a
particularly difficult task. Fortunately for this investigation however, a valuable report
written by a member of the Institute in England, Sr. Dorothea, is available. The
document. was written before the same year that the reports from the English secular

clergy were beginning to reach Rome.*

“® A.F. Marotti, ‘Alienating Catholic in Early Modern England: Recusant Women, Jesuits and
Ideological Fantasies’, A.F. Marotti (ed.) Catholicism and Anti-Catholicism in Early Modern English
Texts, p. 17.

** The document is quoted in M.C.E. Chambers, The Life of Mary Ward (vol. 2), pp. 27-39.
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Sister Dorothea’s narrative: a first hand account of the Institute’s apostolate in

England

In her report to her Superior Sr. Dorothea begins by describing the clandestine nature

of her work: *

I dare not keep schools publicly as we do beyond the seas

but I teach or instruct children in the houses of parents which

I find to be a very good way, and by that occasion I get
acquaintance, and so gaining first the affections of their-

parents, after with more facility their souls are converted to God.*!

The testimony reveals the restrictions the members of the Institute in England had to
work within or circumvent. It also indicates the purpose of Ward’s Institute which she
refers to so explicitly in the first plan for her Institute, namely, the conversion of
England:

Since the very distressed condition of England, our native land,

is greatly in need of spiritual workers; [...] so it seems right that
women could and should provide something more than ordinary
in the face of this common spiritual need.”

In keeping with Ward’s plan there is a strong catechetical dimension to Sr. Dorothea’s
work, she writes: “I teach them their Pater, Ave, Creed [and the] Commandments”.”
The narrator’s work is not limited to catechetics; her pastoral work is also clearly
evident: “I tend and serve poor people in their sickness. I make salves to cure their
sores, and endeavour to make peace between those at variance”.* There can be little

doubt that this pastoral work tended not juét to the physical needs but also the spiritual

% The account is addressed to an unnamed Superior. Chambers suggests that it is “Francis Brookseby”
[sic] Chambers, The Life of Mary Ward (vol.2), p. 26. Peters does not commit herself to the identity of
the recipient she maintains that simply saying that it “ is possible” that it is Frances Brooksby.

H. Peters, Mary Ward: A World in Contemplation, p. 357.

The account begins: “According to your command I intend in the best and briefest manner I can to
relate my proceedings and manner of living [...] M.C.E. Chambers, The Life of Mary Ward (vol. 2), p.
26. A copy is available in Margaret Horde’s (Ward’s secretary) handwriting in the CJ Archives,
Miinchen-Nymphenburg, Documents before 1645.

' M.C.E. Chambers, The Life of Mary Ward (vol. 2), p. 27.

32 Scholae Beatae Maria (c.1611-1612) Original: Jesuit Archives in Rome (Archivium Romanum
Societatis Jesu (ASRI), Fondo Jesuitico 1435, Fasz. [ Nr.3), English Translation AIR [typescript] p. 1.

% M.C.E. Chambers, Mary Ward (vol.2), p. 27.
3 M.C.E. Chambers, Mary Ward (vol. 2), p. 28.




needs of the recipients since it provided Sr. Dorothea with the opportunity to dispose
“souls to God”.**

The writer also indicates that her activities were not confined to a particular locality;
“in these works of charity I spend my time not in one place, but in many, where I see
there is best means of honouring God.”* This mobility for the sake of mission is a
clear mirroring of the Society’s commitment to be ready to “go anywhere His holiness
will order [...] for the sake of matters pertaining to the worship of God and the well
being of the Christian religion”'.57 It also facilitated a very necessary precaution; by
moving from place to place, Sr. Dorothea would have a better chance of avoiding
detection and prosecution. As, however, the next stage in the investigation will reveal,

the real threat came from those within, rather than without, the Catholic community.

Given the precarious existence of Catholics in England, Sr. Dorothea was never far
from danger of discovery, though ironically, it was the opposition to Ward and her
Institute by the English priests, including those of the Society, which proved a greater
threat to Dorothea than the opposition of the Protestant authorities. The recollection of
an incident in the house of the nobility where she was saying bears this out: “The
Father (a Jesuit) ‘and the Benedictine [...] fell into talk of me, both of them
commended me much: the Father wished there were a thousand such as I in England.

I was fearful lest should suspect who I was [...] for neither of these did approve but

much oppose against Mrs. Mary Ward and her company.”*

It is interesting to note that the priests accepted, and indeed, commended the work of

Sr. Dorothea but clearly disapproved of Ward’s Institute. Ironically, the Benedictine
| priest goes as far as to suggest that: “[...] they would see Mary Ward and some of hers
rto live and labour in the manner I do, then they should like well of them [...]”.%”

According to Sr. Dorothea, the priest in question was critical of the members of the

%5 M.C.E. Chambers, Mary Ward (vol. 2), p. 32.

% M.C.E. Chambers, Mary Ward (vol. 2), p. 28.

%7 Ignatius of Loyola, Constitutions of the Society of Jesus, translated by G.E. Ganss, Cons. [588],
p- 80,

% M.C.E. Chambers, p. 32.

* M.C.E. Chambers, p. 37.




Institute since “they live in great houses for their ends only, and by their means to
draw the Society thither”.% There can be little doubt that given the fact that many of
the members of the Institute were of noble birth, their connections would have opened
the possibility of these women finding the type of accommodation described by the

priest.

On the other hand, Sr. Dorothea, with whom this priest was so impressed, was in fact
living in a noble woman’s house in a very subordinate position.‘ It can also be
assumed that the members of the Institute sought out the direction of the Society, but
in the priest’s view this was purely for their own purposes rather than for any wider
sacramental/apostolic function. The priest was clearly unhappy with the manner of
life of the members of this Institute; “retiredness and recollection were fittest for
them” in his view and, in common with many of his contemporaries, he feels that it

was “unfit that women should live out of monasteries”.®!

The Benedictine’s opinion clearly reflected what was generally regarded as
appropriate and fitting for women in the Church and society of the time. The
apostolate of female religious should be confined to the convent. In his final attack on
Ward’s Institute, the Benedictine “in a jesting manner” asked Sr. Dorothea if she
would be a “galloping nun” or a “preacher” to which the shrewd Dorothea answered
that she was “content” in her “present state”.* It is clear that this secret member of the
Institute had as much to fear from these priests as she had from the secular authorities

should her real affiliation to the Institute be revealed. She writes, “as long as I am not

suspected to be one of you, I am well beloved, and all I do is exceedingly well liked

of”.®

The tone of the report is underpinned by the tenacious spirit of Sr. Dorothea; it was a
spirit that served her well when she was questioned by the civil authorities regérding
her refusal to attend Protestant services. She describes her encounter in the following

way: “I was much urged to conform myself to the laws of the realm, and was

% M.C.E. Chambers, Mary Ward (vol. 2), p. 37.

¢! M.C.E. Chambers, Mary Ward (vol. 2), p. 37.

52 Sr. Dorothea dates this incident April 2, 1622, M.C.E. Chambers, Mary Ward (vol. 2), p. 39.
 M.C.E. Chambers, p. 38.




threatened with imprisonment if I would not yield”.* Unhappy with her answer the
Justice expresses the view that “a good husband” would help to change her views to
which Dorothea boldly responds: “I answered he would find himself much deceived

in that point, because I would not for a million of worlds be other than I was”.

It is important to note that Sr. Dorothea’s long narrative was not written as a defence

of Ward’s [nstitute. Yet for that very reason it is a most effective defence since it

indirectly questions the objections that were made by the Benedictine priest who

failed to recognise a member of the Institute he was so strongly opposed to. In many
ways, Sr. Dorothea represents the dilemma faced by all the members of Ward’s
Institute. She knows there is opposition, but the precarious nature of her existence
prevents her from initiating any meaningful defence. The Church’s reluctance- to
approve the Institute placed its members in a very difficult situation; they had little

“support to draw on when they came under attack.

The report from Sr. Dorothea provides a very important backdrop from which to view
the intelligence sent to Rome from the English clergy. No matter how beneficial their
work, the English clergy could not envisage a role for female religious outside the
cloister. In the absence of the Church’s endorsement, even at its most local level, the
Institute was at an enormous disadvantage. It would be difficult, if not impossible, to
carry on the apostolic work of education and catechetics without the support not just
of the bishop, but of the local priest. The negative words of a priest or bishop would
be enough to dissuade the families of potential candidates for the Institute from
allowing their daughters to enter. The necessity of this approval was understood not

just by Ward but more significantly by her adversaries.

The English clergy’s attempts to undermine Ward’s plahs
In 1621 while Ward was seeking confirmation of her Institute in Rome, Peters

suggests that “hints had already been made about a document delivered to the Pope”.%

% M.C.E. Chambers, Mary Ward (vol. 2), p. 33.
5 M.C.E. Chambers, Mary Ward (vol. 2), p. 33.
% H. Peters, Mary Ward: A World in Contemplation, p. 338.
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The author of the document was the Englishman, Archpriest William Harrison.®’
Clearly dismayed by the apostolic activity of the women in England, the Archpriest
informs the reader: “they learn Latin, they practise speaking in public in order to hold
religious conversation with externs”.® He accuses the members of the Institute,
referred to by him as “Jesuitessess”, as women of “bad repute, frivolous and
shameless, and a scandal to the Catholic faith”.* The author also implicates the

Jesuits by highlighting the fact that members of the Society are known to have given

direction to the Institute.”

If Harrison’s words were taken at face value, and it can be assumed they were given
his position, he was raising serious concerns about the consequences of ‘non-
enclosure. It is interesting to note that this is the same objection put forward by the
Benedictine priest in Sr. Dorothea’s report. According to the Archpriest’s report these
women were roaming around England, engaging in activities that were both
theologically and morally unacceptable for women. According to Peters, Harrison
rejects any notion of female co-operation since in his view women were “frail
(mollis); fickle (flexibilis); treacherous (lubricus); inconstant (inconstans); prone to
error (erroneus); always seeking novelty (novitatis semper affectans) and subject to

thousands of perils (mille periculis obnoxious)”. "

Harrison’s attack is clearly based on gender; in his view women were not to be
trusted, they were incapable of any service to the Church, and as a consequence they
should be subject to the most rigorous authority and control. Given the necessary

clandestine nature of the existence of the members of the Institute it is difficult to

57 William Harrison (b.1553) was Archpriest of England from 1614 until his death in 1621. Harrison
studied in Rome from 1603 until 1608. He was a central character in the conflict between the English
secular clergy and the Society of Jesus. H. Peters, Mary Ward: A World in Contemplation, p. 351, [n.]
94,

% An extract of the undated Archpriest’s article is in the Vatican Library, a further one in the Archives
of the Congregatio de Propaganda Fide and a third in the Westminster Archives in London. The
original cannot be found; the three copies are of the same date. The Vatican library copy bears the title:
“Informatio de Jesuitissis ad Apostolicum Sedem per Reverendum Archipresbyterum Angliae nuper
defucntum et ab assistentibus post eius mortem subscripta.” For copy in Westminster Archives,
London see A. XIV, pp. 213 -220. English Translation available in H. Peters, Mary Ward, pp. 338-341.
H. Peters, Mary Ward, p. 339.

% H. Peters, Mary Ward, p. 340.
™ M, Peters, Mary Ward, p. 340.
" H. Peters, Mary Ward, p. 341.




establish evidence that would unequivocally support or contradict all the claims made -

in Harrison’s report.

At the same time, in the light of the information in Sr. Dorothea’s report, Harrison

appears to have been well briefed on the activities of the members of Ward’s Institute

in England. Peters suggest that he may have met individual members of the Institute
“of whom he did not approve”.” It is clear that the Archpriest used the information
he had to present his case to Rome. His case was that women were undertaking
catechetical work that was unsuited to their gender and that furthermore they were

disregarding the boundaries of the cloister.”

The Archpriest died in 1621, his report was taken to Rome by his former assistant,
John Bennet, in November of that year.” Peters comments on the timing of Bennet’s
arrival in Rome: it was almost exactly a month to the day before the English women
arrived. Peters maintains that it must certainly have been publicly known that Ward
was preparing to go to Rome. More importantly still, this “seriously compromising
article” could be presented by Benriet as “grounds for a papal audience”.” Bennet
quickly secured an influential position, he found friends among the Curia and
amongst these powerful allies he made his thoughts on Ward’s Institute apparent.
According to Peters, Bennet became an important conduit forming “the channel by

which attacks on the Institute could flow into Rome from England”.™

2 H. Peters, Mary Ward, p. 340
7 H. Peters, Mary Ward, p. 340.

™ Bennet was a Welsh man who completed his theological training in Douai and Spain. He retuned to
the English mission in 1591. He was imprisoned for his efforts on behalf of the Catholic community
and on his release he, along with his brother Edward, was appointed assistant to Archpriest William
Harrison. After Harrison’s death he was sent to Rome to secure the nomination of a bishop for
England, While there he made a number of influential friends. These connections helped him to secure
the appointment of an apostolic vicar for England as well as pursuing his opposition to Ward’s
Institute. He returned to England in 1623, seven years before Ward’s Institute was suppressed. He died
a few months after his return. H. Peters, May Ward: A World in Contemplation, p. 351, [n. 95].

5 H. Peters, Mary Ward, p: 339
™S H. Peters, Mary Ward, p. 328




In view of his well connected friendships, Bennet knew more than Ward when it came
to the Curia’s position on the Institute.” Thanks to this insider knowledge, he could
reassure his English brethren that the Yorkshire woman could “never in this courte
[sic] gett other allowance but with clausure”.” Bennet was writing in February 1622
while Mary Ward was still waiting for the Congregation of Bishop and Regulars to
consider the case for the approbation of her Institute. It would be fair to say that any
cleric could have arrived at Bennet’s conclusion: the Curia would never approve of a

congregation without enclosure.

Bennet’s correspondence represented the kind of insider-outsider mentality that kept
Ward in the dark with regard to the decisions being made about her Institute while he
himself had access to the kind of information that might have helped or hindered her
cause. A letter from.Bennet to his brother Edward written at the close of 1622
provides a good example of the kind of insider information the English agent had
access to. According to his sources the Pope “from the very first day did utterly

mislike” Ward and her companions. Bennet informs his brother:

I knowe some prelates wroughte to speak in there [sic] behalfe
[sic] where his holiness would not heare; yet are as there friends
not a shamed to abuse his holiness his name with approbation of
soe ridiculouse an institute as here, it is by all men of judgement
censured and denied wherof I could tell many ridiculous
perticulers.”

It is interesting to note Bennet’s version of Ward’s meeting with the Pope. Whether or

not he bases his information on fact is difficult to establish. Even if Bennet

exaggerated the Pope’s pérsonal opinion of Ward one fact remains. She did not get

the approbation she sought.

7 peters identifies Cardinal Ottavio Bandini as a fiend of Bennet’s. Bandini, who came from Florence
to Rome in 1558; Clement VIII made him a member of the Congregation of Bishops and Regulars
which was placed under his direction until his death. It was in this role that he became directly
involved in Mary Ward’s case in Rome. H. Peters, Mary Ward, pp. 325-328.

78 Letter from John Bennet to William Bishop, 22™ February, 1622. Original: Westminster Archives
London, B XXV/53. Quoted in U. Dirmeier (ed.) Mary Ward und ihre Griidung: Die Quellentexte bis
16435, (vol.1), p. 649.

™ Letter from John Bennet to Edward Bennet written from Rome, 18 December, 1622. Original:
Westminster Archives, London, A. XVI, pp. 686-687. Quoted in U. Dirmeier (ed.) Mary Ward und
ihre Griidung: Die Quellentexte bis 1645 (vol.1), p. 736.
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There is no doubt that Bennet was an effective channel of communication between
Rome and England; his ability to access and disseminate damaging information
against the Institute had a detrimental effect on Ward’s efforts for approbation.
Bennet was not alone, hoWever, in his vigorous protest against the Institute; the views
of the Benedictine encountered by Sr. Dorothea in England were well represented in
Rome by his confrere, Robert Sherwood.*® Sherwood wrote a shorter but according to

Peters, a “more dangerous” attack on Ward and her Institute. *

An attack on the moral reputation of Ward' and the members of her Institute

In his pamphlet style document, written between 1621 and 1622, Sherwood launches
an attack on Ward and her Institute that goes much further than Harrison.? Whereas
Harrison was concerned with the need for the enclosure of the women since, in his
view, they were undertaking an apostolate unsuited to their gender, Sherwood insists
on their enclosure because of their immoral lifestyles. In his attack he maintains that

Ward had to leave the Poor Clares because of concerns with regard to her chastity on

her begging trips to externs. Allied to this, Sherwood accuses several members of the

Institute of having suffered moral shipwreck. The Institute is also accused of
entrapping pious girls and spending their dowries while the pupils who are sent to
their schools publicly produce immoral plays so that they may be able, according to
Sh'erwbod, to consort with seculars or preach in churches. Concern is also raised at the
fact that these women have closed their doors to all other clergy because of their

preference for the members of the Society.®

Speaking in the name of his Congregation, Sherwood suggests to the Gregory XV that

these immoral women should be sent to an -order already confirmed or enclosure

%0 Robert Sherwood (alias Sherington) was born in Somerset in 1588 and entered the Benedictine order
in Douai. He was ordained in 1615 and in 1621 he was elected Procurator of the English Benedictine
community. He represented his Order in Rome up to 1622. After his sojourn in Rome he returned first
to Douai and then to England where he was Provincial of the English Benedictines from 1633- 1641,

H. Peters, Mary Ward, pp. 341-342.

SUH. Peters, Mary Ward, p. 341.

82 Peters maintains that the petition was written between 24™ December 1621 and the end of May,
1622. H. Peters, Mary Ward, p. 342. Original: Biblioteca Apostolica Vaticana, Fondo Capponi 47,
ff.64r, 65v. Quoted in U. Dirmeier (ed.) Mary Ward und ihre Griidung: Die Quellentexte bis 1645
(vol.1), pp.664 —666. For English translation and summary H. Peters, Mary Ward: A World in
Contemplation, pp. 342-343.

8 H. Peters, Mary Ward, pp. 342-343.




should be imposed upon them; in Sherwood’s view there was no other remedy but to
dissolve their Institute.* As with Harrison’s report, Sherwood exploits the non-
enclosure of the Institute for his own purposes. He presents rumour and innuendo as
fact and in the process does irreparable damage to the character and reputation of

Mary Ward and her followers.

Sherwood’s timirng was more than opportune; it was deliberately vindictive. His
petition was submitted to ther Pope at the same time that Ward was negotiating the
approval of her Institute. Thanks to the efforts of Harrison and Sherwood, not just the
way of life of the members was being questioned but the moral character of their lives
was also being held up for scrutiny. There is no evidence to suggest that Ward was
aware of the accusations made in these reports and, in the absence of any defence
from the Foundress, these were the reports that were available to the Pope prior to her

petition for his approval of her Institute.

Ward’s efforts to secure papal approval for her plans

The Foundress arrived in Rome in Deceiﬁber, 1621, to present her case to the Pope
Gregory XV. Ward’s memorial, presented to the Pope for the approval of her
Institute, was in sharp contrast to the covert methods of Harrison and Sherwood. In
seeking the approbation of her Institute she spoke plainly and directly:

We humbly beseech that by the authority of the See
Apostolique, the aforesayd Institute (holyly observed by the said
Fathers of Society of Jesus) [....] together with their
Constitutions, manner of life, and approved practice (altogether
independent, nevertheless, of the sayd fathers) may likewise be
approved and confirmed, in and to us, to be intirely practised by
us [...).%

The strong reference to the Society of Jesus points to Ward’s conviction that the path
of the Institute towards ap_proval might be made smoother by the fact that she sought

'to adopt the Constitutions and way of life of an order that had been previously

approved of. While she accepted the limitations that might be imposed on her Institute

¥ H. Peters, Mary Ward, pp. 342-343.

% A copy of the memorial is available in the Biblioteca Apostolica Vaticana, Fondo Capponi 47, ff. 50-
51v. Quoted in U. Dirmeier (ed.) Mary Ward und ihre Griidung: Die Quellentexte bis 1645, (vol.1),
pp- 597-600, Dirmeier {vol. 1), p. 598.




by virtue of their gender (“soe farre forth as God hath not prohibited by diversity of
sex™) a certain naiveté is apparent when the improbability of Ward’s request is
considered.* It was to say the least, highly unlikely that the Pope would approve of an
Institute of women who were so closely modelled on the Society of Jesus. This was a
fact that her adversaries exploited to ridicule the efforts of the English woman and her

company.

In a letter to his brother Edward, John Bennet describes the situation of Ward and her

companions in Rome:

The Jesuitesses one Friday the 18th of this present were
received with their petition in the congregation of regulars [...].
They would have thee wandering institute confirmed without
clausure and office to take a fourth vowe as the Jesuits to the
Pope [....]. They are a fullie to this towne and I assure you have
much impeached the opinion which was hold of the modesty
and shamefulness of our country women. - Fynally without
clausure they must dissolve, which is fitt nere knowne with you,
that they delude noe more young women to the hazard of there
ruyne. Here are carried about many odd histories of them which
I have noe leisure to referre.”

As Bennet’s letter indicates, as well as the fact that Ward’s Institute could never be
approved of without the acceptance of enclosure, her case was further hindered by the
gossip and rumour that were being spread through the streets and piazzas of Rome.
This spurious speculation on the character of the Institute was not helped by the sight
of Ward and her companions in Rome. These women, who described themselves as
religious yet openly walked the streets of Rome and worshipped in its churches, must
have been a strange sight indeed to the inhabitants of the seat of Christendom where
tradition dictated that those who entered a convent had died to the world never to be
seen again. Even the women of the nobility did not appear so openly in the streets and

when they did their face was partly concealed by a veil.®

% Dirmeier (vol. 1), p. 599.

87 Letter from John Bennet to Edward Bennet, written from Rome, 25th March, 1622, Original:
Westminster Archives, London B. XXV/57. Quoted in U. Dirmeier (ed.) Mary Ward und ihre
Griidung: Die Quellentexte bis 1645 (vol.1), pp. 661-662.

%8 Chambers described the dress of Mary Ward and her companions as a “long black silk cloak,
fastened to the top of the tightly fitting white cap” the cloak did not conceal the linen band over their
forehead which according to Chambers “strictly belonged to conventual attire”. In this description the
members of the Institute were dressed neither as religious or secular, a scenario which must have posed
difficulties for those who saw them. M.C.E. Chambers, The Life of Mary Ward (vol. 2), p. 7.
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According to Grisar: “The Roman populace reacted in their own customary satirical
fashion: they laughed and ridiculed them” which, in his analysis, was preferable “for
if their behaviour had been seen as an innovation, action would have been quickly
taken by the authorities”.* Given the paucity of their resources it would have been
impossible for the members of the Institute to travel or dress in the way local custom
dictated for women of their class. As a consequence their straitened circumstances
drew attention to them, attention which did little to advance or promote the merits of

their case.

In her efforts to counteract the damage that was being done to her Institute and to her
reputation, Ward asked for permission to found a school in Rome so that the Curia
might see at first hand the work of her Institute. Her request was granted and in
October 1622 she founded a school at the comer of Via Monserrato/Vicolo Montoro.
The school was successful because of its novelty. Pupils were not restricted to
education within a cloistered setting and the tuition was given gratis. In her letter to
the Infanta Clara Eugenia, Ward writes that one hundred and twenty girls of various
ages attended the school daily and that the success of her school was attracting much
praise for thé Institute.” The achievements of the Roman school may have silenced

her enemies but their attack against Ward was only temporarily halted.

The Foundress established the school in Rome because of her conviction that the
work of the Institute would spéak for itself. In her view the school would show the
Cardinals the benefits that might be accrued from a more active apostolic role for
women in the Church. The foundatioﬁ of the school was motivated by the hope that
the Church would recognise the value of Ward’s enterprise. But with the odds stacked
against her, Ward’s actions were questionable particularly in the light of the

increasingly straitened circumstances of the members of the Institute in Rome. Yet,

despite the obstacles that were placed in her way, Ward appeared to be undeterred.

Her personal insight and experience sustained her through the difficult negotiations in

¥ J. Grisar, Mary Ward's Institute Before Roman Congregations (1616-1630) (vol. 1), p. 70.

% Letter from M. Ward to Infanta Clara Eugenia written from Rome 25 February, 1623. Original:
Archives Générales du Royaume de Belgique, PEA 459, ff.60r -61r. Quoted in U. Dirmeier (ed.) Mary
Ward (vol.1), pp. 755-757.




Rome, whether or not she could sustain the loyalty of those who joined her Institute is

a question that gives rise to the next stage of this inquiry.

“They are but women”: some of the issues facing Ward as leader of her Institute
In a talk to the members of her Institute in St. Omer, Ward refutes the words of a
priest of the English Seminary thére, who argued that the fervour of the members
would soon diminish given the fact that they were “but women”.” Ward gave a

spirited response;

It is true that this fervour doeth many times growe cold.

But what is the caus? [sic] Is it because we are weomen?

No, but because we are imperfect weomen. There is

not such difference betwen [sic] men and weomen that weomen
may not doe great matters [...] and I hope in God it will

be seen that weomen in tyme to come will doe much .*

Her response to the opinion of the unfortunate priest revealed her fundamental belief
that women, as well as men, could comprehend God. It was this conviction that
inspired those who were loyal to her and inspired new members to join her Institute.
Bennet’s letter indicates the fact that young women were continuing to join her
Institute even in the abseﬁce of papal recognition.”® But papal approval was essential
if Ward’s Institute was to survive. The necessity of this recognition was urgent:
approval was needed to protect not only the flourishing apostolate of the Institute, but
also the welfare of the increasing membership of young women who were attracted to
its ideals. Parents were withholding the dowries 6f daughters who entered an Institute
that had yet to be officially recognised by the Church. This situation resulted in great

difficulties for the Institute regarding the resources they needed to survive.

*! Peters is reluctant to assign a conclusive date but suggests that it was either 1617 or 1618, H. Peters,
Mary Ward, p. 257.

2 H. Peters, Mary Ward, pp. 267-268, footnote [n.] 37.

% It is difficult to establish the exact numbers of members in Ward’s Institute. At the time of its
suppression in 1631, the Inquisition archives indicate the profile of the community in the ,
Paradeiserhaus in Munich. There were thirty-three in the community; sixteen were English; ten were
German and the remaining members came from Venice, Naples, Spain and France. Among this
community of thirty-three there were more than ten novices. There is no reason to suggest that the
youthful and international profile of this community was not repeated in other houses of the Institute.
L. Wetter, Mary Ward: Under the Shadow of the Inquisition, pp. 78-79.
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The mémbers were in dire need; far from the extravagant lifestyles attributed to them
by their adversaries, they endured a precarious and insecure existence. It was clear
that in some places, in Liége in particular, the cémmunjty was dependent on alms and,
as Peters points out, “alms were not always given and even when their beggars’ pleas
were heard, donations trickled in slowly and thinly”.** This hand to mouth existence
was used to full advantage by their enemies; it proved that women were incapable of

managing their own affairs. The truth was, of course, that the successful campaign of

the Institute’s opponents had widespread repercussions that included the loss of

income through the hon-payment of dowries.

The difficulties caused by this precarious situation must have created a certain amount
of anxiety for those who committed themselves to Ward’s enterinrise. There can be
little surprise that given the circumstances some members, recognising the uncertainty
of their future, would have expressed their disquiet amongst each other and even
among the friends of the Institute. But one member in particular chose to articulate
her concerns in a more public way through a pamphlet entitled Godfather’s

Information. **

“Godfather’s Information”: opposition from within the Institute

The source of the pamphlet, written in March 1623, was a woman called Mary
Alcock.” Alcock was an early member of the Institute but left it a few 'years before
her death in 1627. It is clear that she was not working alone and that the information
she supplied was collected and used by an adversary of Mary Ward’s but no evidence

remains to indicate who the “Godfather” might be. *

% H. Peters, Mary Ward, p. 424.

% The manuscript is headed “Certain observations delivered me by Mrs. Marie Allcock, the first
Mother Minister of Mrs. Marie Warde’s company Leodes (Li¢ge), yea, the first of all who was publicly
so called.” Original: Westminster Archives, London, A. XVII, pp.59-62. Quoted in U. Dirmeier (ed.)
Mary Ward (vol.1), pp. 762-764.

% Please note: Chambers spells Alcock with a double 1l i.e Allcock — possibly in ﬁdelity to the original
English spelling, while Peters spells the name with one 1 i.e. Alcock. For the sake of consistency
Peters’s version will be used.

%7 According to Peters “Her partner is not known. The title ‘Godfather’ can have several connotations.
It states nothing and can, if it comes to that refer to both to the author or the receiver of the
information™. H. Peters, Mary Ward, p. 356.




The former member of the Institute condemns Ward for her vanity and extravagance;
she claims that while Ward and her companions were in England they “carried
themselves so vanielye (I may saye immodestly in attire) that they Were esteemed
curstisans and suspected for hoores;’.” Writing in the same salacious tone Alcock
accuses Ward of allowing her sister Barbara to dress in an immoral way, sending her
and a companion into a hostelry in an effort to win souls: *

[S]hee dressed her owne natural sister Barbara Warde in a tufft
taffeta gowne and riche peatcicoats etc. trymed of the newest
fashion in deape jeolowe [yellow] ruffes etc. her breaste bare
downe to the guirdell, and sent her with on [one] compaingnion
drest in licke sorte to lie in inde [inn] to gaine soules (she sayde)

[...].1%0

The accusations made by Alcock are shocking in the implicit suggestions they make

regarding the behaviour of Ward and her compahions’ behaviour. Alcock did not stop
at these scurrilous claims. In a further attack on Ward’s character Alcock accuses the
Foundress of squandering the community’s resources on travel and extravagant gifts,
she says: “When shee traveileth she ys extraordinary joviall [...] and most lavishe in
her expenses both at home and abroad.”’® As well as this, according to Alcock, Ward
u'aiﬁed her Sisters with the intention of sending them to other convents with the sole
purpose of reforming them:

[...] she would often affirme and saye, shee was sure when her
order was confirmed (which shee kneaw would be shortlye)
that manye of her companie by reson of theire worthynes and
perfection showld be imployed by his holiness comande and
placedin diverse monasteries, to reforme other religiouse
orders. Therefore it behoved them to take courage, and shew
themselves more then [sic] women.'®

That such a vindictive attack was made, by an early member of the Institute and,

given her position, a trusted one, must have struck a severe blow not only to Ward,

% “Godfather’'s Information”, March 1623. Quoted in U. Dirmeier (ed.) Mary Ward und ihre
Gridung: Die Quellentexte bis 1645 (vol.1), pp. 763.

% Barbara Ward was Ward’s sister and a member of the Institute, she died in Rome in January 1623
and was buried in the English College.

' “Godfather’s Information”. Quoted in U. Dirmeier (ed.) Mary Ward (vol.1), p. 764.

10! «Godfather’s Information”. Quoted in U. Dirmeier (ed.) Mary Ward und ihre Griidung: Die
Quellentexte bis 1645 (vol.1), p. 763.

192 «Godfather's Information”. Quoted in U. Dirmeier (ed ) Mary Ward und ihre Griidung: Die
Quellentexte bis 1645 (vol.1), pp. 764-765.




but also to those who remaiﬁ_ed loyal to her. There is no evidence to suggest that Ward
responded to the attacks. The first reference made by Ward to Alcock in her extant
correspondence occurs in 1627. Writing to Winefrid Wigmore, a trusted confidant,
Ward says: “Poor Mary Allcock! Mother Elizabeth (Cotton) will tell you she is dead,
and how she died”.'” The response indicates not just the benevolent attitude of Ward
to an individual who launched such a vehement assault on her but it also points to the

possibility that Ward knew that she was dealing with a troubled mind in Alcock.

The claims made in “Godfather’s Information” may .ha\}é had a relatively small
audience and, given the questionable motivation of the source, biographers and
historians have invested little time in defending Ward against the accusations made in
the document. Peters, for example, discounts the veracity of Alcock’s claims, and
more importantly the reliability of Alcock herself, she suggests: “It is possible, and
more than probable, that Mary Alcock was one of those disaffected members of the
Institute who disapproved of the expansion of the work of the Institute in the English

mission”, %

In Peters’s opinion Alcock might have wanted to participate in the English mission
that carried with it “clothing befitting the occasion and a presence in social life” but
was precluded from doing so by her role as house-prefect in St. Omer and later Liége.
Without disregarding Peters’s view, or indeed giving status to such a dubious
document, there is probably another issue at play. Alcock’s slanderous attack
represented more than a petty jealous about clothes and other such accoutrements: it

represented a dangerous development in the Institute.

Those members, few though they might have been, who were opposed to Ward, or
more specifically to her plans for expansion, could find powerful allies who were -
more than happy to provide the vehicle through which these disaffected members

could vent their anger. The effect of such attacks was insidious; whether they found

form in the written or spoken word, the claims made could neither be proven or

103 1 gtter from M. Ward to Winefrid Wigmore, 29th September 1627. Original: CJ Archives,
Nymphenburg, Brief, nr. 42. Autograph.“Godfather’s Information”. Quoted in U. Dirmeier (ed.) Mary
Ward und ihre Griidung: Die Quellentexte bis 1645 (vol. 2), p. 245.

194 H. Peters, Mary Ward, pp. 355-356.




contradicted. Ward may not have been aware of these accusations but they were

corroding her reputation and, as a consequence, the endeavours of her enterprise.

A powerful adversary: the work of the English Agent against the Institute
If there was doubt about whether or not “Godfather’s Information” had reached
Rome, no such doubt exists about an equally vindictive document penned by the

appropriately named Thomas Rant. This priest became the successor to John Bennet,

as the Agent for the English secular clergy. His predecessor may have been

unsuccessful in his attempts to have the Institute dissolved but he had been successful
in undermining the reputation of the members of the Institute and in this regard his
successor had much td build on. Ward knew that in Rant she was faced with a
powerful adversary. Writing to Winefrid Wigmore she says:

Mr. Rant, the English priest who negotiates here in Mr. Bennittt’s
place, makes himself horse with speaking against the
Englishgentleweomen, and ther Institute, hath most certainly put
upp foole memories against us all full of horrable lyes, to his
holyness [Urban VII],to Cardinal Thoris, now Bishop of Perugia,
and with him hath done us much hurt [...] I am told he hath put upp
the same memoriall to your Cardinal Caraffa [Naples] also.”

The Foundress must have been aware of a Petition that Rant had sent to Urban VIII in
July, 1624, who in turn passed it on to the Congregatio de Propogana Fide.'® In his
Petition Rant expresses his grave concern to the Pope at the Institute’s lack of
enclosure. In common with other opponents, he questions the morality of its members
and suggests to the Pope that the best solution would be to dissolve the Institute.'"’

Peters describes Rant’s Petition “which dealt with unauthorised innovations in

1% Letter from M. Ward to Winefrid Wigmore, written from Rome, 25 January 1625. Original: CJ
Archives Nymphenburg, Brief, Nr. 26. Autograpgh. Quoted in Dirmeier (vol. 2), p.96. Another letter
written in the previous year from Ward to Winefrid Wigmore indicates the problems that were arsing
for the Instiute as a result of the efforts of its adversaries, including Rant’s : “My dear Mother, you
wilbe content with thes few lines, for I have rise before day to write them being this day to travel 20
miles in my way to Piruge {....] you would morvell to see how mush opposition there ys already against
that beginning, {...] all goes in extremity ill at Leige [sic]. In England ours are much contemned”.

Letter from Mary Ward to Winefrid Wigmore, written from Rome on 18" January 1624.

Original: CJ Archives, Nymphenburg, Brief Nr. 15. Autograph. Quoted in Dirmeier (vol.2), p. 38.

1% Original: Archivio della S.Congregazione de Propogana Fide, vol. 205, £.435rv, 441v, 442r. Quoted
in Dirmeier (vol. 2) pp. 62-64.

17 H. Peters, Mary Ward, p. 389.




propagating the faith” as a “clever move”. '® His attack was not made from the point
of view of Canon Law, which would have slowed down the process considerably, but
from the point of view of women’s involvement in an active apostolate and this
ensured a more immediate response. The Petition was effective: the Congregation
decided that Cardinal Giovanni Millini would represent their decision to the Pope. In

their view enclosure should be imposed on the women.'® All of this was taking place

while Ward was preparing her own submission to Urban VIIL; nothing had been

communicated to her about the proceedings of the Congregation..

The English Agent had enjoyed greater success than other opponents and in his covert
enterprise he used every means he could in his attempt to bring down the Institute.
Grisar recounts the following incident: “He came into possession, no one knows how,
of a small packet of letters which had come from England and were addressed to
Mary Ward as General Superior of the English Sisters.!"® Rant made full use of the
address given to Ward in the letter: “admodum Reverendae in Christo Matri, Matri
Mariae de la Guardia Generali nostrae”.!"’ As Grisar points out “[h]e used the title to
prove that the members -of Mary Ward’s foundation conéidered themselves real nuns”
even though their congregation had not been confirmed."” Rant wés apparently
enraged by the idea that Ward would assume this title for herself without the
necessary approval from the Pope.

The English Agent made every effort to exploit this miniscule ﬁiece of evidence. He
immediately wrote to Cardinal Magalotti, one of Urban VIII’s private secretaries,
urging him to “show the address of the letter to the Pope, that he may see the title they
usurp without any authority from the Holy See, so that he may provide that such an

extravagant Institute should proceed no further”.'” As Magalotti was in Frascati the
letter failed to reach its intended recipient but this setback did this did not deter the

1 Y. Peters, Mary Ward, p. 390.

19 Y, Peters, Mary Ward, p. 390.

MO ¥ Grisar, Mary Ward's Institute Before Roman Congregations (1616-1630) (vol. 1), p. 174.
"1 1. Grisar, Mary Ward's Institute (vol. 1), p. 174,

M2 Grisar, Mary Ward's Institute (vol. 1), p. 175.

' Letter from Thomas Rant to Cardinal Lorenzo Magalotti, 15" June, 1625. Original: Westminster
Archives, London, A. XIX/50-51, pp. 151-153. M.C.E. Chambers, The Life of Mary Ward (vol. 2),
pp. 144-145, 168-169 for English summary.




resolute Rant who showed the letter to Cardinal Bandini, one of the Cardinals who
was dealing directly with Ward’s case, as well as to “three eminent Benedictines”. '*
In common with his predecessor, Rant’s position as Agent for the Eﬁglish clergy
ensured easy access to powerful contacts. Yet again, Rant’s objections did not fall on
deaf ears and on the 11th April in 1625, the Pope directed the Congregations of
Bishops and Regulars to suppress the Institute houses in Italy." It was to be the first
step in the road to the suppression of the entire Institute and the arrest of its Foundress

as a heretic in 1631.

Conclusion

In the concluding chapters of his seminal work on the English Catholic community
(1707_—1850), Bossy seeks to articulate the reasons for the apparent stagnation of
growth in the population of the Catholic community after the initial spurt in the
Counter Reformation era. It is worth quoting Bossy at length:

If I were asked to choose a single incident to illustrate the turn
of the tide I would suggest the rejection of the ideal and
practice embodied in Mary Ward’s Institute of the Blessed
Virgin Mary [...]. Here, I think, the community had been
offered the opportunity for a second wind, which could have
carried its phase of primitive expansion on through the
seventeenth century. In rejecting it, it registered its
determination to play safe, and missed the boat for a couple of
generations. ¢

Bossy’s observation is striking in its directness: the author implies that Ward’s

apostolic contribution was not merely advantageous but necessary for the Counter-
Reformation Church. Moreover, the author implies the stultifying consequences of
this rejection not just for Ward’s Institute but for the Catholic Community in England.
This rejection identified by Bossy began, with the English clergy and with the Jesuits
but, as the next chapter will illustrate, it would soon be acted upon by the

ecclesiastical authorities in Rome.

The.attack by the English clergy may have been motivated by the desire to undermine
the status and reputation of the Jesuits but Ward’s Institute became the primary

], Grisar, Mary Ward's Institute Before Roman Congregations (1616-1630) (vol. 1), p. 175. ‘
'3 The Congregation also wrote to Cardinal Carafa in Naples giving him the same order.
118 3. Bossy, The English Catholic Community, 1570-1850, p. 282.
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casualty in this ignominious battle for ecclesiastical superiority. There was one cause
which united the English clergy and the Jesuits: the dissolution of Ward’s Institute. In
the final analysis both groups utterly rejected the notion that women would have a
role in the apostolate of the Church. By 1624 much damage had been done to Ward
and her Institute; the improbability of approval was guaranteed thanks to the work of
her opponents from within and without. Rumour and innuendo had proved to be a
valuable currency for the Institute’s enemies. The information and reports they had on
Ward anc_i her companions had bought them powerful friendships and consolidated
their worth in the upper echelons of the Catholic Church.

The investigation in this chapter has identified and recalled some of the more

vehement attacks on the Institute and in the light of this investigation two important

points come to the fore. Firstly, the attacks are focused on the non-enclosure of the

women and the cbnsequence of this for their moral character. Secondly, the women’s
educational apostolate is not the primary target, the opponents are much more
concerned with the women’s catechetical apostolate and even this is confined to
England. In summary, it might be suggested, that even the most vehement of
opponents could have tolerated the Institute’s educational enterprise if the women had
accepted enclosure. This will become an increasingly important issue when it comes
to examining the fate of the Institute after its suppression in 1631 and its transfer to

[reland more than two hundred years later.

Given the level of subterfuge and intrigue the Institute’s opponents engaged in, it was
becoming increasingly apparent that Ward would have to adopt a more circumspect
approach in her efforts towards approval. There were few the Foundress could rely on
or confide in. Winefrid Wigmore was one such confidant. Wigmore was one of the
founding members of the Institute and, as has been noted in a previous chapter, one of
its most able educators. The volume of correspondence from the Foundress to
Wigmore indicates not only Mary Ward’s reliance on Wigmore’s skill and ability, but
also on her friendship.!” In her letters she keeps Wigmore informed of her progress,

or the lack of it, in Rome. She confides in her friend:

""" Many of Mary Ward’s letters to Winefrid Wigmore include a request from the foundress to take up
an appointment, for example, while Winefrid was Vice-Superior at Munich Mary Ward writes to her:
“I have byn so long been prating about your Collidg hear in Prague™[ ....] after this praise of
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1 thinke dear child the trouble and long lonelyness you
heard me speak of ys not far from me {...]. You are the
first I have uttered this conceit so plainly to, pray for me
and for the work. Yt grieves me that I cannot have you also
with me to help bear a part, but a part you will and shall
bear howsoever [...]."®

The words are remarkable; there can be little doubt that Ward was aware of the
growing opposition to her Institute and the problems therein, but her foresight could
not have predicted the dramatic consequences of the actions she would take less than
six years after these words were written. Both would endure a “long loneliness” and
Wigmore would truly have a share in Ward’s sufferings. In the early months of 1631
both women were arrested and imprisoned by the Inquisition. What is even more
remarkable is the role that both women pléyed in the events which lead up to this
catastrophic event. Both women set in motion a chain of events which -consolidated
the fate of their Institute and lay down the foundations for what would become the
dangerous memory of Mary Ward. As the next stage in this study will indicate Ward

herself would hasten the arrival of the calamitous events of 1631.

Winefrid’s work, Mary requests “your Reverence (Winefrid) with your mition must come towards
Prague”. (The mission in Prague was founded in 1628). Letter from Mary Ward to Winefrid Wigmore,
written from Prague, 10" June 1628. Original: CJ Archives, Nymphenburg, Brief Nr. 51, Autograph.
Quoted in Dirmeier (vol. 2), p. 322.

181 etter from Mary Ward to Winefrid Wigmore written from Rome, 27% October 1624. Original: CJ
Archives, Nymphenburg, Brief Nr. 23 Autograph. Quoted in Dirmeier {vol. 2), pp. 81-82. -
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Chapter IV
THE SUPPRESSION OF MARY WARD’S INSTITUTE

This chapter focuses on the extent to which Ward herself may have hastened the
actions taken by the Church in the suppression of her Institute in 1631. Unaware of
the decisions that were being made in Rome, Ward encouraged her followers to defy
the efforts of the Pope’s representatives to put an end to her enterprise. The result of
her failure to adopt a more cautious approach resulted in an ambivalent legacy
.- concerning Ward. On the one hand she is presented as an innocent victim subject to
the underhand manoeuvrings of a powerful ecclesiastical organisation and, on the
other hand, she is portrayed as a dangerous and defiant schismatic who cared little for
tradition or convention. The task of this chapter is to establish the sequence of events
which culminated in the suppression of the Institute in 1631. In undertaking this task,
this  chapter will examine the role played by the ecclesiastical figures who were

dealing with her case as well as the role played by Ward herself.

The events outlined in this chapter are the most significant events in the history of

Ward’s Institute. They resulted in the creation of a legacy so problematic that key
figures within the Institute would do everything in their power to obliterate Ward
from the landscape of their communal memory. This is an important stage in the
investigation. It seeks to shed light on one of the most tumultuous periods in the
Institute’s history which had a pfofound impact on its foundation in Ireland. If the
Irish foundation hoped to survive and prosper the members of that foundation had to
separate themselves from the legacy of one who had been imprisoned and condemned
by the Church as a heretic and schismatic. The impact of this self-selected

disinheritance will form the subject matter for the latter stages of this investigation.

Ten years of Ward’s efforts towards approbation ended in 1631 with Urban VIII’s
bull of suppression. The effects of this Papal intervention were both immediate and
long term. The immediate aftermath of the Bull saw the termination of the Institute

and its apostolic enterprise. Although the members of the Institute could adapt and |
recover from this catastrophe, there was another more lasting and more injurious
consequence for the Institute: the condemnation of Ward as Foundress. On the one

hand, Ward had advanced the cause of apostolic women religious but, on the other,




she had defied the Church in doing so. The Church responded by placing her under

arrest as a heretic and schismatic and a rebel to the Church.

A veiled history: the Inquisition files dealing with Warad’s case

The question at the heart of this enquiry centres on the extent to which Ward herself

was instrumental in hastening the suppression of her own Institute by providing the

Curia with the evidence that would, for once and for all, prove their case against her.

This is an issue that has been largely neglected by researchers heretofore and such

neglect is undersfﬁndable given the controversial subject matter they were dealing

with. The concern of early researchers was to restore and rehabilitate the memory of -

Ward and therefore they were understandably cautious in bringing to light any

evidence which might further incriminate her in the-eyes of the Church.

In more recent years researchers have been concerned with the ecclesiastical and |
canonical issues surrounding the identity of her Institute and, in the light of this, the
focus moves slightly from Ward herself to the broader issues of ecclesiastical
recognition and approbation. A crucial element of this particular investigation
concerns Ward’s dealings with the Curia and this is mainly available in the files from

the Inquisition.

In 1998 the Catholic Church opened the Inquisition files concerning the Curia’s
dealings with Ward during the tumultuous years leading up to the suppression of her
Institute and its immediate aftermath (1630-1638). During these years Ward was,
according to the research undertaken by Immolata Wetter, “under the shadow of the
Inquisition”.' Before Wetter’s publication, only one scholar had been allowed access
to the Inquisition files: the Jesuit historian Joseph Grisar. Grisar had been

commissioned to write the necessary Positio in response to the Institute’s request to

! The phrase is used by Wetter in the title of her book: Mary Ward: Under the Shadow of the
Inguisition.

? Joseph Grisar was a Jesuit priest and Professor of Modern Church History at the Pontifical Gregorian
University in Rome. When the Institute petitioned Rome for the opening of the beatification process
for Mary Ward, Grisar was asked to give his expert opinion. In order to carry out this role he was
allowed access to the Inquisition files. He was the first and only scholar in the twentieth century to be
allowed access to these files. Because of the silence imposed on him by the Church in relation to the
files, his book Maria Wards Institut vor romischen Kongregationen (published in 1966) ends in 1630
when Ward was about to face imprisonment. The files were open to the publlc in 1998. It was the first
time the members of the Institute had access to the primary sources concerning Ward’s case after 1630.
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begin the beatification process for Ward. In the course of his research he was granted
access to the closed archive of the Inquisition. In 1931 Grisar presented his findings to
the Curia and, though he was granted permission to publish his account of Ward’s
Instifute, he was bound to life long silence on the material that he had researched in

the Inquisition archives.

Immolata Wetter, an historian and member of Mary Ward’s Institute, was secondéd to
Grisar in 1953 to assist him with his research.’ After Grisar’s death in 1967, Wetter
continued the work of preparing the décuments for Ward’s canonisation process for
the Roman Curia. In 1998 the Inquisition archives, about which Grisar had been
sworn to sécrecy, were opened and Wetter was to spend the remainder of her life
analysing the documents until she ensured the dissemination of her research with her
publication Mary Ward: Under the Shadow of the Inquisition which was first
published in 2003.

Intrigue, secrecy and censorship provide the backdrop for the examination of the

events leading up the publication of the papal bull of suppression Pastoralis Romani
Pontificis (1631) and yet, thanks to the work of Grisar and Wetter, a clear picture is
emerging which guards against an over simplification of the complex issues that
culminated in the suppression of Ward’s Institute. In reconstructing the negotiations
which took place between Ward and the Roman Curia, Wetter highlights the failure of
both parties to' understand what they perceived as the intransigent position of the
other. Undoubtedly, the Church could not approve that which it had prohibited by
Canon Law, but the question also remains as to whether or not the Institute’s case was
further complicated by the Foundress’ naiveté in understanding the political

machinations of this powerful dominion.

? Immolata Wetter was born in Germany in 1912 and entered Ward’s Institute in 1933. She taught in
the schools of the Institute until they were closed by Hitler in the 1930s. In 1953 she was seconded
with Sr. Edelburga Eibl to work with Grisar on the case for Ward’s canonisation process. After the
deaths of Grisar and Sr, Edelburga she continued to work on the case alone. She became the accepted
authority on Ward disseminating her knowledge through lectures and publications, including The
Letters of Instruction which are used in the course of this dissertation. In 1998 she began her
investigation of the Inquisition files. Her laborious work bore fruit in the publication of her book Mary
Ward: Under the Shadow of the Inguisition. She died in November 2005 as the English translation was
being prepared for print.




Ward’s negotiations were characterised by an almost complete lack of understanding
of the layers and levels of authority within the Curia. The evidence indicates that this
naiveté was interpreted as defiance by hér opponents and as a result, the suppression
of her Institute was hastened by what the Curia perceived as Ward’s disobedience in
the face of the Church’s authority. The difficulties raised by the apparent inability of
both sides, Ward and the Curia, to understand the modus operandi of the other form
the substantive material of the next stage of this inquiry.

As the previous chapter illustrated, Ward’s adversaries were keen to provide the Curia

with incriminating evidence against the Institute and their accusations made a
significant impact on the position the Curial congregations took in relation to the
Institute. In recognition of their co-operation, the opponents were kept well informed
of the increasingly pessimistic outlook for the future of Ward’s Institute. Ward, by
contrast, was kept at a distance. Because of the failure of the Curia to communicate
directly with Ward she continued to believe in the possibility of a positive outcome
for her case. It was a belief that appeared to be supported by the apparent silence of
the Curia; as long as they continued to meet, she believed no final decision had been
made. It was a misunderstanding that would cost her dearly. One of the most
influential Curial Congregations that dealt with Ward’s case was the Congregatio de
Propaganda Fide and given the centrality of their role the investigation now turns to

the work of this Congregation.

The Congregatio de Propaganda Fide and Ward’s Institute

The Congregatio de Propaganda Fide was established by Gregory XV shortly before
his death, its first meeting took place in 1622. The Congregation was responsible for
the missionary work of the Church with a particular focus on locations where the
Catholic Faith was under threat. In 1624, the year of the first proceedings against the
Institute, the Congregation was made up of thirteen Cardinals; four of these were
already familiar with the case of the Institute since they were also members of the

Congregation of Bishops and Regulars.* Given the composition of the membership of

* The Congregation of Bishops and Regulars received Ward’s petition in 1622. Their task was to
establish whether or not Ward’s foundation could be given approval. They refused to recommend the
approbation of the Institute unless it accepted enclosure. The task of the Congregatio de Propaganda
Fide was to deal with the accusations that were being made against the Institute. Four Cardinals,
Bandini, Millini, Santa Susanna and Valeri were members of both Congregations. They were familiar
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endeavours by the English clergy and which can largely be attributed to her
association with the Jesuits. Suffice it to say here that the consequences of Ingoli’s
alliance with the opponents of the Society were bound to have a detrimental impact

when it came to the formation of his opinion on Ward’s Institute.

Ingoli’s authority within the Congregatio de Propaganda Fide

Given Ingoli’s opposition to the Institute, it would be an understatement to suggest
that the odds were stacked 'against Ward’s innovative enterprise. To make matters
worse even the working procedure of the‘ Congregatio de Propaganda Fide seemed to
conspire against her. All documents sent to the Congregation passed through the
Secretary’s hands. The Cardinals were already overburdened with other Curial
responsibilities and, as a result, the membership was _completely reliant on Ingoli to
analyse and prioritise the material that was submitted for their consideration. As a
consequence the Secretary retained tremendous influence. According to Grisar:
“There were times when only he [Ingoli] had the whole correspondence in hand, was
the ﬁrst' to read it through, to deal with it, and finally to classify it”.* In other words
Ingoli could dictate the agenda for the meetings and prioritise the points for

discussion.

It would be unfair, and imprudent to accuse the Secretary of withholding evidence

that would assist in Ward’s case or even in her defence. Nevertheless, the fact remains
that the Congregation never called Ward to address the accusations made against her
nor is there any conclusive evidence to suggest that the Congregation sought to verify
the veracity of the claims made by her opponents. According to Grisar, the
Congregation was entirely dependent on the accusations levelled against the Institute
by the English secular clergy so that the information the Cardinals had to hand on the

Institute was, in Grisar’s words; “exclusively from the Sisters’ enemies”.’

Many of these Cardinals were by'n~ow familiar with the Institute’s case and with Ward
personally. Given their first hand knowledge, Grisar raises the questidn as to why

these Cardinals remained silent in the light of such spurious evidence. In Grisar’s

® Grisar, Mary Ward's Institute (vol.1), p. 225.
® Grisar, Mary Ward's Institute (vol.1), p. 245.




assessment these Cardinals were: “experienced Princes of the Church, whom one
would have respected and have trusted not to take accusations as factual without a
hearing and a proof.' The Cardinals ap]ieared to retreat in the face of what must
have been the most biased evidence presented to them, as Grisar says: “there still
remains an unhappy feeling thét the Congregation did not order a re-examination of
the unproved accusations, whose injustice should have been clear to even some of
those involved”." In this analysis, justice was not served in the Cardinals’ dealings
with Ward’s Institute. Given the very serious evidence against them it would seem
reasonable to expect that the members, or at least the Foundress of the Institute, might

be given the opportunity to defend their case.

This failure by the Cardinals to summons Ward to defend her case is significant. It

formed a pattern of behaviour which characterised the Curia’s dealing with Ward. The
Cardinals appeared to give precedent to the accusations made by the Institute’s
opponents rather than the first hand account of Ward’s own testimony. Grisar
summarises the “regrettable omissions” in the Congregation’s procedures:

[...] the Congregation did not arrange for the examination

of the English Agent’s harsh accusations, which were

certainly the reasons for the proceedings; [...] they did not

invite at that time the Jesuit general, whose Order the

opponents constantly pointed out as the founder and

benefactor of the Institute; [...] the accused who were still

in Rome were given no opportunity of defending themselves [....]."
In the final analysis these “omissions” give a clear indication that the Curia were more
inclined to attend to the words of the Institute’s adversaries than to the direct evidence
of the Institute’s apostolate which was available to them at first hand in Rome.
Moreovet, it answers the question as to why Ward and her companions appeared to be
so silent with regard to the accusations levelled against them. Unlike their opponents,
who appeared to have direct access to such powerful ecclesiastical Congregations, the
members of the Institute had to rely on rumour and hearsay. This in turn put them in a
precarious position; the lack of official communication with the Institute required a

great deal of prudence in 'disceming the true source of the speculation concerning the

1 Grisar, Mary Ward’s Institute (vol.1), p. 247.
" Grisar, Mary Ward’s Institute (vol.1), p. 248.
12 Grisar, Mary Ward's Institute (vol.1), p. 250.




future of the Institute. This was in sharp contrast to Ward’s direct and forthright
approach when it came to dealing with matters of her Institute. But for all her honesty
and directness, the Yorkshire woman lacked an important skill: the ability to read

between the lines of Roman diplomacy.

Acquiring a new language: Ward and ecclesiastical diplomacy

In 1624 Ward secured a private audience with Urban VIII at Frascati. Given the
content of her conversation with the Pope, it would seem that she had some intimation
that all was not well in terms of the approbation of her Institute. In her letter to
Winifred Wigmore in Naples she recalls her meeting: “I told his holiness we wear
[sic] come to supplycaté that he would confirme [sic] in earth that which had byn
[been] confirmed in Heaven from all Eternity”.” She reminded the Pope of the
practical necessity of his approbation since: “til] yt [it] were confirmed the parence
[ts] of ours would paye no portitons [dowries] and that thereby we suffered” as well
as indicating her awareness that “most orders in Gods Church had indevred to hinder

us [.J7

Ward’s directness was met by Urban’s diplomacy. He made no commitment towards
granting the Foundress’s request, instead he informed her that he had “notis™ [notice]
of the case and that on his return to Rome he Would “be informed how all stood by
such Cardinalls as had delt in the matter”. It is interesting to note that in response
Ward asked the Pope “that yf he would committ it to Cardinals to be discoursed of,
that yt might be to some few, not such a number as before”."” This request indicated

Ward’s unhappiness, or at least unease, with what she knew of previous proceedings.

This account of her meeting with the Pope provides an interesting insight into Ward’s
manner of proceeding and it gives a clear indication of her straightforward approach

regarding her negotiations with the Curia. It also illustrates her pérsonal courage.

13 Letter from Mary Ward, written from Rome, to Wigmore Wigmore in Naples 27" October, 1624.
Original: CJ Archives Miinchen-Nymphenburg, Brief Nr.23. Autograph. Quoted in U. Dirmeier (ed.)
Mary Ward und ihre Griidung: Die Quellentexte bis 1645 (vol.2), pp. 81-82. '

14 Letter from M. Ward, written from R.ome, to W. Wigmore in Naples 27" October, 1624,

15 | etter from M. Ward, written from Rome to W. Wigmore in Naples 27™ October, 1624.




Considering the place of women in the Church and society of the seventeenth century,
only a woman of deep personal -conviction could have spoken so directly with the

supreme authority of the Catholic Church.

Yet the account is also a reminder of her unfortunate tendency to misinterpret the
customary courtly behaviour of the Roman court. In her recollection of their meeting
she describes the Pope’s “carrage” [carriage] as “very pleasing, and gratfull” while his
“countenance” was very “contentfull [...] he had neither byn disgusted, nor had a
desire to give disgust™.' Ward was willing to accept the normal displays of polite
diplomacy as a sign of benevolence to her Institute; her failure to appreciate Urban’s
evasiveness led her to believe that the Pope remained well disposed towards her

Institute,

The suppression of the Institute houses in the Papal States and Naples

The extent to which Ward’s petition influenced the Pope is unclear; but at the end of
1624 Urban appointed a smaller congregation of four Cardinals to review the case."”
Even if, in the appointment of this special congregation, the Pope was responding in a
positive way to Ward’s request, Grisar maintains that none of the group was
“particularly partial to the Institute”.' These Cardinals were committed to re-
establishing the traditions of the Church; there was little likelihood that they would
ever give a favourable response to the novel innovations of Ward’s Institute. Given
the position of the Cardinals, there is no surprise that Ward would write to Wigmore:
“all four [Cardinals] are bent to do what hurt they can”® and three days later she

wrote that the Cardinals “are all disposed to doe there worst”.?

'® Letter from M. Ward, written from Rome, to Winefrid Wigmore in Naples 27" October, 1624.

'7 Grisar identifies these Cardinals as Bandini, who had previous responsibility for the business of the
English women; Millini, who was Vicar of Rome and would have therefore dealt with the English
women on their arrival in Rome; Cobelluzio (Santa Suzanna) and Antonio Barberini a member of the
Capuchin Order and older brother of Urban VIII. Grisar, Mary Ward's Institute (vol. 1), p. 165.

'® Grisar, Mary Ward'’s Institute (vol 1), p. 165.

** Letter from M. Ward to W. Wigmore, written from Rome, 3™ February, 1625. Original: CJ Archives
Miinchen-Nymphenburg, Brief Nr.27. Autograph. Quoted in U. Dirmeier (ed.) Mary Ward und ihre
Griidung: Die Quellentexte bis 1645 (vol.2), pp. 97-98.

% Letter from M. Ward to W. Wigmore, written from Rome, 6th-February, 1625. Original: CJ
Archives MUnchen-Nymphenburg, Brief Nr.29. Autograph. Quoted in U. Dirmeier (ed.) Mary Ward
und ihre Griidung: Die Quellentexte bis 1645 (vol.2), pp. 98-99.
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In this instance the Foundress’s instincts were accurate; despite her petitions to the

special congregation, as well as her memorials outlining the evolution of her Institute,

~ the four Cardinals decreed that the Institute could not be approved without enclosure.
The Cardinals insisted the houses in Rome, Naples and Perugia would be suppressed;
it was their view that it would be unacceptable to have such an irregular congregation
operaﬁng in the Papal States and in Naples. On the 1 April, 1625, the Pope, based
on the recommendation of the four Cardinals, authorised the suppression of the

“houses identified. This was the first step towards the suppression of the entire Institute
in 1631.

Despite this apparently clear and conclusive directive, the content of the decree was

never communicated to Ward herself, On the 19™ of April 1625 she writes once again
to Wigrnore: “I doe not thinke we shal be sent from Rome, becaus by force we must
be expullered, or els we stay still hear. I have lbng expected thos bushopps that were
appointed to come vissit us, but they come not [sic] we shall surely hear something of
them by the next post”.zll The failure on the part of the Cardinals to communicate
directly with Ward led her to believe that her case was still being reviewed whereas in
fact efforts Were already under way to begin the suppression of a number of houses of

the Institute.

The suppression of the three houses identified by the decree was painfully slow.
According to Grisar, the English sisters in Naples were unaware of the 1625 decree to
suppress their houses and, as a consequence, “they remained there undisturbed for
another three years”.> The reasons for such a delay may be accounted fof by local
ecclesiastical circumstances, for example, the death of the Cardinal in Naples in 1626
undoubtedly set aside the less urgent matters of the region which included the
question of the continued presencelof a relatively small group of women who were

engaged in an educational apostolate.

! Letter from Mary Ward to Winefrid Wigmore, written from Rome, 19th April, 1625. Original: CJ
Archives Milnchen-Nymphenburg, Brief Nr.31. Autograph. Quoted in U. Dirmeier (ed.) Mary Ward
und ihre Griidung: Die Quellentexte bis 1645 (vol.2), pp. 108-109. '

2 Grisar, Mary Ward’s Institute (vol.1), p. 207.




Given the particular circumstances, the rather tentative approach of the Church in
carrying out its own decree against the Institute might be explicable and yet a further
more intriguing question remains. This question centres on the Cardinals® decision to
~ suppress the houses in the Papal States and Naples only. It seems reasonable to ask
that, given the reason for the suppression of these houses, that is, non-enclosure, why
the suppression was not extended to include the houses north of the Alps.” There is

no question of the Cardinals. not having the authority to do this: they had been

authorised by the Pope to make recommendations on the Institute’s case.

In accounting for the Cardinals’ and, indeed the Pope’s reluctance to pass a final
verdict on the fate of the entire Institute Grisar suggests the following reason:

Even if objection to her plans still existed, rather than resort to
rigorous treatment of her case, most of the Church dignatories
could not ignore the personality of the Foundress, revered by many
distinguished men. Something of what was alive and glowed in her
must have communicated itself to at least some of the Cardinals of
the Congregation. And that could indeed be the reason why a hasty
suppression of the whole Institute had not taken place.

The response posited by Grisar is, of course, speculative and in that regard is not
entirely satisfactory. There can be little doubt that Ward was indeed a charismatic
woman; her personal letters reveal a warm and candid personality but unfortunately
the Cardinals did not keep a record of their views on the Foundress. Despite the lack
of documentary evidence, Grisar’s suggestion seems reasonable even if difficult to
prove in fact given the dearth of the evidence. It should of course also be remembered
that the Cardinals dealing with the Institute’s case were occupied primarily with
matters concerning the Papal States and that issues concerning other regions attracted
~ less urgent attention. But whatever the reasons for the delay in suppressing the entire
Institute, the fact remains that its enterprise was allowed to continue in the houses
north of the Alps. This gave the Foundress and her companions reason to believe that

their case was still under consideration.

2 These included St. Omer (founded: 1609); Liége (founded: 1616); Cologne and Trier (founded
1620/21).

2 Grisar, Mary Ward's Institute (vol.1), pp. 210-211.
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The uncertain future of the Institute

It should also be remembered that behind these Curial deliberations there was a very
human story that had immense consequence for the members of the Institute. It was
imperative that Ward secure the future of her Institute; she could not contemplate
failure since, as Peters says: “It was she who carried the crushing responsibility of
almost one hundred young women who remained true to her and the Institute”.?* Ward
herself had highlighted the difficulty caused by the Church’s reluctance to approve the
Institute; this lack of official approval caused concern to the parents of candidates for

the Institute and, as a result dowries were not paid.

Given that the Institute offered tuition gratis., the members were, as has been
highlighted in previous chapters, increasingly reliant on alms and this in turn meant
that many of the houses were, in Peters’s words, “suffering unimaginable
deprivation”.?® The failure of the Church to act expediently and efficiently in carrying
out its decree did little to alleviate the precarious position the-membérs of Ward’s
Institute found themselves in. The failure of the Church to act in a more decisive
manner simply compounded their uncertainty. Allied to her belief that her case was
still -being considered by the Cardinals, the responsibility for the welfare of her
companions also accounts for Ward’s efforts to continue to found convents and
schools without the requisite approval of the Church. What was seen as defiance by
the Church, and by those individuals within the Institute who were so keen to
obliterate her memory, takes on a different perspective when viewed from this

context.

Further foundatlons of the Institute despite the suppression

Believing that her case in Rome was in abeyance, Ward left the 01ty on the 10™
November 1626 and travelled North. At the invitation of the Maximilian of Bavaria
~ she established the Paradeiserhaus in Munich (1627) and also made efforts to
establish foundations in Vienna (1627) and Pressburg (1628). These foundations Were
made in order to give financial help to the houses in St. Omer and Liége and

eventually those of Cologne and Trier. Where she had failed with the religious

2 H. Peters, Mary Ward: A World in Contemplation, p. 430.
% H. Peters, Mary Ward, p. 430.




authorities, Ward found acceptance with the civil authorities who were more
interested in the education that the members of the Institute could offer than in the

canonical issues surrounding the Institute.

Despite the success of these foundations Ward’s actions are questionable. The
understandable, but inadvisable, speed with which these foundations were made was
brought to a halt when the same effort was applied to the proposed foundation in
Vienna. It seems remarkable that Ward would, within six months of her foundation in
Munich, attempt another foundafion in Austria: the Institute had by no means
. consolidated its position in Germany. As well as problems of personnel, the members
who had arrived there had yet to prove themselves in adjusting to the language and
customs of the place. It can only be surmised that she considered the project had a
more than reasonable chance of success and that such a foundation was seen not just

as advantageous but as necessary in the Institute’s efforts towards approval.”’

The friends of Ward’s Institute expressed their concern at the speed of these
foundations. Ward’s confessor, John Gerard, now in exile, wrote to Henry Lee that he
would advise her to consolidate the foundation in Munich, “better it were to have that
house well and fully furnished, than to strive and strain to erect others”. Gerard’s
rationale for this more streamlined approach was clear: “for if that house where you
are doe flourish, the fame and opinion of that good which there is done will make
them to be desired in other places”.” His caution did not prévent the foundation in

Vienna, as far as Ward was concerned she could not turn away an opportunity that

might further the cause of the Institute as well as providing the opportunity for what

she perceived to be a necessary ministry in Austria.

%7 The fact that Ferdinand II, the Emperor of Austria, was the brother-in-law of Maximilian I, Elector of
Bavaria, gave Ward cause for confidence for a successful foundation in Vienna. Allied to this, she
believed that these two powerful Rulers could use their influence in Rome to further the cause of her
Institute. There were also apostolic reasons. Ward saw the need to educate people in the faith since,
according to Grisar; “In the once Catholic Vienna only a third of the population had remained loyal to
the old Faith [sic]”. Ward’s educational enterprise would have proved a valuable support to the
Emperor on his work at “the restoration of Catholicism to his dominions”. Grisar, Mary Ward's
Institute (vol. 2), p. 8.

28 | etter from John Gerard to Fr. Henry Lee written from Ghent on the March 8” 1627. Original: CJ
Archives Nymphenburg, Nr. 10. Autograph. U. Dirmeier (ed.) Mary Ward und ihre Griidung: Die
Quellentexte bis 1645 (vol.2), p. 175.




The Emperor was more than generous in his support for the new foundation; he
provided the members of the Institute with accommodation and an annual pension
which helped to sustain the foundation. The apparent success of the Viennese
foundation was to be short lived. Although the foundation had been welcomed and
encouraged by the civil authorities, Ward had made a fatal error. She had failed to
seek the approval of the ecclesiastical authorities for her establishment.” It was a
mistake which was to cost her dearly and that would help to consolidate the case that

was being mounted against her in Rome.

Viennese disquiet reaches Rome

Two weeks after his return to Vienna, Bishop Melchior Klesl, wrote to Cardinal
Bandini giving full vent to his indignation at the maverick foundation which had been
established without his permission. During his sojourn in Rome, Klesl had become
friendly with Bandini and so his letter would have found a listening ear from an

influential Cardinal.®*® ~ Grisar summarises the pertinent points of Klesl’s

communication to Bandini. He was outraged by the fact that a school had been

opened in Vienna without his permission, allied to this the Sisters refused to accept
the authority of the Bishop subjecting themselves instead to the Superior General

who, in turn, submitted herself to the authority of the Emperor.*

% Grisar raises the question as to whether or not “there was guilt in this omission” and exonerates Mary
Ward of any such fault by stating: “We may take for certain that Mary Ward and her companions,
considering their attitude towards the Church, would never have ignored the obligation, which had
been re-enforced by the Council of Trent, if they had been conscious of the fact, that, in their case too
-episcopal authority could insist with full right on a request for approval”. Grisar’s argument seems
reasonable; there is nothing to suggest that Mary Ward was defying the Church authorities in failing to
seek their permission, if she is at fault her fault lies in the fact that she assumed the Emperor had taken -
care of this responsibility. The matter is one that is based on confusion rather than defiance. As Grisar
highlights the pre-eminent position of the Emperor in Vienna, as “the highest Monarch among the
Catholic Princes” so that “one could only too easily suppose that further permissions could be
dispensed with because of his position as Emperor”. Nevertheless it was an unfortunate omission and
one that would cost the Institute dearly. Grisar, Mary Ward's Institute (vol. 2), p. 11.

3 Ottavio Bandini was made a Cardinal in 1596 at the age of thirty eight. He was entrusted by Gregory
XV with the business of Ward’s foundation and his membership of the Congregation of Bishops and
Regulars and the Congregatio de Propaganda de Fide kept him in constant contact with the Institute’s
business. Grisar, Mary Ward’s Institute (vol.1), p. 88.

3! The mention of the Emperor would have had a provocative effect in Rome, since according to Grisar
it “was well known that there was much opposition between the Barberini Pope and the Habsburg
Monarchs”. Grisar, Mary Ward's Institute (vol. 2), p. 32.
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There can be little doubt that viewed from the perspective of Canon Law, Klesl had a
case. His permission had not been sought for the foundation in Vienna. The Cardinal
had raised a sensitive issue for the Church and this concerned the place of Church
authority in Counter-Reformation Europe. It should be remembered that in Ward’s
plans for her Institute she placed her foundation under the authority of the Pope,
rather than the local bishop, and the results of this were now apparent where she had,
to all intents and purposes, ignored the authority of the bishop. Klesl seemed
determined to make the most out of this issue. He was well informed on the Institute’s
struggle for approval as he himself had been in Rome during the years where the
Institute’s case was first being considered (1622-1627). It would be fair to say that,
given his knowledge of the oﬁposition to Ward’s foundation, his dissatisfaction was

not just with the Institute’s failure to secure his permission for their foundation but

with their presence in the diocese in the first place.

Further allegations made to the Cardinals against Ward’s Institute

When the Congregatio met on the 21* March 1628, they were furnished, probably by
Ingoli himself, with Klesl’s letter. As well as this evidence, Ingo_li presented other
defamatory evidence against the Institute. Peters identifies the sources of Ingoli’s
catalogue of accusations against Ward and her companions as coming from Harrison,
Sherwood, Kellison and Rant and perhaps Godfather’s Information as well as the
“gossip wagged by tongues in Rome”.”? Given this collection of sources many of the
accusations presented by Ingoli have been articulated, in one form or ahother, in the
previous chapter but it may help to underpin the tone of Ingoli’s opposition to the
Institute by highlighting a number here. According to the evidence presented by
Ingoli: ‘

1.  The Institute was founded by a Jesuit of little education who was
suf:ceeded by a former Poor Clare nun of a masculine cast of
r”lr"llllleuiﬁain work of the Institute consists in preaching in countries,
in spreading the faith especially among women and even the
heathen; in teaching girls, and that in all subjects, as do the
Jesuits. Like these, they also take three vows, have no enclosure,

and can be dismissed by their general superior although they
themselves are bound to the congregation.®

2 H. Peters, Mary Ward, p. 468.

3 A copy of Ingoli’s document, written in Italian, is available in the Archivo Segreto Vaticano (AV),
Misc., Arm. I[11/34, £.485rv. It is dated July 1628. The ltalian edition is available in U. Dirmeier (ed.)

127




As is clear from these initial accusations, Ingoli was introducing the case against the
Institute on the basis of Canon Law by emphasising the fact that the members of the
Institute had transgressed the acceptable apostolic boundaries prescribed for their own
sex. He then turned to other aspects concerning the way of life of Ward and the
members of her Institute:

3.  They are proud, with a mania for liberty, and garrulous.
4. In England and Flanders the general superior drove around in a
four-hand, and pretended to be a duchess incognito [sic}.*

Ingoli’s list of accusations concerning the members’ moral behaviour was scurrilous
and bears a remarkable resemblance to Godfather’s Information, which was referred
to in the previous chapter:

5. They make long and expensive journeys, covering the costs from
alms received. These journeys are dangerous for their chastity as
proved in the case of one of them in Bruges in Flanders. In
‘Naples they were given a house by a distinguished man, offered
on the condition that he might choose five of them and have
them at his disposal.

They feign sickness in order to avoid the law of fasting.

In England they have a bad reputation, and in the Jubilee Year
(1625) they were publicly called whores.

One of them has a child. Her name and her partner in sin can be
given.” :

Although Peters is reluctant to give fuel to these claims by even at‘tempting to defend

the Institute against them, nevertheless she is effective in her attack on them when she
observes: “[iJt is remarkable that Ingoli could testify to the depravity of -the
Englishwomen in other parts of the world, but not of those who lived under the eyes
of the Curia in Rome”.* Grisar goes further than Peters in questioning the integrity of
those who were willing to accept such specious evidence:

That such a collection of such [sic] accusations, some insignificant,
some atrocious, was taken seriously especially by high-ranking
prelates, and used against women who had no possibility of
defending themselves, places the foregoing in a dim light.”

Mary Ward und ihre Griidung: Die. Quellentexte bis 1645 (vol.2), pp. 325-326. An English translation
is available in Peters and this is the source used here. H. Peters, Mary Ward, p. 468.

3 H. Peters, Mary Ward, p. 468.

> H. Peters, Mary Ward, p. 469.

36 H. Peters, Mary Ward, p. 469. .
37 ). Grisar, Mary Ward’s Institute (vol. 2), p. 75.
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To this day there is no archival evidence to slupport the claims made by Ingoli’s
Relatio. The Secretary to the Congregatio was relying on hearsay and this was never
questioned by the ecclesiastical authorifies who held the fate of the Institute in their
hands.®® Even if Ward had been given the opportunity to defend her case, the damage
was done. The Church was rejecting her Institute not only on grounds of canon law
but on the basis of the moral reputation of the members themselves. It was these
accusations that would find their way to the Inquisition files and without any
contradictory evidence it was this portrayal of Ward and her companions that would
become part of the official record. There can be little wonder that subsequent

generations would find such an inheritance so problematic.

Ward’s knoWledge of the proceedihgs among the Cardinals

It is difficult to assess the extent of Ward’s knowledge of proceedings in Rome in
1628. In a letter to Wigmore, sent from Prague, she writes: “Hear will be fine times, a
great persicution in all lykelyhood ys at hand by occasion of the Cardinall
Archbushopp of this place, and the Nuntio, as also the Cardinall Archbushopp of
Vienna, there letters to the Pops holdiness what iurisdiction [jurisdiction] they should
have ovr [over] ours.” Her words indicate a very limited knowledge of proceedings
in Rome; she was no doubt reliant on the members of the Institute who continued to

reside there and who had, in turn, to rely on very vague information.

There was nothing in her correspondence that indicated a comprehensive knowledge
of the events in Rome or more importantly the scurrilous evidence that was being read
into the records of the Congregatio de Propaganda Fide. She knew there was
opposition and that it was coming from powerful sources w1thm the Curia but she

showed no awareness of the full extent of the proceedings égainst the Institute.

% Grisar attempts to get behind the source of the accusations and in the process he vindicates the
English women as well as undermining the evidence presented by Ingoli’s evidence. There is no need
to present the complete analysis provided by Grisar but an example may help to illustrate the
evidence he employs to repudiate Ingoli’s spurious account of the Institute. In his fifieenth point,
Ingoli accuses a member of the Institute as having compromised her vow of chastity at “Bruges” in

Flanders. No foundation of the Institute existed in Bruges. J. Grisar, Mary Ward’s Institute (vol.2), p.

79. :

% Letter from M. Ward to W. Wigmore, written from Prague, 6* May 1628. Original: CJ Archives
Miinchen-Nymphenburg, Brief Nr.50. Autograph. Quoted in U. Dirmeier (ed.) Mary Ward und ihre
Griidung: Die Quellentexte bis 1645 (vol.2), pp. 312-313.
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Without being fuily informed of the extreme measures that were about to be enacted
against her Institute, Ward continued to expand her foundation and in the process, to
consolidate her ideals and principles as envisioned in the plans for her Institute. Her

efforts were to reach a dramatic and catastrophic conclusion.

The final steps towards the suppression of the entire Institute

When the Congregatio de Propaganda Fide, presided by the Pope, met on the 21
March 1628 the fate of the Institute was sealed. Given the mounting evidence
presented by Ingoli against the Institute, the way was now clear for its complete
suppression. Once again a special congregation of Cardinals was assigned by the
Congregatio to examine the case; their role was not to investigate the evidence but
rather to establish the most efficient way of carrying out the suppression which could
prove to be a greater challenge given that the Institute now enjoyed the support of two

powerful monarchs.*

From the outset there was a serious deficiency in the proceedings, as Grisar states:
“the will to prohibit was present before a corresponding examination of the
admissibility of suppression was ascertained”.* There would be no re-examination of
the case. The Cardinals met not to deliberate on the merits of the case but to

determine how best to terminate the enterprise. The members of the Congregatio who

met in 1628 were more or less the same group who met in 1624. Their former

reluctance was now replaced by a more urgent need to put a halt to what appeared to
be the rapid expansion of an Institute that had failed to secure Papal approval. Grisar
highlights the possible reasons for their more determined attitude:

If they were now in agreement about taking stricter measures, the
reason was, that the development that was taking place, and the
allusion of the respected Cardinal Klesl to the completely
independent procedure of the Sisters, [....], awakened alarm, that a
movement was growing that threatened to spread quickly and

“® Four Cardinals were appointed to examine how the suppression might be carried out; these were
named by the Congregatio as Millini, Borgia, Ludovisi and Zacchia (San Sisto). Of the four Millini was
a known opponent of the Institute, although it matters little how the rest feltsince their task was to
ensure the suppression was carried out, not to review that case. J. Grisar, Mary Ward's Institute

(vol.2), p. 35.

1 3. Grisar, Mary Ward'’s Institute (vol. 2), p. 34.
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would finally lead to the disruption of hierarchical authority and
the old ecclesiastical prescriptions.*

In other words in failing to secure the approval of Klesl to make a foundation of her
Institute in Vienna Ward had made a serious error. She had undermined the authority
of the hierarchy and in doing so she bad unwittingly assisted the Church in making its

case against her Institute.

The findings of the special congregation of Cardinals
The special congregation met only once, on 13™ April, 1628. Their findings were
reported to the 94™ Session of the Congregatio de Propaganda Fide in the presence of

the Pope. Peters outlines the recommendation of the special congregation to the

Congregatio:

[...] they gave it as their judgement that a community of

women like the Jesuitesses who lived without any enclosure

but who took vows, was forbidden by canon law and should

on that account be suppressed; all the more so because they

taught girls according to the Jesuits’ teaching curriculum, and

even [...] intended going on the mission to preach the gospel,

if not to distribute the sacraments.*
There are, of course, in the judgement clear echoes of the opponents objections to the
Institute and these can be summarised succinctly. Firstly, the Institute could not be
allowed to exist since it blatantly ignored the precepts laid down in Canon Law for
women by refusing to accept enclosure. Secondly, the Institute should not be allowed
to exist since its members undertook an apostolate that transgressed the accepted
norms prescribed for women. Moving from the reasons for the suppression, the
special congregation then turned to their more specific mandate in recommending
how the suppression might be executed with the most efficiency and expediency. The
key issue here was to avoid the necessity of promulgating a papal bull since such a
move might result in unpleasant diplomatic repercussions given the support of the

secular authorities for Ward’s enterprise.

The recommendation was made that the Nuncio of each region where the members of

the Institute resided was assigned the responsibility of informing the local Ordinary

2 J. Grisar, Mary Ward'’s Institute (vol. 2), p. 36.
Y. Peters, Mary Ward, p. 470.




that the Institute was to be suppressed. This may have seemed to be the most
diplomatic way but, as the example of 1625 has shown, it was by no means the most
efficient or even the most expedient since it was' too reliant on the local context as will
be seen invthe next step of this investigation. It also meant of course, that once again,

the Church never communicated the outcome of its deliberations to Ward herself.

The suppression of the entire Institute begins

The first house to feel the effects of the Congregatio de Propaganda’s Decree was
Naples.“ The‘inéﬁ'uction for the suppression of the Institute in Naplés was forwarded
to Nuncio of Naples, Alessandro Bichi on the 14™ July 1628. According to the terms
of the Decree, and the Congregatio’s recommended procedures, it was now the duty
of the Nuncio to inform the Archbishop of the suppression but, according to Peters the
Nuncio “preserved silence”.** Dissatisfied with the Nuncio’s apparent hesitation the

Congrégatio turned to the Cardinal Archbishop Buoncompagno himseif.

According to Chambers, Buoncompagno was hesitant in carrying out the decree
because he was an “especial encourager of schemes of education in his diocese” and
“had taken a warm interest in the welfare of the Institute House in his city”.*
Unfortunately, Chambers does not cite her reasons or her sources in making such
claims but this does not mean that her suggestion was based on speculation only. The
evidence clearly shows that there was a delay in proceeding with the suppression and
thaf the educational enterprise of the Institute was valued by the people of Naples thus
supporting Chambe;’s claim that the Archbishop recognised the value of the women’s
apostolate. Despite the support of the Cardinal Archbishop for the Institute’s

enterprise, the suppression was implemented.

Behind these historical facts is, of course, the human story of the women who were

members of Mary Ward’s Institute and who endured this suppression. According to
Congregatio’s information there were eight members in the Naples foundation; four

of whom were Italian and four of whom were English. The Cardinals recommended

44 This is ironic since it was one of the houses mentioned in the 1625 ruling but the intended
suppression of 1625 was never effectively carried out.

5 H. Peters, Mary Ward, p. 471.
6 M.C.E. Chambers, The Life of Mary Ward (vol. 2), pp. 304 -305.
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that the Italian women be sent home to their families but the fate of the remaining
women is less certain. Their school was now closed and the remaining members of
the Naples’ community were in a state of dire poverty. Despite the request of the
influential citizens of Naples to Cardinal Barberini that the women be able to resume
their commendable educational work, they were prohibited from doing so.*” Even the
Jesuit General Vitelleschi was moved by their plight, writing to the Superior of
Naples, Mary Radcliffe, he says: “You know very well that anguish is the daily bread
of the Lord’s servants, and that his Divine Majesty is pleased to be near those who are
undergoing. sufferings out of love for Him”.‘“‘ Vitelleschi instructed the Provincial of

Naples to allow the Sisters to remain in the house that they had rented from the Jesuits

thus indicating the poverty that was a direct consequence of their suppression.*’

The tuition the Sisters offered was given without cost, but the boarders, at least,
would have provided some income as would the dowries of entrants whose parents
recognised the value of the Institute’s work. Deprived of their livelihood there can be
little doubt that they endured an impoverished existence. Unfortunately for
researchers, the archiveﬂs. remain silent on their fate. Referring to this remarkable
dearth of evidence Grisar makes the point: “It is regrettable that all further documents
dealing with the fate of the house are lacking. So it cannot be said with certainty when

23 50

the suppression finally took place and what befell the individual Sisters™.

The reaction of the opponents to the suppression

When the Decree came to suppress the Institute’s house in Vienna and to suspend its
work, the authorities there met a very specific challenge: the Emperor strongly
supported the work of the Institute. The Nuncio-extraordinary, Giovanni Battista
Pallotto, whose previous correspondence had provided the Roman authorities with

incriminating evidence against the Institute, now faced a dilemma.”® He had been

47 ), Grisar, Mary Ward’s Institute (vol. 2), p. 96.

“8 1 etter for Muzio Vitelleschi written from Rome to Mary Radcliffe, 16™ December, 1628. The Italian
copy is available in the Archivium Romanum Societatis Jesu (ASRI), Naples, 16. f. 195v (Nr. 211). An
extract in English is available in H. Peters, Mary Ward, p. 472.

“® H. Peters, Mary Ward, p. 472.
50y Grisar, Mary Ward’s Institute (vol. 2), p. 97.

*IGiovanni Battista Pallotto had written to Rome in June 1628 complaining that Ward and her
companions had left Rome without receiving the requisite approval for their Institute. They were now
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ordered by Rome to suppress the Institute but, if he carried out this mandate, he would

almost certainly lose favour with the Emperor whose support was essential in the

highly charged political climate.”” His manner of dealing with the dilemma would

have significant consequences for Ward and her Institute in Vienna.

Pallotto met Ward in Vienna on the 10" September 1628. He did not indicate to her
that the decree had come for the suppression of her Institute but persuaded her that the
case might still be reviewed and that her presence in Rome would increase the
likelihood of a favourable outcome. The once ardent opponent of the Institute now
seemed keen to support its caﬁse. Grisar maintains that his personal meeting with
Ward may have changed his view but he also acknowledges the fact that her removal
to Rome was, to say the least beneficial for Pallotto.” In persuading Ward to return to
Rome he had placed the problem back in the haﬁds of the Roman authorities.
Moreover, the absence of the Foundress from Vienna would ensure that the

suppression of the Institute in his region would encounter less resistance.*

The Nuncio-extraordinary had acted in a most astute manner. The passage of time
may prohibit contemporary commentators from passing judgement on Pallotto’s
motivation for persuading Ward to go to Rome, but it is true to say that Pallotto did
not indicate that he had been ordered to suppress her Institute in Vienna. The Nuntio’s
dealings were, to say the least, less than direct: the Foundress was encouraged to
believe that all was not lost and that her case might still have a positive resolution.
Despite débilitating ill-health, she left for Rome in January 1629 convinced that the

cause of her Institute might still be saved. She was forty-four years of age.*

in Prague and according to Pallotto they were using the seal similar to that of the Jesuits, as well as this
their superior aliowed herself to be called the General Superior. A copy of Pallotto’s letter is kept in
the Biblioteca Apostolica Vatican (BV). Barb. lat. 6956, ff.36r-38v. The letter is dated June 7™ 1628.
The copy, written in Italian is available in U. Dirmeier (ed.) Mary Ward und ihre Griiddung: Die
Quellentexte bis 1645 (vol.2), pp. 319-321. An English summary is available in H. Peters, Mary Ward,
pp- 455-456. :

52 Pallotto had to keep both the Church, who had issued the decree for the suppression of the Institute,
and the Emperor, who supported the Institute’s work on side.

%3 J. Grisar, Mary Ward’s Institute (vol. 2), p. 116.

% Despite Pallotto’s manoeuvrings it would be at least a year before he would succeed in suppressing
the house in Vienna. H. Peters, Mary Ward, p. 496.

33 According to Chambers, Ward was “thrown into a state of severe and complicated illness [...] she
could not stand upright or lie down in bed, bur was bent almost in double”. M.C.E. Chambers, The Life
of Mary Ward (vol.2), p. 283. Ward suffered from gall stones and occasionally her letters to her
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Ward’s efforts to halt the suppression

Ward, and her travelling companions, arrived in Rome in February 1629.* The long

Jjourney across the Alps in the middle of a harsh winter meant that her health was
gravely compromised and her intended business had to be postponed for a further
three weeks. When she had made some kind of recovery she attended to her task: the
confirmation of her Institute. In June 1629, she wrote to Pallotto informing him of her
audience with the Pope. Ward repeated a mistake she had made a few years
previously: she interpreted the normal gestures of courtly behaviour as a sign of a
favourable outcome for her case. The pattern of behaviour by the Roman Curia also
remained unchanged. The Pope ordered another special congregation of four
Cardinals to examine the case. According to her biographers, she herself was present
at the Cardinals’ meeting despite her “cough” which meant that “she rested neither
day or night”.”” Her illness did not prevent her from speaking for “the space of three
quarters of an hower [hour], without being interrupted with her owne infirmity, or any

present finding what to contradict or oppose”.*®

Grisar disputes the claim that Ward addressed the Cardinals. He points out that her
appearance before four Cardinals is “not found in any other source” and, that this
“omission” is all the more remarkable because “this event, unusual as it appears to us
even today, would of necessity have attracted attention then”.” Moreover, it is highly
unlikely that a group of Cardinals who had previously agreed to the suppression of the
Institute would sit in silence for forty-five minutes listening to its Foundress.*® The

most likely scenario is that Ward may have been called upon to answer questions by

companions cornmunicate the condition of her health or the fact that she is going to the “baithes”
[baths]. Writing to Winefrid Wigmore in April 1625 she asks for “anie mony can be had there for my
going to the baithes (which ys now not without need)”. Original: CJ Archives Miinchen-Nymphenburg,
Brief Nr.32. Autograph. Quoted in U. Dirmeier (ed.) Mary Ward und ihre Griidung: Die Quellentexte
bis 1645, (vol.2), p. 109.

% Chambers identifies these companions as Winefrid Wigmore, Elisabeth Cotton, Anne Turner, Henry
Lee (Roger Lee’s nephew) and Robert Wright (a relative of Ward’s). M.C.E. Chambers, The Life of
Mary Ward (vol.2), p. 285.

7 M. Poyntz and W. Wigmore, ‘A Briefe Relation’, p. 35.
M. Poyntz and W. Wigmore, ‘A Briefe Relation’ , p. 35
). Grisar, Mary Ward'’s Institute (vol. 2), p. 245.

% Grisar suggests that the incident recorded twenty years after the event may have been unduly stressed
or exaggerated. J. Grisar, Mary Ward'’s Institute (vol. 2), p. 247.
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the Cardinals. Regardless of the nature of her participation, the outcome remained the
same. Ward’s Institute was to be dissolved and she had yet to be informed of this.

After months of futile negotiation Mary Ward left Rome with the impression that her
case was still being considered. Grisar accounts for this extraordinary conviction on
the part of the Foundréss: “There are eight (Propaganda) documents, dated from the
period before and after Mary Ward’s Roman journey, dealing with the refusal of the
petition for Confirmation. Yet none is addressed to the Superior General [Ward] and
nowhere is it stated that she was to be informed of the prohibition of her Institute” It
is difficult to explain the failure of the Church authorities without entering the realm
of speculaﬁon; but whatever the reason' for their silence, the lack of official

correspondence had given the beleaguered Foundress cause to hope.

Ward’s misunderstanding of the state of affairs in Rome »

The Church’s failure to deal directly with the Foundress caused confusion and
uncertéinty and imbued Ward with the expectation that her case was still being
considered in Rome and might yet be saved. On thé other hand, Ward showed a clear
naiveté in reading the signs; she interpreted the normal diplomatic customs as
“evidence of support for her cause. Allied to this apparent lack of judgement,. the
evidence also shows that she continued to establish schools and foundations despite
the fact that her Institute had not yet been approved. These are indisputable facts but
yet, Ward’s actions might still be defended.

It is clear from her letters and other correspondence that Ward was a woman who had
a direct approach; she presented her case in a straightforward and open manner and
assumed that others did the same. There is no reason to suggest that she exaggerated
the tone of her meetings with the Roman Curia or other ecclesiastical authorities. Her
meeting with the Viennese Extraordinary-Nuncio, for example, shows that if blame
was to be ascribed for the misrepresentation in communicating the real state of affairs
then the perpetrator was the ecclesiastical diplomat rather than Ward herself. The

second issue concerns her judgement in continuing to found despite the uncertain

future of her Institute. Two points might be made in her defence on this matter; the

61 ). Grisar, Mary Ward’s Institute (vol. 2), p. 252.
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first is that she was encouraged to do so by powerful civil authorities whose support

of her work she believed might further the Institute’s cause in Rome.

The second, is that she hoped the success of these houses might help to ease the
burden of poverty felt by other Institute houses, particularly in Liége. Despite this
defence, there can be no diminution of the consequences of the actions that Ward
took. Her ongoing effort to found houses of the Institute raised alarm in Rome and
consolidated the case against her Institute and yet there is no .question here of -
defiance. Her actions reflect the determination of a woman who not only believed in
the necessity of her work but who now carried with her responsibility for the lives of
the women who had left family and home to join her Institute. It may have been this

issue in particular which motivated the actions she took in Liége and which resulted in

her arrest as a heretic and schismatic.

The suppression of the foundation in Liége

On the 5" August, 1630, Nuncio Lagonissa reported to the 127" Session of the
Congregatio de Propaganda Fide that the first house of the Institute founded by Ward
in St. Omer in 1609 had been suppressed.” This coincided with the suppression of the
houses in Cologne and Trier (August 1630) but‘it was the suppression of the house in
Liége that was to have the most remarkable consequence for the Institute and its

Foundress.

Although other houses of the Institute would suffer the same fate as the Licge
foundation, in many ways, it was a foundation that endured more hardship than most.
From its beginning events seem to frustrate the possibility of a successful and fruitful
Institute foundation. The community had never been able to unburden itself from the
heavy debt incurred on its behalf and the conditions, caused by the dire poverty of the
members, were horrendous. Peters highlights the fact that between the years 1627 and
1635, nine sisters died, many of these were very young women.” It was into this

dismal context that Congregatio ordered the suppression of the Institute in Liége on

2 H. Peters, Mary Ward, p. 512.
% H. Peters, Mary Ward, p. 512.




the 2™ October, 1629. It was an action which provoked a remarkable response from
Ward herself. |

Ward’s letter of 1630: a final act of defiance?

Although the Cardinals’ had initiated the suppression of the Institute they did fall
short of instigating an even greater penalty: the recommendation that the Pope would

issue a papal bull condemning the Institute. It is ironic then that it was the actions of

Ward herself which directly contributed to the issuing of a this papal document the

repercussions of which would be felt well into Vthe twentieth century among the.
members of the Institute in Ireland. In 1631 Ward wrote a letter to the members of her
Institute urging them to disregard any efforts made by the ecclesiastical authorities to
close their convents, Ward’s letter was the final piece of evidence the Church needed

against her.

No matter how much evidence might be posited in defence of Ward, it is difficult to
explain the letter she wrote to the members of her Institute in Trier, Cologne and
Ligge. It was a letter in Immolata Wetter’s words that “became a dark tunnel bringing
her under the shadow of the Inquisition”.* The letter was discovered by Grisar in the
Congregatio de Propaganda de Fide archives. The original letter, written by Ward in
English no longer exists. The Latin translation was sent to Rome, the introduction and
conclusion are missing.® The extant text of the English translation is given here and it
reads as follows:

I am astonished that Ours are losing courage so quickly, while
they have so much reason for confidence. But patience! On
returning here, I found six weekly letters of yours, as well as
others. Regarding those orders for suppression of the Institute,
and other matters of the same kind, I would have you know
that the basis for what has been determined against us rests on
falsehood, and that the decrees themselves were written and
sent out by Cardinal Bentivoglio, the old enemy of our
Institute. The aforesaid order was given without His Holiness’
knowledge. You must not be surprised that I have not written
to you sooner about this, since it was not made knows to any
of the Cardinals of the congregation to which His Holiness
entrusted this business, except for the one above mentioned
the only author and promoter of the order. I myself heard

6 1. Wetter, Mary Ward: Under the Shadow of the Inquisition, p. 32.
¢ 1. Wetter, Under the Shadow of the Inquisition, p. 32.

138




about it in a letter from Mother Campian.® Nor did the
Cardinal himself want the matter to come to my ears before
the order had been carried out.

Whatever is imposed on us by anyone on the basis of this
~order is to be rejected by Ours everywhere. They are to excuse
themselves with all due modesty and reverence, replying that
they had heard from me that the author of this decree was
against our Institute, that he had written it on his own
initiative, without a mandate from His Holiness, and without
the knowledge of the other Cardinals to whom jointly the
consideration of that business was entrusted.

And as I have already written in previous letters, if it seems

good to bishop or nuncios to proceed a sentence of

excommunication (which I would not believe) let it happen; a

remedy will be found. It is for Ours to remain faithful to their

Institute, and to suffer persecution for it, although this

persecution, when the source of it clearly considered, must be

judged as an act of great severity. As for the Instruction which

seems to absolve Ours from obedience to superiors, I certainly

do not know the originator of it; but experience will truly

show that only the loss of divine grace can separate us from

that undeserved happiness.*’
In Ward’s extant correspondence this letter must surely count as the most remarkable.
In it the Foundress indisputably advises the members of her Institute to resist the
Church’s efforts to suppress their houses. To the objective reader it is quite simply an
act of defiance. Some explanation must be offered for the extraordinary instructions
given by Ward to her companions. In an effort to defend the statements made by
Ward, Peters points to the fact that the letter was translated into Latin from English.
The entire letter was not translated, but according to Peters, “extracts from it only
were passed on” leading her to suggest that “only the most dangerous sentences,
compacted tightly together, were translated and strung together so that explanations or
qualifications were omitted”.®® In other words Peters questions the accuracy of the
translation of the letter maintaining that the more controversial aspects of the letter

were emphasised. Without the full original English version and without knowing the

identity of the person who translated the letter from English to Latin it is difficult to

agree with Peters’ explanation.

% “Campian” was.an alias for Winefrid Wigmore.
%7 The letter is quoted in I. Wetter, p. 33 and H. Peters, p. 525 and Grisar (vol. 2), pp. 268-269.
S H. Peters, Mary Ward, p. 526. '




Ward’s letter reaches Rome

The Latin version of the letter was sent to Rome by one of the Institute’s most ardent
adversaries: Nuncio Pierluigi Carafa. The Nuncio to Cologne sent the letter to
Francesco Ingoli, the Secretary of the Congregatio de Propaganda Fide, on the 10"
May 1630. According to Carafa, he received the letter from a friend and in
confidence: he does not identify his source. In conjunction with the question of the
Nuncio’s source, Grisar raise two further issues. The first is whether or not Carafa had
the original letter in his possession; the answer is no. He had been asked by Rome to
forward the original and was unable to do so. The second question is whether or not
Carafa had seen the entire letter; once again the answer is negative. In his reports to
Rome Carafa said that he had sent a copy of the letter that he had seen, and this was

an incomplete lettér without an introduction or conclusion.®

Given the level of subterfuge that had been exercised by Ward’s adversaries a
fundamental question arises regarding the authenticity of the letter in the first place. In

supporting the authenticity of the letter Grisar makes the followihg points. Firstly,

Carafa would have recognised a forged letter and would not have submitted it to

Rome. This seems reasonable, but only on the basis that Carafa would not have been
so much concerned with the possible injustice of such a move but with the fact that
his own reputation was at stake. Secondly, Grisar points to the evidence of internal
information - the reference for example to the “six weeks of letters”, “former
correspondence” etc - as further evidence of its credibility. Thirdly, according to
Grisar, the tone of the letter suits the “open, upright character of the Foundress”.
Fourthly, the close companions of Ward encouraged the members to follow the
instructions given in the letter.” Despite the e\}idence provided by Grisar to support of
the authenticity of the letter, he also acknowledges that:

[W]e have only an incomplete letter of the Superior General
translated from the original, which the Nuncio of Cologne
probably did not have in his hands, so that for him also a scrutiny

- of the translation was not possible. From that it follows further that
no guarantee is given whether the excerpt is accurately translated,

% 3. Grisar, Mary Ward’s Institute, p. 267.

7 This is a point that will become particularly evident in the examination of Winefrid Wigmore role as
Visitor to the Liége community. I. Grisar, Mary Ward'’s Institute (vol. 2), p. 270.
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