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ABSTRACT 

This study reconstructs the previously uriknown history of the most important 

dissident group within France before the French Reformed Church formed during the 

ISSOs. From edited and unpublished literary, institutional, diplomatic, and epistolary 

sources from across Europe, the dissertation demonstrates that King Francis I's sister. 

Marguerite of Navarre (1492-1549), and a network of more than two hundred nobles, 

royal officers, humanists, literary writers, and prelates collaborated to promote a 

reformation of the French church based on their evangelical views. To this end, they 

attempted to steer Francis I into alliances with Henry VIII, the Protestant powers of the 

Empire and Switzerland, as well as, for a time, the Pope that favored the adoption of their 

reform agenda. Within France they strove to disseminate their beliefs by exploiting their 

administrative powers, sponsoring evangelical preaching, and publishing hundreds of 

vernacular books, including many adaptations of German Reformation tracts. An 

opposing conservative party stymied these efforts, yet Marguerite and her network 

managed, in turn, to prevent it from unleashing full-scale persecution, thereby enabling a 

broad dissenting movement to grow. Meanwhile, French reformers in exile, led by 

Guillaume Farel and John Calvin, former members of Marguerite's network, became 

critical of their erstwhile colleagues and called on French evangelicals to reject the "papal'' 

church. Af^er Marguerite's death, members of her network and their heirs joined two 

successor parties during the Wars of Religion (1562-1598); the irenic royalists and the 
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unyielding Calvinist Huguenots. Ultimately, the confessional historiographies of the 

Calvinist and Catholic 'victors' effaced the record of Marguerite and her network' 

campaign for moderate evangelical renewal. 

This account revises the received interpretations of Marguerite and the early 

Reformation in France. Although Marguerite is well-known as a literary figure with 

heterodox beliefs, her leadership of a dynamic evangelical network has never been seen or 

reconstructed. This network's actions reveal, moreover, that early sixteenth-century 

France was not, as it is universally portrayed, a period of "magnificent religious anarchy." 

These evangelicals were not divergent in their beliefs, disunified, and hence hopelessly 

ineffective. Amidst growing persecution they failed to secure the adoption of their beliefs, 

but they did disseminate them and obtain a foothold for religious dissent without which the 

Reformed churches could not have emerged. 
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Resolving a Riddle: Marguerite of Navarre and the Early French Reformation 

Individualism is the first law of our Reformation from its very beginning.' 

—Pierre Imbart de la Tour, Les origines de la Refomie (1914) 

A long period of magnificent religious anarchy preceded the age of servitude." 

—Lucien Febvre, "Une question mal posee: les origines de la Reforme 
fran^aise et le probleme des causes de la Refonne,"(1929) 

The first trait one should insist on: her uncertainty, ... Marguerite could only have 
presented a consistent character to herself from her entry into the world until her 
death if she had been endowed with a masculine vitality, which she did not have, 
or which she had rarely; brief flare-ups of resolution that burned out as quickly as 
they were sparked. She never knew how to ground herself, to fix on a line of 
conduct and stick to it." 

—Pierre Jourda, Marguerite d'Angouleme, 
duchesse d'Alengon, reine de Navarre (1930) 

I. A Two-Fold Riddle 

France had a renaissance before the middle of the Sixteenth Century, but did it 

have a reformation?"* Judging by the standard of the German, Danish, Swedish, Swiss, or 

' "L'individualisme est d'abord la loi de notre Reforme a ses debuts." Imbart de la Tour, Origines 
3,416. 

" Speaking of the pre-confess:onal era of the reformation before "un catholicisme" confronted 
"deux ou trois 'protestantismes," Lucien Febvre wrote famously, "une longue periode de magnifique 
anarchie religieuse a precede les temps de servitude." "Une question mal posee: les origines de la Reforme 
Fran^aise et le probleme des causes de la Reforme," Revue historique-, reprint as chapter in, Au cattr 
religieuxdu XVf siecle, 2"^ ed. (Paris: Ecole Pratique des Hautes Etudes en Sciences Sociales, 1983 
[1951]), 7-95; 91. 

^ "Premier trait sur lequel il convient d'insister; I'incertitude, I'incapacite a se fixer ... elle n'eut 
presente un caractere identique a soi-meme, de son entree dans le monde a sa mort, qu'a la condition d'etre 
pourvue d'une energie masculine qu'elle n'avait pas, ou qu'elle eut rarement, breves flambees de la volonte 
aussi vite eteintes qu'allumees. Elle n'a jamais su se fixer, adopter une ligne de conduite et s'y tenir." 
Pierre Jourda, "Conclusion: Le caractere et les idees de Marguerite de Navarre," Marguerite 2, 1007-1082; 
1007. 

'* A substantial literature exists on the Renaissance in France. For its literary side, see Marc 
Fumaroli, L 'age de I 'eloquence: rhetorique et "res literaria " de la renaissance au seuil de I 'epoque 
classique (Geneva: Droz, 1980; paperback reprint, Paris, Albin Michel, 1994); and Gilbert Gadofifre, La 
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English Reformations, which succeeded in establishing "protestant" churches and polities 

by that date, the answer is no. The period before the "Second [Calvinist] Reformation" 

came to France generates interest only as a period of origins or genesis leading up to 

Calvin and the dynamic French Reformed movement of mid-century. If so, then 

ironically both John Calvin and Ignatius Loyola, the two great leaders of the second 

generation reformation conflict, would seem therefore to have begun their careers in the 

land where the "First Reformation" made little impact. 

The life of Marguerite of Navarre and the history of the French reformation before 

John Calvin, as they have been told, remain unsolved riddles. Because she protected 

many religious dissenters, including Calvin for a time, those riddles are entwined; so too 

will be their resolution. Those who have written the foremost studies on Marguerite's 

life, such as Pierre Jourda, and on the 'origins' of the French Reformation, such as Imbart 

de la Tour and Lucien Febvre, have either left their subjects as they claim to have found 

them, a muddle of contradictions, or credited them with a coherence that amounts to their 

irreducible individual singularity. Measuring against the clear visions of the magisterial 

reformers and the well-structured religious programs of the confessional age, historians 

have made "formlessness" in doctrine and a resulting "inconsistency" in action the 

leitmotivs of their accounts of these two subjects. 

This study will attempt to address the supposed contradiction, at least in its classic 

formulation by Pierre Jourda, of Marguerite's deep engagement with protestant doctrine 

revolution culturelle dans la France des humanistes: Guillaume Bude et Francois !", Titre Courant 8 
(Geneva: Droz, 1997). 
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and failure to promote it in a concerted reform program. Most scholars have concentrated 

on ferreting out Marguerite's religious identity by analyzing doctrinal propositions in her 

poetry and prose. Interpreters have come to widely divergent conclusions. In 1930, 

Pierre Jourda attempted to settle the debate by adding the study of her deeds to the inquiry 

into her writings. As will be argued below, he managed to muddy the picture so 

completely that he projected his incomprehension onto her as her "inconsistency" 

resulting from a lack of "masculine vitality." Jourda was nevertheless on the right track; 

the solution to the riddle of her religion lies in retracing her steps, which, in doing so 

much to recover, he frequently trampled over or completely miss-interpreted. 

When reexamining Marguerite's dossier, it quickly becomes apparent that Jourda 

had a highly selective reading of the sources about her life. There is clear evidence that 

she was far more than, as most scholars bill her, a kind-hearted 'protectress' of heterodox 

individuals. She shows signs of having been an active leader in a broad network of 

evangelicals working for the religious renewal of France.^ When one turns to any history 

of this period, one finds her connected to all the major evangelical figures—such as 

Lefevre d'Etaples, Clement Marot, and Francois Rabelais—who are credited with 

marking their age. In their day, they were recognized as the leading proponents of a 

vision of religious renewal that dissented from the established doctrine, practices, and 

reform programs of the late medieval church. However, their collective endeavor has 

been largely forgotten.^ Indeed, scholars deny that the French reformation prior to Calvin 

^ See chapter 2, notes I and 65, for definitions of the terms network and evangelical. 
* Fortunately, they have not been completely forgotten. Many of the poets for whom one may file 
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had an identity, unity, or leadership. Rather, Marguerite and these others have been seen 

as the early French Reformation in microcosm: the diversity of their 'religious 

sensibilities' reflected the general state of religious 'anarchy,' and, furthermore, their 

mystical self-absorption or timidity prevented them from giving dissent a clear voice or 

organizing it against the church. Recovering and interpreting the deeds and beliefs^ of 

Marguerite as well as those of her network is a principal goal of this study, because 

therein lies the solution to the two-fold riddle of Marguerite's religion and the early 

reformation in France. 

By refocusing on Marguerite and her network's collective activity, this study 

hopes to determine whether she pursued a reform agenda corresponding to the heterodox 

views scholars have detected in her literary works. Her network's deeds, in this sense, 

were her deeds. Given her closeness to the crown, it will also be important to assess 

'membership cards' in Marguerite's network, have already been included by Gerard Defaux in a network of 
'sons of Apollo' who engaged in a common agenda of promoting evangelical doctrine: "... F[ran^oisJ Juste 
et F[ran9ois] Rabelais sont en relations constantes avec Marot, et que celui-ci fait publier a Lyon non 
seulcment ce qu'il juge utile a la cause de I'evangelisme et a la lutte contre la Sorbonne, mais aussi toutes 
ces pieces compromettantes qu'il lui est impossible de faire paraitre a Paris, sous les yeux memes de la 
censure theologique et du Parlement. On ne comprends rien a ce phenomene appele "evangelisme " et 
"reforme" si I'on n 'accepte pas le fait qu 'il a fonctionne a panirde reseaiix et de complicites multiples, 
reseaux dans lesquels les imprimeurs — A. Augereau, Simon Du Bois, P. de Vingle, F. Juste, plus tard E. 
Dolet, etc. -jouent un role capital." [Emphasis added]. Clement Marot, Oeuvres poetiques L ed. Gerard 
Defaux (Gamier). 808, citing his own article in Etudes Rabelaisiennes 9 (1971), 1 -28. Defaux has edited 
the proceedings of two recent conferences devoted to Marot and the literary network connected with him: 
Gerard Defaux and Michel Simonin. Clement Marot "Prince despoetesfranqois", 1496-1996: Actes du 
coUoque international de Cahors en Quercy (21-25 mai 1996) (Paris, Honore Champion Editeur. 1997), 
and Gerard Defaux, ed.. La generation Marot: Poetes franqais et neo-latins (1515-1550). Actes du 
colloque international de Baltimore, 5-7 decembre 1996, Colloque, congres et conferences sur la 
Renaissance 11 (Paris: Honore Cham.pion, 1997). 

^ Abel Lefranc wrote about Marguerite's ideas (idees). Lucien Febvre preferred the term 
'"sensibilites religieuses" which translates inelegantly as 'religious sensibility' or perhaps 'sentiment' even 
'feeling.' With this term Febvre was trying to get beyond mere tenets of doctrine to the personal, 
psychological, and affective dimensions of religion. For our part, we prefer 'beliefs' since this term more 
closely reflects Marguerite and her group's constant use of the verb "cro/re" (to believe), especially in 
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whether their collective action shaped the religious and political policies of Francis I. 

Furthermore, one must inquire how their activities related to the development of the 

reformed movement and the later Wars of Religion. To frame this inquiry, it is necessary 

first to spell out the keen insights, half answers, as well as the several false alternatives 

offered by scholars that have served as this study's point of departure. 

n. French Reformation Historiography: The "Magnificent Anarchy" 

Mareuerite and French Evaneelicals 

In the conclusion to his rich study of Marguerite's life and literary works, Pierre 

Jourda had to account for what appeared to him as the disjunction between her deeds and 

beliefs (see the third epigraph prefacing the introduction).^ To the riddle of her life he 

offered what has remained a minority solution, asserting that Marguerite dabbled with 

religious dissenters because of her deep religious longings, curiosity, and compassion, but 

that in the face of their contentious confusion, she reaffirmed her adherence to the Roman 

Catholic Church. Although he admits that there was a divergence between her seemingly 

'protestant' writings and her catholic deeds, he blames this "embarrassing 

contradiction"—he meant embarrassing for those, like Abel Lefranc, who maintained her 

opposiiion to ""cuider" (to believe falsely). 
^ In the course of Jourda's presentation of her *'character and ideas" he contradicts himself so many 

times that one cannot help concluding that his vision of Marguerite's inconsistency is just a reflection of his 
own confusion. Incomprehension is the first and natural reaction to her multifaceted career and literary 
corpus. Lucien Febvre would make Marguerite, who remained despite many biographies and studies, "une 
des plus irritantes enigmes de son siecle," the center of his penetrating study of sixteenth-century religion. 
Amour sac re, amour profane: autourde I'Heptameron (Paris: Gallimard, 1944). 
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complete Protestantism—on her imprudent curiosity, her lack of manly strength, and her 

inconstancy as a weak, though generous-hearted, woman.'' 

In reading the pages of Jourda's biography of Marguerite, one quickly realizes that 

he ignores or is at pains to fend off the implications of her engagement with heterodox 

doctrines and active reformers. On many important occasions,'" his study, which is 

structured as a sort of commentated travelogue, simply notes in passing important 

examples of Marguerite's role in the political stmggles and religious turmoil during her 

brother's reign, but fails to account for them." 

Whereas, Jourda thought Marguerite lacked strength of character, Lucien Febvre 

credited her with a consistency rooted in her intense desire for self-abnegation in God and 

honesty to her own profound spiritual needs. When articulating the foundation of her 

' autant que les actes de la Reine ne concordent pas toujours avec les idees qu'elle developpe, 
et qu'il y a la, (quoi qu'en disc A. Lefranc,) une contradiction embarrassante." Jourda, Marguerite 2, 1067. 
Based upon a reading of Marguerite's religious works, e.xcluding the Heptameron, Abel Lefranc declared 
her to have been one hundred percent protestant, indeed specifically Calvinist at the end of her life, see Les 
idees religieuses de Marguerite de Navarre d'apres son oeuvre poetique: Les marguerites et les dernieres 
poesies (Paris, 1898; reprint, Geneva: Slatkine Reprints, 1969). Jourda admitted that her ideas were 
heterodox but repeatedly emphasized that throughout her life she continued to support monastic foundations 
and to engage in traditional catholic practices such as retreating into female religious houses and lighting 
candles. 

Jourda systematically ignores or downplays the evidence of Marguerite's deep engagement with 
evangelical reform in order to sustain his oft repeated thesis; '*... rein n'autorise a croire pourtant que 
Marguerite ait voulu, en le [in this case d'Arande] defendant, rompre avec la stricte orthodoxie. Ses 
relations avec le groupe de Meaux ne I'empechent nullement d'observer dans les plus humbles details les 
rites catholiques." Marguerite, 81, see further 142, and 154. 

'' Our opinion agrees with that of Augustin Renaudet; "Aux defenseurs actuels de son orthodoxie 
le soin d'en montrer I'accord avec le catholicisme contemporain," in "Marguerite de Navarre: A propos 
d'une biographic," Revue du Seizieme Siecle (1931) reprinted in Augustin Renaudet, Humanisme et 
Renaissance, (Geneva, 1958; reprint, Geneva: Slatkine Reprints. 1981), 217-235; 224; and Henry Heller, 
see his note, in Bri^onnet, Correspondance 1, 15, n. 3. Cf. Lucien Febvre's praise "L'etude d'ensemble [of 
the life and works of Marguerite] existe, excellence, depuis la publication des theses de Pierre Jourda; elle 
n'aura pas besoin, d'ici longtemps, d'etre refaite ou reprise en sous-main; et d'ailleurs. d'une telle refection, 
s'il en etait jamais besoin, un historien ne saurait etre Partisan qualifie." Amour sacre, 14. The present 
author does not pretend, howevermuch "en sous-main," to replace Jourda's biography and survey of literary 
works, but to make intelligible her life and deeds, for which her literary works serve as sources, and even, in 
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psychological unity, her religion, Febvre asserted that none of the several influences on 

her epitomized its essence: 

A Catholic Marguerite; an Evangelical Marguerite; a Protestant Marguerite; a 
Mystic Marguerite; a Lutheran Marguerite, a Calvinist Marguerite.... For us, here, 
we say simply: Marguerite was Marguerite, that's all and that's enough. 
Marguerite lived the religion of Marguerite, a religion that she made herself, for 
herself, little by little, with unceasing changes, transformations, retouches, and 
adaptations that modified the form of her ideas ... while keeping them in 
permanent accord with her profound nature.'" 

In effect, three interpretations have been advanced about Marguerite's religion. 

She was either completely protestant (Lefranc), a prodigal catholic (Jourda), or open-

minded, non-confessional believer (Febvre). Since Lucien Febvre, most scholars have 

put her in the latter category. Henry Heller, Paula Sommers, Renja Salminen, and Gary 

Ferguson agree that she took on board the reformers' emphasis on sola fideist soteriology 

and emphasis on Scripture as the sole foundation of faith, that she combined these ideas 

in a form of unitive mysticism, and that all other influences were subordinated to these 

elements.'^ They assert that the variety of the influences on her prevent placing her in 

any one confessional box. 

their publication, as examples of her proselytizing deeds. 
'' "Marguerite catholique; Marguerite evangelique; Marguerite protestante; Marguerite 

lutherienne; Marguerite calviniste;... Pour nous, ici, disons simplement: Marguerite a ete Marguerite, c'est 
tout et c'est assez. Marguerite a vecu la religion de Marguerite, une religion qu'elle s'est faite elle-meme, 
pour elle-meme. petit a petit, avec des changements. des transformations, des retouches, des adaptations, 
incessantes, qui ont modifie la forme de ses idees... tout en les maintenant en accord permanent avec la 
nature profond .. .d''une femme" Lucien Febvre, Amour sacre, amour profane: autour de I 'Heptameron 
(Gallimard, 1944), 194. 

Henry Heller, "Marguerite of Navarre and the Reformers of Meaux," BHR 33 (1971), 279-310. 
Marguerite de Navarre, Le miroirde I'dme pecheresse, ed. Renja Salminen (Helsinki: Suomalainen 
Tiedeakatemia, 1979), 31-84. Paula Sonrmiers, Celestial Ladders: Readings in Marguerite de Navarre's 
Poetry of Spiritual Ascent, THR 203, (Gencvsi-.LibrameDTOZ, 1989). Gary Ferguson. Mirroring Belief: 
Marguerite de Navarre's Devotional Poetry (Edinburgh: University of Edinburgh Press. 1992). 
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These scholars follow Febvre's vision of Marguerite as a believer beyond the 

confessions, or rather one living freely before the confessional age. This characterization 

leads to an easy explanation of the riddle of her life by denying that there could have been 

any contradictions. Rejecting the anachronistic confessional yardsticks of the victors, 

Tridentine Catholicism and Protestantism, Marguerite could not have adhered to, 

dissented from, or failed to have enacted what did not yet exist. Rather she absorbed 

many influences and brought them into an arrangement all her own, which defies 

categorization, but not exposition. This may explain why most scholars have not been 

interested in what she may or may not have done to actualize those beliefs, since they 

have, in effect, found no basis to believe that she would have sided exclusively with any 

one of the competing religious groups in the tumultuous age in which she lived. 

The key point to grasp here is that, in effect. Marguerite is seen as doubly 

representative of religious dissent during her age as most scholars portray it. The 

plurality of influences on her reflects the surrounding religious diversity. Her final, 

irreducible synthesis bespeaks their mutual incompatibility. 

An Incoherent Answer to a Badlx Put Question 

More widely recognized than his leading role in Marguerite studies, Lucien 

Febvre stands at the head of modem historiography of the early French reformation. In 

1929, he put to rest a 'badly put question' about the origins and specificity of the French 

reformation, giving the palm to Luther for having sparked it all, while denying that either 
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he, Lefevre, or anyone else put a definitive stamp on it.'"* Febvre established a vision of 

the religious ferment of the period before the rise of the confessions that has become 

dominant among scholars of French Reformation history, namely that a 'magnificent 

anarchy' reigned until the 'tyranny' of the confessional age crushed the soaring souls of 

the many people who had been attempting to exercise their spiritual freedom.'^ 

Whereas Febvre posited that there were dozens of different religious sensibilities 

during that period, most scholars divide the religious landscape before confessional lines 

hardened into a tripartite typology. The terms of this schema vary from scholar to 

scholar, so it may be helpful to turn to its classic formulation."' Imbart de la Tour defined 

these three options as: conservative (non-reforming), evangelical or reformist (reforming 

but non-schismatic), and reformed (reforming and schismatic).'^ 

'•* See Robert Mandrou, "Le renouvellement de I'historiographie de la Reforme: Lucien Febvre et 
la Reforme," in Historiographie de la Reforme, ed. Philippe Joutard, (Paris-Neuchatel-Montreal: Delachaux 
& Niestle S.A., 1977), 339-351. Febvre may have been inspired for the title of his seminal article from a 
note in Imbart de la Tour's third volume, where he responds to the debate over the 'German' or 'French' 
origins of the French Reformation and Lefevre's role in it: "nous croyons que le probleme a ete mal pose." 
3, p. 426-427, n. 2. In his Febvre's article "Une question mal posee..." he never cites Imbart de la Tour's 
third volume, though it had been in print for 15 years when he wrote, mentioning only the first two volumes 
and citing Renaudet's criticism of the arbitrariness of Imbart's confessional periodization in his third 
volume. Except for Imbart, in the first two sections of Febvre's essay he cites many of the same authors as 
Imbart. See Au coeur religietcx, 7-35; esp, 35, n. 1; and further, 47 n. 2. 

See the second epigraph at head of this introduction. Febvre further argues: "De tous ceux qui 
on vecu en ces temps troubles, ce sont les meilleurs, les plus genereux, le plus vivant qui on tente un effort 
inoui pour se faire a eux-memes une foi bien adaptee a ieurs besoins." Au coeur religieux, 94ff In 1944, 
he quoted his conclusion of 1529, and though dropping the word anarchy, reaffirmed, that the period 1490-
1550, was a "temps de magnifique et prodigue floraison" for those curious souls of Marguerite's generation 
who attempted "un effort presque desespere pour briser les cadres etroits des Eglises - et fonder, sur Ieurs 
ruines, la vivante varietes de libres croyances." Amour sacre, 196. 

For a prior tri-partite schema of the various opinion about Marguerite's religion, see Abel 
Lefranc, Idees religieuses, 1-2, citing Henri Hauser for the schema's broader application to the period as a 
whole. 

Imbart de la Tour had a particular evolutionary model of the changes in the religious terrain, 
asserting that there were at first only the conservative and evangelical options, and that circa 1530, the early 
'evangelical' group bifurcated into a catholic reformist wing, which, thankfully for France, preserved the 
yield of the Renaissance for the catholic church, and another radical branch which formed the root-stock of 
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Building on Imbart de la Tour's model, scholars have taken seriously Febvre's 

contention that there were no hard and fast confessional lines before mid-century. Debate 

revolves around describing the outer limits of the spectrum: How broad was the catholic 

fold before Trent? How diverse were the 'Protestants?' The answers to these two 

questions then become the standard for sorting all those who fall between the arch-

conservative catholics identified with the Sorbonne and the uncompromising reformers 

who rejected the medieval church once and for all. Depending on the interpretive 

standard used, the two confessional camps fixed of the intransigents at the poles grow or 

shrink at the expense of the middle group. 

When approaching the middle group, many scholars have accepted Febvre's 

vision of a broad pre-confessional religious diversity (anarchy), in which there were no 

leaders, structure, or essential coherence to the varieties of doctrines espoused. Others 

have concentrated on portioning out the middle ground into sub-sets. Whether these 

scholars see these middle groups as well-coordinated historical entities or merely as 

categories of analysis, they have located the touchstone of these groups' coherence in 

the reformed movement. Within these stages and broad categories, Imbart de la Tour makes further 
subdivisions that need not concern us here. His work is fundamental for our understanding of the origins of 
the reformation in France. Based largely on primary sources, many of them archival, it is a monumental 
work of scholarship. Given the standard 'anarchical' picture of the early French reformation, his 
interpretation is all the more impressive because of the clear framework he brings to the subject. Moreover, 
he takes into account the full range of social, economic, political, and cultural conditions of the period 
beginning with an overview of their roots preceding the reign of Francis I from which he proceeds to the era 
of the "religious revolution." Imbart's works is a remarkable attempt at something approaching total 
history. Febvre seems—though it is impossible to say exactly since he studiously avoids confronting Imbart 
de la Tour's influential work—to have stated his 'anarchy' thesis as an antidote to Imbart de la Tour's neat 
compartmentalization of the religious options, their periodization, and assessment of their respective fates. 
See note 14. 
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either doctrinal positions or religious sentiments, which, differing sensibly from the 

catholic and protestant positions, were often as a cross-selection between the two.'® 

After the problem of religious classification come the important questions: why 

did the middle group(s) fail to bring about an alternate to the Catholic and Protestant 

reformations? Most scholars have felt that the individuality, timidity, and the 

heterogeneity of most dissenters during the early reformation in France prevented them 

from changing their world. According to Pierre Imbart de la Tour, evangelicals and 

reformists 'failed' to reform the church because they lacked unity or strength of 

character.'^ His assessment has been widely accepted."'' 

Thierry Wangeffelen has recently offered one of the most thorough and chronologically wide-
ranging reassessments of these coordinates, maintaining a particularly broad view of the catholic fold prior 
to Trent. He has many strongly argued views about the essential unifying points and dividing lines between 
the several groups, whom he finds caught between Rome and Geneva, see Thierry Wanegffelen, Des 
Chretiens entre Rome et Geneve: Une histoire du choLx religieicx en France, vers 1520 — vers 1610, 
Typescript Dissertation Thesis (Universite de Paris I, Pantheon-Sorbonne, 1994), now published as Ni 
Rome ni Geneve: Des fideles entre deux cliaires en France an XVr siecie Bibliotheque Litteraire de la 
Renaissance 3"* series, vol. 36 (Paris: Honore Champion, 1997). 

When building up to his argument (quoted as the third epigraph at the head of this introduction) 
that individualism was the law of the early French Reformation, Imbart highlighted the ineffectual diversity 
of the early French reformation by comparing it to the German reformation; "Le mouvement religieux qui 
souleve I'Allemagne a eu, des le premier jour, sa theologie comme ses chefs... Rien de pareil en France. Et 
c'est un des caracteres de notre revolution religieuse que, jusqu'a Calvin, elle naisse, grandisse, se propage 
sans qu'un homme, un groupe, un systeme parviennent a la dominer. Elle n*a point encore de chef Parmi 
ces premiers ouvriers de Tevangelisme, aucun, en effet, qui s'impose [Not Lambert, Meigret, Berquin, Le 
Court, or Farel]... Et avec un chef, ce qui manque encore a cette Reforme naissante, ce sont un symbole et 
une organisation. ... Aucun lien non plus qui rattache tous ses premiers groupes. Entre Meaux, Toulouse. 
Alen^on, bientot disperses d'ailleurs, le fonds conmiun d'idees n'a pas cree la communaute de la discipline. 
L'individualisme est d'abord la loi de notre Reforme a ses debuts." Origines 3,416. 

^ Others who agree that there was no essential doctrinal unity or effective leadership among 
evangelicals (indeed that their potential leaders refused to take the helm), and that, because of these faults, 
they failed to bring about a reformation, include: Donald R. Kelley, The Beginning of Ideology: 
Consciousness and Society in the French Reformation (Cambridge: Cambridge University Press, 1981), 
esp, 15-16 and III; David Nicholls, "Social Change and Early Protestantism in France; Normandy, 1520-
62" European Studies Review 10 (1980), 279-308. idem, 'The Nature of Popular Heresy in France, 1520-
1542," The Historical Journal 26 (1983), 261-275, idem, "France" in The Early Reformation in Europe, 
120-141, ed. Andrew Pettegree (Cambridge; Cambridge University Press, 1992), and most recently, idem, 
"Heresy and Protestantism, 1520-1542: Questions of Perception and Communication," French History 10 
(1996), 182-205; and Mark Greengrass, The French Reformation, Historical Association Studies (Oxford; 



24 

Historians who follow Lucien Febvre's call to study the 'religious sentiments' of 

Marguerite and other evangelicals have not seriously delved into how they may have tried 

to put them into practice."' For the Febvrists, there was no such thing as evangelicalism 

as a movement or entity (Imbart's middle group), merely evangelicals with their 

individual religious profiles. In his recent synthesis of scholarship, Denis Crouzet 

accurately reproduced and fully endorsed and that dominant tendency: 

Rather than study the general phenomenon of evangelicalism after 1534, we have 
decided to present several notable figures. After all there was no such thing as 
evangelicalism, but only evangelicals, which stands to reason, since by their very 
approach, religion was individualized into a personal contact with God."" 

He goes on to discuss only the 'religious sentiments' of Gerard Roussel, 

Marguerite of Navarre, et Francois Rabelais. Thus, these evangelicals' historical role is 

reduced to serving as 'test cases' or exemplars of the variety of exotic fish swimming in 

the warm waters of Febvre's magnificent religious anarchy"^ 

Basil Blackwell, 1987), 1-20, esp. 19-20. Cf. Bedouelle, Lefevre, 94 ff. All of these works are fine studies 
and have significant merits. They are cited here only to show the large scholarly consensus about the 
fragility of the evangelical movement within France. 

When introducing his study of the psychology and ethics of Marguerite and her age, Febvre 
stresses his concern to go beyond mere history of the sources ("au lieu d'epuiserdes inventaires ... besogne 
simple"!) to render intelligible their alien mental make-up. Amour sacre, 9-15. In his study, he rarely 
makes a sortie from literary sources to events and indeed ends up describing psyches without bodies; 
psyches from an alien past, but not in history. 

^ "Plutot que d'etudier globaiement le fait de I'evangelisme d'apres 1S34, il a ete ici procede au 
choix de presenter quelques figures marquantes. Car il n'y a pas un evangelisme, mais des evangeliques, ce 
qui est logique, parce qu 'avec leurs demarches mimes, la religion est individualisee en un rapport 
particuliera Dieu." [Emphasis added]. Denis Crouzet, La genese de la Refomie franqaise, 1520-1562 
(Paris: SEDES, 1996), 317. Crouzet maintains with other scholars that evangelicals occupied the middle 
position in a three part 'jeu historique.' He maintains that they were 'in the game' until 1562, ibid.. 344. 
Nevertheless, this group beggars description: ".. .il devient tres difficile de caracteriser les multiples 
parcours individuels qui se demarquent peu a peu. Les hommes vivaient alors entre deux epoques entre le 
'systeme' de Tunite religieuse et le systeme des fixations confessionnelles. lis vivent, pour certains, dans un 
monde d'inventions theologiques, d'empirisme de la foi." ibid., 124, and further 134-135. 

^ For Febvre's test cases, see "le cas Lefevre" as in note 14. and "le cas Bri^onnet" {Au coeur. 
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Limiting study to the evangelicals' religious sentiments, in effect, gives up the 

attempt to answer the riddle of the 'genesis of the French Reformation,' or rather simply 

ascribes that development to the truly monumental effort of the Reformed movement. 

Evangelicals and others in the confessional middle from the early f»eriod are absolved of 

all responsibility for what followed, leaving that on the plate of John Calvin and his 

colleagues. 

From the Early French Reformation to the Calvinist Ascendancy 

John Calvin and Geneva are credited with having shepherded the rise of Reformed 

Protestantism in France. Yet how they accomplished that feat remains largely 

unknown.""* Most studies have centered on the attractive power of Calvin's thought, the 

193-215); "Un cas desespere?: Dolet" (Au coeur, 193-215); and, of course, "le cas Marguerite" in Amour 
sacre, esp. p. 20. For a discussion of Febvre's three model 'cases"—Luther, Erasmus, and Calvin—for the 
whole of this era's religious history, see, Mandrou, "Le renouvellement," 343-345. 

It would be unwarranted, however, to imply that most authors necessarily follow Febvre's 
enthusiasm for seeing this period as a sort of pre-enlightenment paradise of free inquiry coming before the 
confessional age of rigid orthodoxies. "C'est par dizaines. en realite, qu'on peut, qu'on doit recenser alors 
les traductions originales d'etats d'ame aussi complexes que varies." Au cour religieux, 94; "De tous ceux 
qui ont vecu en ces temps troubles, ce sont les meilleurs, les plus genereux, les plus vivants qui ont tente un 
effort inouY pour se faire a eux-memes une foi bien adaptee a leurs besoins. ... la drame qui en fait la 
grandeur veritable et qui mit aux prises, dans des milliers de consciences tourmentees de scrupules et 
partagees entre des obligations contradictoires, les necessitees de la discipline sociale et les libres 
aspirations de la conscience individuelle." ibid., 95, see further 196. Crouzet does, however, echo Febvre's 
idea in his description of the age as one of "empirical faith." See the previous note. 

The best history of the reformation in France in English relates that: "All the signs are, in fact, 
that the birth of the Calvinist church in France was a rather messy affair which Geneva was not in a position 
to control or direct." Greengrass, The French Reformation, 40. See further, Crouzet, Genese, 345-473, 
esp. 438-441. When Peter Blickle, the distinguished social historian of the German Reformation, discusses 
the French scene, he writes justly that based on the present state of scholarship: 'There are no convincmg 
explanations for Calvin's success in France." See Blickle's 'The Popular Reformation," in Handbook of 
European History. 1400-1600: Late Middle Ages, Renaissance, and Reformation, 2 vols., ed. Thomas A. 
Brady, Jr., Heiko A. Oberman, and James D. Tracy (Leiden: E. J. Brill, 1994 and 1995), vol. 2, 161-192, 
181-182, in which he cites Nicholls, "France," 132 as in note 20. Indeed, Nicholls has been a leading 
proponent of the 'In the beginning all was formless and void' thesis about the genesis of the French 
Reformation, which, for any interpreter then renders a second mystery all the more perplexing: how did 
Calvin do it (from scratch)? 
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increased availability of French 'protestant' books after 1540 from Geneva, and the 

institutions such as schools that served as conduits for the spread of heterodoxy ideas."^ 

These are crucially important elements of the story but some very basic questions remain: 

Where did all those underground evangelical or protestant conventicles come from prior 

to Calvin? What, in fact, were they? How many, when, and why did they join the 

Reformed fold? How unified were they with Geneva? 

Henry Heller has offered a rich answer to how and why Calvinism gained a broad 

hearing from several segments of the French population. In his survey of seven 

representative provincial cities he attempts to show how Calvinism appealed to many 

French people because it addressed their broad aspirations for reform, including those 

motivated by their economic and social discontent. Moreover, he seeks to explain how 

people drawn from antagonistic social strata—artisans versus town notables—were able 

to link up to form new Reformed churches within the stratified social structures of the 

ancien regime. Given the size of the reformed movement. Heller only aimed at providing 

an explanatory model, not a complete history of the rise of Calvinism. In fact, apart from 

those scholars who look at the religious literature of the period (a rich but hardly 

overstudied field). Heller is one of the few seriously to broach the problem of the 

transition from the early evangelical movement to the Calvinist ascendancy, from, in 

round figures, 1530 to 1560. 

From the vantage point of his deep knowledge about the later half of the sixteenth century and 
seventeenth century, Philip Benedict notes that the period before the rise of the reformed churches requires 
much more systematic study but he docs not speak of anarchy. Philip Benedict, "Settlements; France," in 
Handbook of European History 1400-1600, vol. 2,417-454; 426, cf. for the rise of the reformed churches, 
427-429. 
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One key part of the riddle of the Reformed ascendancy is how Calvin and his 

colleagues operating from outside France succeeded in organizing and animating co­

religionists within the realm. Some of the communities where reformed churches 

eventually formed as well as many leaders of the Huguenot movement had historical ties 

to Marguerite and others who traveled in her orbit. The fact that Calvin, Farel, and many 

of their less famous colleagues broke with the French evangelical circles connected to 

Marguerite, raises the question to what extent Calvin and his exiled colleagues 'created' 

the French protestant movement out of some formless mass of evangelical sentiment and 

to what extent they established control over, transformed, and build up an already existing 

community to which they had long-standing ties. Since Marguerite's network has never 

been posited as a historical actor, the question of a direct filiation from these evangelicals 

to the reformed churches has never been framed in this way."^ This question forms the 

outer limit of this inquiry. 

in. Structure of Study 

This study will seek to explore the hypotheses that the Navarrian network existed, 

that its members articulated a set of coherent and consistent religious beliefs, and that 

they acted to see them adopted through politics and by rooting them in institutions. The 

first two chapters give broad overviews of the period to orient the closely argued 

" See chapter 1 for an account of the Calvinist Ascendancy. 
There were clear connections between Marguerite and some of the leading Huguenot women of 

the next generation, beyond her daughter Jeanne d'Albret, as Nancy Lyman Roelker has established, see 
'The Appeal of Calvinism to French Noblewomen in the Sixteenth Century," Journal of Interdisciplinary 
History 2 (1972), 391-418. This is a fine start, which should be followed up on a network-wide scale. 
Again, tracing these types of familial religious filiation across the century has been done frequently for 
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chronological chapters that follow. Chapter one presents a survey of the early French 

reformation, as it is currently understood in scholarship, from its late medieval roots to 

the establishment of the first Reformed churches in the mid 1550s. Chapter two seeks 

to demonstrate with key examples that Marguerite and an extensive network of 

collaborators did in fact exist and were working together to effect a reform of the church 

in France up to at least the end of Francis I's reign. 

The chronological chapters that follow (3 through 10) do not aim to reconstruct 

the complete history of Marguerite and her network. Even with the lacunary sources 

available, that project would not be feasible given the numbers of people and discrete 

events involved. Rather, they aim to provide a compelling analysis of the key 

developments in the network's history to the end of Marguerite's life. These chapters 

have been framed according to the turning points in the 'political climate' that dictated 

the network's freedom of action. Chapter titles reflect the dominant feature of the 

network's efforts under those circumstances. Greater attention is given to exploring the 

beginning years of the network's existence in large part because the best available 

evidence comes from that period. 

In this exploration of Marguerite's network, several themes are stressed 

throughout. First, Marguerite's economic and political power, which enabled her to serve 

as patron of the network, is assessed at difference junctures. Chapters 2 and 3, in 

particular, investigate Marguerite's territorial clout and position at court. This issue is 

individuals or families but not collectively. 
This chapter appeared in. The Reformation World, ed. Andrew Pettegree (London: Routledge, 
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also reexamined in the course of chapters 7 through 10. Chapters 4 pursues the humanist 

studies of Jacques Lefevre d'EtapIes and his circle from circa 1500 up to their 

involvement in the Meaux reform in 1521 in order to determine to what extent these 

prepared the way for their subsequent program of religious renewal. The beginnings of 

that experiment at Meaux is examined in Chapter 5 in light of its late medieval antecedent 

of episcopal reform. Chapters 6 through 8 trace how the network knitted together around 

the reformers at Meaux as well as Marguerite and her entourage at court from 1521 to 

1530. Chapter 9 takes in a long period from 1531-1539, concentrating principally on the 

tumultuous and well known events of 1533-35: RoussePs sermons at the Louvre, Nicolas 

Cop's address to the University, the Affair of the Placards and its aftermath, as well as the 

ambitious effort by evangelicals at court to bring Henry Vin, Clement VD/Paul ID, and 

the German Protestants into a dialogue with France for the purpose of reaching a religious 

settlement and political alliance against the Charles V. Chapter 10 caps this history by 

showing that well into the 1540s, long after Marguerite's influence is thought to have 

been extinguished and the evangelical movement to have dissipated, her network 

continued to strive, desperately, to implement their long-standing program both in foreign 

affairs as well as on the local level by building evangelical institution-^. The conclusion 

offers an interim assessment about the impact of the network, raising questions about its 

legacy in helping to train up communities of believers and leaders who would enter the 

Huguenot and moyenneiir caxnps during the Wars of Religion. 

2000), 211-224. Here it is offered in slightly modified form and with added footnotes. 
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1. The Early Reformation in France 

No Protestant churches were successfully established in France before 1555. Yet 

a minority Reformed Church sprang up during the next seven years that was strong 

enough to survive forty years of civil war and secure a place within Roman Catholic 

Europe's "Most Christian Kingdom." Preoccupation with the French Protestant 

movement's late, rapid growth has colored interpretation of its 'prehistory.' Theologians 

and church historians have long studied the Reformation as a revolt against the medieval 

Church prompted by 'new'doctrines. More recently social historians have explored how 

the Reformation altered the rhythms of everyday life and even peoples' world-views as 

protestants reinvented church structures, clergy, disciplining institutions, and rituals. 

Since French Huguenots fulfilled this double historical mission as religious 

revolutionaries and founders of new religious communities, whereas their predecessors 

did not, scholars have seen the early French Reformation era as the faltering prelude to 

their dynamic advent. Accounts of the early period concentrate on explaining to what 

extent Reformation doctrines penetrated France and why their adherents failed to alter 

France's religious makeup before mid-century.' 

' In this chapter, exact page citations will only be provided for direct quotations and arguments 
specifically attributed to their authors. Bibliographical references are provided in the notes to the Field-
defining studies upon which this overview is framed. 

Mark Greengrass, The Reformation in France (Oxford: Basil Blackwel!, 1987) is the best 
introduction in English covering the period prior to the Wars of Religion. For comprehensive coverage, 
E)enis Crouzet, La gcnese de la Reforme franqaise, 1520-1562, (Paris: Sedes, 1996) provides an up-to-date 
synthesis framed around his innovative views, while Pierre Imbart de la Tour, Les origines de la Reforme, 4 
vols. (Paris: Hachette. 1905-1944; reprint Geneva: Slatkine Reprints, 1978), especially vol. 3, 
"I'Evangelisme (1521-1538)," offers a classic interpretation and evidence to which all modem studies refer. 
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Taking the earliest French reformers, "evangelicals," on their own terms upsets 

this teleological, plot-line-driven interpretation. Although they held similar doctrines to 

German and Swiss Protestants, they did not believe that these required them to break with 

the established church. Rather, while enduring persecution they attempted to renew it 

from within. Only gradually after 1540 did what scholars regard as a classic Protestant 

movement come together under the influence of French reformers in exile, chiefly John 

Calvin, who offered a clear system of Reformed doctrine, a model church, and a firm 

demand to reject Catholicism. 

I. Evangelical Growth 

In France, as elsewhere in Europe, religious devotion was on the rise at the end of 

the fifteenth-century." After the devastation of the Hundred Years War, confraternities 

multiplied, some 900 churches were rebuilt, many more were sumptuously decorated, the 

ranks of the secular clergy and mendicant orders swelled, and people embraced newly 

introduced devotional practices such as the rosary. Fiery mendicant preachers incited 

For ihe political context and the crown's evolving response to religious dissent, see Robert Jean Knecht, 
Renaissance Warrior and Patron: The Reign of Francis I (Cambridge: Cambridge University Press, 1994). 
For fleld-defining views about religious sensibilities, see Lucien Febvre, Au coettr religieiix dii XVt siecie, 
2nd ed. (Paris: Le Livre de Poche, 1983 [1957]). 

" For an overview of religious life in France at the end of the Middle Ages by one of the field's 
finest historians, see Francis Rapp, "Caracteres nationaux au sein de la Chretiente, III. La France," in De la 
Reforme a la reformation (1450—1530), 341-367, vol. 7 of Histoire du Christianisme des origines a nos 
jours, ed. Marc Venard (Paris: Desclee, 1994). For the several currents of late-medieval reform and 
biblical humanism in Paris see Augustin Renaudet's magisterial, Prerefomte et humanisme d Paris pendant 
les premieres guerres d'Italic (1494-1517) (2nd ed. Paris: Librairie d'Argences, 1953; 1st edition, Paris, 
1916). On late-medieval preaching in France, see Herve Martin, Le metier de predicateur en France 
septentrionale a la fin du moyen age (1350-1520) (Paris: Cerf, 198S). For the state of the episcopate, see 
Marilyn M. Edelstein, "Church Patronage in France on the Eve of the Reformation," in Renaissance Society 
and Culture: Essays in Honor of Eugene F. Rice, Jr., ed. John Monfasani and Roland G. Musto (New York 
Italica Press, 1991), 33-49. 
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their listeners to deeper piety and excoriated the morally corrupt. Some scholars have 

interpreted the laity's intensifying zeal for buying indulgences and founding obit masses 

as betraying deep fears about the pains of purgatory, even doubts about the assurance of 

their salvation that were excited by the Church's doctrine of sin, but not fully assuaged by 

its economy of grace. Others counter that such enthusiasm shows plainly the vitality of 

the late medieval popular religion and the Church's success in fostering it. 

Whatever the case (both assessments may well be true by turns), the Church's 

very success in cultivating lay piety and devotion made the people more likely to see the 

clergy's faults. Anticlerical sentiment grew stronger as the church failed repeatedly to 

reform itself fully in "head and members"—from the Pope through the clerical ranks— 

following the crisis of the fourteenth-century Great Schism. In the late fifteenth century, 

the tide of reformist sentiment rose again in France. A revived Observant movement had 

led to the restoration of some 'lax' Benedictine, Dominican, and Franciscan houses to 

strict obedience to their rules, but after 1510 it ebbed for lack of sustained royal support. 

Among the secular clergy, only a few bishops had been inspired to provide spiritual 

direction. Although newly improved training programs at the University of Paris were 

producing some able priests, by and large the vast ranks of the parish clergy remained 

woefully ill-equipped to pastor their flocks. 

After 1500, Christian humanists—with Erasmus of Rotterdam in the vanguard— 

offered an inspiring way forward. Reviling clerical failings and superstitious devotions, 

they advocated that teaching the simple Gospel message purified of scholastic 

obscurantism would renew the faith. The leading French biblical humanist, Jacques 
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Lefevre d'Etaples, gave this goal substantial support by editing and writing commentaries 

on the Latin Vulgate Bible that expounded the Scriptures' plain, "vivifying" meaning. 

Scholastic theologians in turn attacked humanists like Lefevre, who was a mere master of 

the liberal arts, for questioning the authority of the Vulgate as well as the received 

doctrines of the church.^ Meanwhile, the Faculty of Theology (known as the "Sorbonne") 

and the Parlement of Paris fought desperately against the Concordat of Bologna (1516) 

agreed upon by Francis I (1515-47) and Pope Leo X (1513-1521), which stripped the 

'Gallican Church' of its most important Fiscal and administrative liberties."* 

When the strife over Martin Luther's theses reached France in 1518, it heightened 

these doctrinal and ecclesiological tensions. Contemporary witnesses report that 

humanists, clerics, and even some Sorbonne theologians read Luther's books with 

enthusiasm. Lefevre sent warm greetings to Luther in 1519.^ Then, in 1521 the Faculty 

of Theology at Paris followed the Pope in condemning the friar's doctrines as heretical 

and the Parlement of Paris outlawed books containing them. Thereafter, those inclined to 

heterodox doctrines—long condemned as Lutheran whatever their nature or origin— 

^ For conservative Catholics' reaction to the religious ferment, see James K. Farge, Orthodoxy and 
Reform in Early Reformation France: The Facultv ofTheolog\ of Paris, 1500—1543, (Leiden; E.J. Brill. 
1985). 

•* "Gallican Church" denotes, technically, the hierarchy of clergy in France that culminated in the 
110 or so bishops and archbishops of the realm, whose primate was the Archbishop of Lyon. "Gallicanism" 
refers to a loose body of thought about the French church's independence from Rome. The Pragmatic 
Sanction of Bourges (1443) accorded the French clergy the right of capitular election (i.e., popes and 
secular powers were not supposed thereafter to impose candidates on cathedral and monastic chapters) as 
well as freedom from annates (the tax, equivalent to one year's revenue, exacted by the Roman curia for 
conferring the title to a benefice). The Concordat of Bologne revoked both of these rights. The Parlement 
of Paris, which had similar pretensions to semi-autonomy vis-a-vis the king, supported French prelates in 
combating the king and pope's attempt to increase their control over the French Church. 

' A.-L. Herminjard, ed.. Correspondance des reformateurs dans les pays de langue franqaise, 9 
vols. (Geneva; H. Georg & Paris; Michel Levy, 1866-1897; reprint, Nieuwkoop: B. de Graaf, 1965), vol. 1, 
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couid only explore such innovations under the threat of persecution. The telling 

questions for the spread of the Reformation in France would be how secular authorities, 

chiefly the king, would define true doctrine and to what degree they would enforce 

orthodoxy. 

In 1518 Guillaume Brigonnet, Bishop of Meaux near Paris, inaugurated a novel 

reform program, which quickly became a high-profile test ground for these questions. In 

1521, having been exasperated by his clergy's resistance to his attempt to improve 

religious instruction, Brigonnet invited Lefevre and his disciples from Paris to conduct an 

intensive preaching campaign. The group included Michel d'Arande, Gerard Roussel, 

Guillaume Farel, Pierre Caroli, Martial Mazurier, and Francois Vatable, all of whom were 

open to varying degrees to the new doctrines and would go on to play leading roles in the 

religious controversies of the next thirty years. 

Lefevre summarized their program in his 1522 Latin Introductory Commentary on 

the Four Gospels as "to know the Gospel, to follow the Gospel, and to proclaim the 

Gospel everywhere."^ While ministers preached the "pure Gospel" in the diocese's 

thirty-two preaching circuits, Lefevre and his closest collaborators pursued a program of 

biblical scholarship and publishing in support of this pastoral reform. Intrigued by the 

religious ferment in Germnay, they privately read the Protestant reformers' works, for 

which they had growing admiration. Inspired by the German reformers, they commenced 

45. 
^ "Et hoc sit cunctis unicum studium, solatium, desiderium. scire evangelium, sequi evangelium, 

ubique promovere evangelium." dedicatory epistle to "Christian readers'* in Commentarii initiatori in 
quatuor Evangelia, in Eugene F. Rice, Jr.. ed.. The Prefatory Epistles of Jacques Lefevre d'Staples and 
Related Texts (New York: Columbia University Press, 1972), no. 134, 435. 
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translating the Bible into French and produced a vernacular preaching handbook. 

Bri^onnet distributed Lefevre's Bible translations to the laity, who were then well-

equipped to attend Roussel's daily lessons on Paul's letter to the Romans and on the 

Psalms for the more advanced. 

Meanwhile, ministers associated with the Meaux group were promoting 

evangelical renewal elsewhere in the realm. After 1521, the king's sister. Marguerite of 

Angouleme (of Navarre after 1527), had d'Arande to preach regularly at cout and 

circulated Bri^onnet's letters of spiritual instruction as well as Lefevre's translation of 

Paul's Epistles. During 1523—4 she had d'Arande preach in her territories at Alengon and 

Bourges, while promoting like efforts by Aime Meigret and Pierre de Sebiville in Rouen, 

Lyon, and Grenoble. 

Catholic conservatives detected Lutheran heresy at every turn. In 1522, the 

Faculty of Theology geared up for battle, having been alarmed by reports that d'Arande 

had preached privately at court that Luther was a saintly man and that if he had erred, it 

was no marvel since other saints had been mistaken too, such as Augustine, Jerome, and 

others.^ Joined by the Parlement of Paris in the summer of 1523, over the next two years 

the Paris doctors repetedly sought to indict the Meaux preachers and other evangelicals in 

' Ford'Arande's statement in 1522 at court, see chapter 6/7, note 58. In 1525, Mazurier was 
accused of preaching similarly at Meaux, "Oii Luther a bien dit, homme n'a mieux dit, et ou il a mal dit, 
homme n'a pis dit, comme dit S. Jerosme d'Origene," quoted in translation from the Latin by Michel 
Veissiere, L'evequc Guillaume Brigonnet (1470—1534): contribution a la connaissance de la Refonne 
catholique a la veille du Concile de Trente (Provins: Societe d'Histoire et d'Archeologie, 1986), 333. In 
1537, the regent of Agen similarly reconmiended to a notable of Bordeaux that he read "Luther's De Servo 
Arbitrio adding that he should do so in order to absorb what was good in it while to be sure rejecting what 
was bad," Henry Heller, The Conquest of Poverty: The Calvinist Revolt in Sixteenth Century France 
(Leiden: E.J. Brill, 1986), 86. 
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Marguerite's orbit for the heretical crimes of criticizing the cult of the saints, devotion to 

Mary, purgatory, indulgences, and fees for masses. In the wake of the first wave of 

persecution, a few French people wholly committed to the new doctrines, such as 

Guillaume Farel, fled to the Empire and Switzerland. The laity quickly came to know 

about France's home-grown heretics. In 1524, a magistrate in Le Puy (Auvergne) blamed 

the preaching of d'Arande in Bourges and Meigret in Lyon against his town's miracle-

working Black Virgin for reducing the number of pilgrims attending jubilee celebrations 

in her honor. That winter, people coined the term the "Lutherans of Meaux" after 

commoners there ripped down prayers to the Virgin and placards announcing a papal 

indulgence. When the German Peasants War spread to Lorraine in the spring of 1525, 

anxious Parisians panicked at the rumor of a Lutheran invasion. 

Meanwhile, prompted by Marguerite, the royal court intervened to save members 

of the Meaux group and others from successive heresy indictments. In 1523, for 

example, Francis I ensured that the courtier, Louis de Berquin, received only a light 

reprimand after having been caught with works by Luther, some of which he had 

translated and intended to publish. Francis's capture at the Battle of Pavia (February 

1525) brought matters to a head. The Parlement of Paris warned the regent, Louise of 

Savoy, that this disaster was God's judgment for, among other faults, the court's 

protection of heretics. During the king's captivity, she set conservatives free to take 

action against the 'heretics.' Lefevre, Roussel, and d'Arande fled to Strasbourg, while 

Brigonnet, Berquin, Caroli, several other preachers, and ten commoners from Meaux 

stood trial. Returning in 1526, Francis I quashed these proceedings at his sister's request. 
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Recalling the exiles. Marguerite appointed Lefevre as tutor to the royal children, obtained 

a bishopric for d'Arande, installed Caroli as curate of Alengon, and took Roussel as her 

personal minister. 

From 1521 to 1526, though Reformation doctrines were understood by few, the 

Lutheran threat became a national issue. Persecution forced native reformers to make 

choices. Three camps emerged that would endure until the establishment of the 

Reformed Church. Reformist prelates attracted to the pedagogical promise of biblical 

humanism emulated Bri^onnet, who backed away from evangelical reform when it 

proved to incite the people to radical acts and invite judicial inquiry. After 1526, though 

a consciencious bishop, he did not dare do anything more than repeat past injunctions 

against clerical abuses. Those who, following the German and Swiss reformers, became 

convinced that obeying the Gospel required rejecting the traditional church could either 

take Farel's route to permanent exile or stay and risk the consequences. The remaining 

group, "Evangelicals" like those succored by Marguerite, sought strategic positions from 

which they might promote reform from within. While attracted to Protestant doctrines, 

they aimed chiefly at fostering a "living faith" among the laity, but balked at casting-off 

the traditional church however deformed it may have appeared in the "pure light of the 

Gospel." 

As contemporaries recognized, the king's decision would matter most in 

determining France's religious orientation. Catholic conservatives remained frustrated 

long after 1526 since Francis continued to patronize many writers who espoused the new 

doctrines. He had certainly sworn at his coronation, "to annihilate and drive out from the 
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land subject to my jurisdiction, all heretics pointed out and denounced by the Church."® 

Yet only after 1539 did he consistently back the pursuit of heretics. Until then a modus 

vivendi reigned: so long as dissenters did not openly attack the faith, the king ignored 

conservatives' pleas for their eradication. 

Often interpreted as hesitation, Francis' stance balanced his interests. He could 

not accept the theologians' definition of heresy since they lumped together without 

distinction followers of Erasmus, Lefevre, and Luther as enemies of the faith. Francis, a 

enthusiastic patron of Renaissance letters, had previously invited Erasmus to enter his 

service and esteemed the internationally renowned Lefevre. Moreover, the Faculty of 

Theology and the Parlement of Paris had used heresy charges against his proteges as a 

leverage in their attack on royal policies, such as increasing taxation, forcing the church 

to grant him 'gifts,' and interfering in the law courts when it suited him. Secure in his 

control over the French Church under the Concordat, Francis had little reason to heed 

conservatives' denunciations, lest in acting he give them issues with which they could 

undermine his authority. It was only an accumulation of events such as the Placards in 

1534 (see below) and the ascendancy of conservative advisors such as Chancellor Duprat, 

Anne de Montmorency, and Francois Toumon that gradually moved him to set the 

inquisitorial machinery in motion. 

* Quoted in translation by J.H. Shennan, Government and Society in France I46I—I661 (New 
York: Bames and Noble; London: George Allen and Unwin, 1969), 79. 
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n. The Crisis of Evangelism 

Francis I's uncommitted stance left the impression that he might support a state-

sponsored Reformation. Hopes for a royal reform were never higher than during the early 

1530s. In 1533, Marguerite had Roussel preach Lenten sermons in Paris, which attracted 

5,(XK) eager listeners. From rival pulpits, preachers sent out by the Sorbonne urged the 

people to rise up against Roussel since the king refused to act. When Francis I banished 

the chief conservative preachers for fomenting rebellion and forced the Faculty of 

Theology to retract its censure of Marguerite's recently published Mirror of the Sinfiil 

Soul, partisans of reform predicted imminent victory. 

Seizing the moment, Nicolas Cop used his All Saints' Day address to the 

assembled University of Paris (1533) as a platform to condemn religious persecution and 

to advocate public preaching of the Gospel. Possibly co-authored by his young friend, 

John Calvin, the sermon expounded theological themes from Luther and Erasmus and 

concluded with a rousing call to action whatever the consequences, which in Cop's case 

required immediate flight: 

The world and the wicked are wont to label as heretics, impostors, seducers and 
evil-speakers those who strive purely and sincerely to penetrate the minds of 
believers with the Gospel... But happy and blessed are they who endure all this 
with composure, giving thanks to God in the midst of affliction... Onward then, O 
Christians. With our every muscle let us strive to attain this great bliss.^ 

' Appendix III, in John Calvin, Institutes of the Christian Religion, 1536 edition, trans. Ford Lewis 
Battles, rev. ed. (Grand Rapids: Eerdmans, 1989 [1975]), 371. 
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Cop's bold words raised a storm of criticism and a number of his circle were forced to 

leave Paris temporarily. Evangelicals regained a public voice as Roussel preached again 

at Paris during Lent 1534 and their public battle with conservatives continued. 

Then, on the night of 17-18 October 1534, a militant fringe of the evangelical 

movement posted violently worded Placards against "the horrible, great and insufferable 

papal Mass devised in direct opposition to the Last Supper" in Paris, several regional 

cities, and the royal bedchamber at Amboise. Their provocation played straight into the 

conservatives' hands. Attacking the Mass as a "blaspheme," priests as "charlatans, pests, 

and deceitful antichrists," and the doctrine of transubstantiation as "the doctrine of 

devils," the tract enraged authorities.Faced with an insufferable outrage against 

Christ's blood and what appeared to be organized sedition, the king backed a brutal 

repression. Twenty-four were executed, others imprisoned, and over seventy suspected 

heretics fled, including the famed court poet Clement Marot, Pierre Caroli, and Calvin. 

Francis I ended this first wave of persecution 16 July 1535 with the Edict of 

Coucy, which opened the jails and offered amnesty to all exiles, excepting 

"Sacramentarians" (those who held the Zwinglian doctrine of the Eucharist articulated in 

the placards), provided that they would abjure their errors within six months. Francis 

intended most immediately to allay the anger of German Protestant princes with whom he 

was trying to cement a political alliance based on a proposed religious colloquy with 

Complete document in translation in R.J. Knecht. French Renaissance Monarchy: Francis I & 
Henry II (London, 1984), document 11. 91-92. 
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Philip Melanchthon. Yet, even after these negotiations failed, he extended the pardon to 

Sacramentarians in 1536, thus re-establishing his regime's modus vivendi. 

Roussel's sermons. Cop's address, and the Placards were explosive exceptions to 

the largely clandestine spread of evangelical and Protestant ideas during the early French 

Reformation. Persecution prevented any public leadership from forming, and policing 

was porous enough for the new doctrines to diffuse covertly. Occasionally from the 

parish pulpit, but more often in school rooms, nobles' courts, homes, and workshops, 

people encountered such ideas by word of mouth and in new, increasingly available 

religious books. Although, the full scope of this dissemination is far from clear, research 

done on heresy trial records and religious books have revealed much about its developing 

pace and content. 

Among the centers of propagation to the elites, France's fifteen universities played 

a prominent role. The early enthusiasm for Luther at Paris was matched in Caen (1530) 

and Toulouse (1532), where authorities uncovered circles of professors discussing 

Protestant authors' works with town notables. At the same time in Bourges and Orleans, 

teaching masters expounded the new doctrines to students like Calvin, Theodore Beza 

(Calvin's successor at Geneva), and many others. As university students took up posts in 

society, they carried reformation ideas across France. Some became regents of France's 

multiplying municipal schools—at least thirty new colleges were established from 1530-
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60. By one count, school masters are knov/n to have taught suspect doctrines in twenty-

five cities by 1550." 

Communication lines to uneducated commoners were less structured. Pastors 

were one possible conduit. Remarkably, one third of accused heretics whose occupations 

were noted at Toulouse (1510-60) and Paris (1547-9) were in orders. Nevertheless, the 

first estate remained massively loyal to the traditional church. That contemporaries 

frequently complained about itinerant preachers propagating heresy highlights the 

extraordinary difficulty that curates who converted must have had proselytizing in their 

home parishes. In Meaux, as the evidence shows, commoners taught one another. 

Inspired by the more radical preachers there, a wool-comber, Jean Le Clerc, was 

condemned for proselytizing and defacing a statue of the Virgin and Child at Metz in 

1525. His last words spoke for all those commoners inspired to proclaim the Gospel: 

"Ha!, my lords, do not be amazed if you see me here [i.e., a mere artisan], me, one who is 

going to die for the faith and for upholding the truth. ...God gave me a mouth so that I 

might speak and I pray Him to give me true faith."'" In the following decades, authorities 

arrested other artisans from Meaux for instructing their confreres in Champagne and 

'' Heller, The Conquest of Poverty, 77. 
"Ha! Messieurs, ne soies de rien esbahis, si me voyes icy, moy qui m'en vais mourir pour la foy 

et pour soubtenir verite. ... Ha! messieurs vous ne me voules laisser dire, pour ce que le cas vous touche: 
Dieu m'ait donne bouche pour parler, auquel je prie quM! me donne vraye foy," in J.-F. Huguenin, ed., Les 
chroniques de la ville de Metz (900—1552) (Metz: S. Lamort, 1838), 826, col. A. Jean's brother, Pierre, 
echoed these words when he went to the stake as a leader of the first Protestant church in France at Meaux 
in 1546, see Nathaniel Weiss, "Notes et documents sur la Reforme en Brie," BSHPF 46 (1897), 642-643. 
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neighboring regions. A similar phenomenon occurred in Normandy, which gained a 

reputation by 1530 as a "little Germany."'^ 

In the absence of widespread preaching, religious books enabled Reformation 

ideas to spread on all levels. The Latin works of Luther, Melanchthon, Bucer, Zwingli, 

and other reformers circulated among the learned since censorship prevented only their 

domestic publication, not their distribution. Books in French reached a far broader 

audience, for although literacy rates were low, people habitually read aloud in groups. 

Far fewer vernacular religious books circulated in France than in the Empire. By 

1525 sermons and vernacular pamphlets (roughly three thousand editions totaling three 

million exemplars were in circulation) had already propelled the Reformation forward. 

French heterodox books only began to be produced in any number after that date. Yet, of 

the one thousand or so editions of French religious (totaling near one million copies) 

produced from then until 1550, a I.igh proportion were evangelical or stridently 

protestant.''* In the absence of widespread preaching, these reached a large audience in 

the towns, where literacy was highest and the Reformation eventually penetrated deepest. 

For the trial of Nicolas Boivin, a fuller from Meaux, who held many advanced evangelical 
views, see J.-M. Roger and Michel Veissiere, "Le dossier du proces devant I'Officialite de Troyes de 
Nicolas Boivin, soup^onne d'heresie lutherienne (9 aout 1528 - 5 fevrier 1529)," in Le beau XVr siecle 
Troyen: aspects de la vie politique, economique, artistique, litteraire et religieuse a Troyes de 1480 a 1550, 
415—437, ed. P.-E. Leroy (Troyes: Centre Troyen de Recherche et d'Etudes Pierre et Nicolas Pithou, 1989). 
For Normandy, M.C. Oursel, "Notes pour servir a I'histoire de la Reforme en Normandie au temps de 
Francois I", principalement dans le diocese de Rouen," in Memoire de I'Academie Nationale des Sciences, 
Artes et Belles-Lettres de Caen (1912), 103-256, separately paginated 1-156 at top of page: and Martin 
Bucer's letter to Martin Luther, 25 August 1530, chapter 2, at note [14], 

These figures are a conservative estimate, derived from Francis Higman's extensive, though not 
exhaustive, bibliography of French religious books. Piety and the People: Religious Printing in French 
1511—1551 (Aldershot, 1996). His collected articles contain many important studies of their content and 
references to the extensive literature in this field, see Lire et decouvrir: la circulation des idees au temps de 
la Reforme (Geneva: Droz, 1998). 
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People bought more Bible translations than any other text, despite a 1525 

Parlementary edict banning them. The Psalms, used as a prayer- and hymnbook, 

appeared in seventy-five editions, fifty-two in Clement Marot's censured verse 

renderings. Bibles and New Testaments were reprinted from Lefevre's translation (thirty-

eight editions) and after 1535 from Olivetan's popular Protestant rendering (thirty-nine 

editions), whose sales together far outstripped those of two traditional abridged versions 

(fourteen editions combined after 1521). 

Until the mid-1530s, in addition to Bibles, evangelical authors and printers 

published short manuals of religious instruction. Simon Du Bois, an associate of the 

Meaux group, and other printers at Lyon, Basle, Strasbourg, and Antwerp offered to the 

laity devotional and catechetical texts by Erasmus, Luther, and other reformers that were 

designed to foster piety. Carefully avoiding outright attacks on the church or its doctrine, 

these tracts nevertheless highlighted the urgent need for reform. Translations of Luther's 

works figured prominently. Yet the reader never encountered the strident opponent of the 

papacy, but always an anonymous teacher, scriptural expositor, and spiritual counselor. 

Typical of the evangelicals' eclectic attempt to provide teaching texts. The Book ofTnte 

and Perfect Prayer (1528), the most popular devotional work in French with fifteen 

reprints, offered portions of Luther's exposition of the Lord's Prayer and Creed together 

with texts by Farel and more traditional Catholic writers.'^ The Brief summation of the 

substance and foundation of evangelical doctrine (Du Bois, 1525), epitomized the intent 

Le livre de vraye et parfaicte oraison, (Paris, Simon du Bois for Chrestien Wechel, 1528). See 
Higman, Piety, L 97 - L 112, and idem., "Luther et la piete de Teglise gallicane: le Livre de vraye et 
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of such works. The unnamed author tells his "faithful readers" thirsting for "the Word of 

God" that since it was no longer possible to preach publicly, "it remains possible, at least, 

for us to continue nourishing your faith with books." He warns them not to take 

vengeance against "persecutors of the truth," but to pray for God to convert them as well 

as the king."* 

Overtly Protestant literature appeared after 1533 when Farel succeeded in 

establishing the Reformation in French-speaking territories east of France. From 

Neuchatel, he and his fellow exiles, Antoine Marcourt and the printer Pierre de Vingle, 

published polemics against Catholic doctrine and practice, of which the 1534 placard was 

a particularly inflammatory example. After 1536 this activity centered on Geneva, where 

Calvin would become the dominant voice of French Protestantism, having established his 

reputation with the first Latin edition of his Institutes of the Christian Religion (1536).'^ 

in. The Reformed Ascendancv 

Reformed Protestantism coalesced in France after 1540 largely due to the efforts 

of Calvin, Farel, their Swiss colleague, Pierre Viret, and their large circle of helpers. 

They succeeded in broadcasting a galvanizing "Reformed" Protestant doctrine from 

parfaicte oraison" Revue d'Histoire etde Philosophic Religieuse (1980), 91-111. 
"Et cenes nous aussi ausquelz est commise radministration et dispensation dicelle parolle ne 

desirons riens tant que la vous povoir annocer pure et nette, telle qu'il la nous donne puiser de ses fontaines. 
Mais pourtant que sommes empeschez de ce faire par ceuIz aux ventres et a la gloire desquelz nuiroit verite 
manifestee, affm que ne vous delaissons du tout, reste au moins que par escriptz ne cessons de aider vostre 
foi," Brief recueil de la substance et principal fondement de la doctrine evangelique [Paris: Simon Du 
Bois, 1525], f. A2r—v. See further chapter 8. 

" Christianae religionis institutio (Basel, 1536). 
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abroad just as the French crown was launching a concerted campaign to extirpate 

heresy.'® 

Calvin's influence in France emerged clearly with the publication of the French 

edition of his Institutes (1541). The sensational impact of the work prompted a royal 

edict banning it in 1542, the same year in which a heretic at Rouen went to the stake 

quoting from it by heart to the assembled crowd. As evidence of heresy mounted, Francis 

I and Henry II (1547-1559) adopted successive measures against what was now seen as a 

clear threat to social order. Francis I asked the Faculty of Theology to draw up articles of 

faith, which he published as the law of the realm (1543), along with a list of condemned 

books (1544), on which Calvin's works figured prominently. Initially magistrates—some 

were sympathetic, others hostile, but most indifferent to the new doctrines—failed to 

enforce heresy laws effectively. In the Edict of Chateaubriand (27 June 1551), Henry n 

gave persecution real teeth by requiring magistrates to prove their orthodoxy and ordering 

regular searches in bookstalls and houses. Genevan records of refugees arriving between 

1549-60 reveal the impact of these measures. French Protestants fled there in a growing 

stream, including in the early 1550s scholars, printers, and nobles such as Beza, Robert 

Estienne, and Laurant of Normandy, who contributed to the vast increase in Genevan 

The literature is rich on the doctrines of these three figures and their careers at Geneva, 
Neufchatel, Lausanne, and environs. Their mission to and influence in France prior to the rise of the 
Reformed churches, receives treatment in the surveys of the period (see note 1), but there is not yet a 
monograph devoted to the subject. For a programmatic statement of Calvin's European-wide vision of 
reform and France's special place within it, see Heiko A. Oberman, Initio Calvini: The Matrix of Calvin's 
Refonnation (Amsterdam: Koninklijke Nederlandse Akademie van Wetenschappen. 1991), and idem, 
"^Europa afflicta: The Reformation of the Refugees," ARC 83 (1992), 91-111. For a penetrating analysis of 
Calvin's influence in his homeland, see "Calvin and France: The Growth of Genevan Ascendancy: 1536-
1550," chapter 4 in Heller, The Conquest of Poverty. 
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religious propaganda after 1550. Thus, persecution in France swelled Geneva with more 

leaders for the long revolt ahead. 

As persecution grew, many factors contributed to Calvin's ascendancy over 

French Evangelicals: his forceful prose, his extensive network of friends and admirers, 

the inability of leaders in France to speak publicly, Geneva's proximity to Lyon—a hub 

of communications in France—and the spectacular output of the little city's many 

presses. Above all it was Calvin's teaching that jjersuaded. His Institutes offered the first 

clear systematic presentation of the new doctrines in French and contained a new vision 

of the Christian life and church. In the aftermath of the 1534 placards, his dedicatory 

epistle to Francis I at the head of the Institutes served as an apology for committed 

Protestants. He affirmed their obedience to secular authority, but warned that in religious 

matters they owed a higher allegiance to God. His polemical writings—Reply to Sadolet, 

Treatise on Relics, Little Treatise on the Lord's Supper, Little Treatise Showing What a 

Faithful Man Should Do among the Papists, Apology to the Nicodemites, Against the 

Frenzied Sect of the Libertines, On Scandals—attacked Catholics' "false" beliefs and 

practices as well as "faint-hearted" Evangelicals ("Nicodemites") who acquiesced to them 

or slid into the comforting "heresies" of the "Spiritual Libertines."" Calvin exhorted true 

" Ordered chronologically by date of first edition, these were the Epistolae duae (1537) reworked 
into French as the Petit traicte monstrant que doit faire un fidele entre les papistes (1543, to Latin 1549, to 
French again 1554); Responsio ad epistolam Sadoleti (1539, French 1540); Petit traicte de la sainct cene 
(1541, Latin 1545); Traite des reliques (1543, Latin 1548), Excuse aux M. les Nicodemites (1544, Latin 
1549); Contre la furieuse secte des Libertins (1545, Latin 1546); De scandalis (1550, French 1550). See 
Jean-Francois Gilmont, Jean Calvin et le livre imprime (Geneva: Droz, 1997), appendices III and V. 377-
378, 381-384, and passim for discussion. 
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believers to adhere to God's truth without waiting for a royal reformation and without 

dissembling in the face of persecution. 

Some Evangelicals found his demands too severe. In 1544, the Parlementarian 

Antoine Fumee made a tortured appeal on behalf of French Evangelicals. He complained 

that Calvin required the ultimate sacrifice when demanding that believers abstain from 

the Mass. Although recognizing it as an abuse, they would have to emigrate or face death 

to comply. Calvin maintained his position affirming that to "honor God body and soul," 

flight or abstaining—whatever the consequences—were the only alternatives to 

"polluting" oneself. 

Calvin's signal contribution to the rise of Protestantism was to give direction to 

the evangelical conventicles that had sprung up since the early 1520s. At such gatherings 

people read scripture or discussed religious tracts, prayed, and exhorted each other to live 

a holy life. The books of Calvin and his colleagues provided materials to enrich their 

meetings. Moreover, Calvin encouraged them to remain steadfast, sending consoling 

messages to prisoners and letters of advice to these embryonic Protestant communities. 

Commoners formed a church at Meaux in 1545 on the model of a refugee church in 

Strasbourg founded by Calvin, but the authorities crushed it by burning fourteen leaders 

at the stake. Their experiment was not repeated for another ten years. 

In the face of harsh repression, Calvin drew such communities into a network 

centered on Geneva through correspondence and direct contacts with leaders who visited 

him. By 1550, Calvin had ties with believers in Paris, Orleans, Bourges, Poitiers, 

Angouleme, Rouen, Lyons, Agen, as well as the regions of Brie, Provence, Dauphine, and 
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Languedoc. That year Claude Baduel, regent at Nimes, proclaimed Calvin's guiding role 

in a report to Philip Melanchthon. He announced that after Marguerite of Navarre's death 

(December 1549), French believers' only solace came from the teaching of God's word, 

the Genevan church, and "John Calvin, who through that piety, sound teaching, and 

strength of soul that you know so well, consoles us in our deepest misfortune frequently 

and powerfully with his letters."^® 

Just as Baduel's letter signals Calvin's ascendancy, so too it marks the decline of 

evangelical leadership in France. After the mid-1530s. Marguerite's influence on her 

brother diminished. Few figures of the first generation remained like Gerard Roussel, 

Bishop of Oloron since 1536, who continued efforts at reform. Though embattled, he 

attempted to transform the Mass and other rites in accordance with the Evangelicals' 

emphasis upon faith in Christ alone as the root of salvation, even borrowing from 

Calvin's writings to do so. Nor did French Evangelicals produce many new devotional 

works. Rather evangelism took a literary turn. In poems, plays, satires, and novellas the 

popular writers Marguerite of Navarre, Francois Rabelais, Clement Marot, Victor 

Brodeau, Nicholas de Bourbon, Etienne Dolet, and Charles de Ste.-Marthe expressed 

their profound faith. While heaping abuse on "Sorbonagres," corrupt clerics and monks, 

and, sometimes, the intransigence of Genevan reformers, they gave sophisticated cultural 

expression to the call for "living faith," but offered no clear program for renewal. 

^ See chapter 2, note [17] for Latin original, from BPF, ms. 186/2, fol. 93 v — 97 r. For a French 
translation and a presentation, see M.-J. Gaufres, Claude Baduel et la refonne des etudes au XVr siecle 
(Paris: Hachette, 1880), 227-231; idem, "Lettre de Claude Baduel a Philip Melanchthon," BSHPF 23 
(1874), 575-548. 
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Who, then, were the clandestine Protestants turning to Calvin? To answer this 

question fully the evidential base remains frustratingly weak. The best information about 

the geographical distribution and social origins of French Protestants come from studies 

on the established Reformed churches after their rapid growth from 1555-62. Trial 

records from the preceding period and registers of arriving refugees kept at Geneva, while 

less accurate, reveal similar patterns. Brittany excepted, Protestant groups arose 

throughout France. Their subsequent heavy concentration south of the Loire is not much 

in evidence. Regional factors seem to have been less important than division between 

town and country: with important exceptions Protestantism was largely an urban 

phenomenon. Numerically, committed Protestants were probably far fewer than the 10 

per cent of the population they would reach at their peak in the 1560s. Yet, those 

yearning for a reform based on the Gospel were certainly more numerous than those who 

would later join the minority Reformed Church. Which social groups were attracted?^' 

Trial records show a disproportionate number of elites indicted for heresy. This figure is 

likely inflated by the fact that accusers received a portion of the goods of those convicted. 

The Genevan records of religious refugees coming from France is a less biased sample 

which shows that no particular social group was more or less likely to produce 

Protestants. While artisans were by far the most numerous and nobles the least, each 

*' For penetrating studies on the social history of the early French reformation, see Natalie Zemon 
Davis, Society and Culture in Early Modem France (Stanford, 1975) and David J. Nicholls, "Social 
Change and Early Protestantism in France: Normandy, 1520-1562," European Studies Review 10 (1980), 
279-308. 
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class was represented in numbers roughly equivalent to their normal proportions in the 

urban population. 

What attracted these people to the new religion? On this thorny, perhaps 

insoluble, problem most scholars reject an older thesis that posited a correlation between 

a broadening socio-economic crisis among urban artisans and their attraction in large 

numbers to the reform. Even the leading modem proponent of this thesis, Henry Heller, 

stresses Calvin's multifaceted ability to appeal to artisans as well as the elites." Denis 

Crouzet has recently proposed that fervent expectation of the End Times and fascination 

with astrologers' predictions of calamity steadily fueled religious passions in the thirty 

years before the savage Wars of Religion.^^ Scholars have yet to assess this thesis' 

implications for the growth of Protestantism, but such insights reinforce the need to 

consider further all the political, economic, social, and mental coordinates by which 

contemporaries made their religious choices. Everyone saw the hands of God and Satan 

working in the world, but deciding whose were working behind the religious alternatives 

depended upon the complex interplay of reading the book of life and the Scriptures 

together. 

Before 1555, it could hardly have been predicted that an independent Reformed 

Church would eventually survive without royal support. Evangelicals' hope for a state-

Henry Heller's socio-economic analysis is rich in detail and his argument more subtle than his 
critics often concede, see note 11. 

^ Denis Crouzet, Les guerriers de dieu: La violence au temps des troubles de religion (vers 1525-
vers 1610) (Seyssel: [XXX], 1990). 



52 

sponsored reformation was thwarted by events such as the defeat at Pavia, the Placards, 

and unfavorable international affairs. So their simple desire for another future, in which 

establishing the Gospel did not engender violence, gradually faded. Calvin and the 

example of Geneva convinced French believers not to accept the alternative. 

Transforming an underground movement into a visible church, however, would require a 

radical change in circumstances. In 1555, just as Lutherans secured their future at 

Augsburg, Calvin's party won political ascendancy in Geneva, which allowed over 200 

missionary pastors to be sent to France over the next few years. And that same year, the 

First enduring French Protestant church formed in Paris under a nobleman's protection, a 

presage of the key ingredient for the rise of the Reformed Church and the coming civil 

war: the armed support of the nobility for the new faith. 



53 

2. Mapping The Navarrian Network 

The term "Navarrian network" does not yet exist in scholarship, nor can one find 

it in the sources, but the group it names did exist and no other title will serve as well. 

Adversaries libeled its members with several discordant epithets: heretiques, lutheriens, 

sacramentaires, nicodemites, and libertins spiritiiels} Members of this network 

' For an excellent study of the confessional terminology used during the rise of the Reformed 
church in Switzerland and France, see Willy Richard. Untersuchungen zur Genesis der refonnierten 
Kirclientenninologie der Westschweiz und Frankreichs, mil besonderer Beriicksichiigimg der 
Namengebtmg, Romanica Helvetica vol. 57 (Bern: A. Francke, 1959). Limiting its usefulness, this work 
only relates the terms used by the eventual confessional 'winners'—the 'Catholics' and 'Reformed'—to 
vilify the opposition and to identify themselves. Missing are the tags used to identify Marguerite's network 
and other middle parties, such as "nicodemites" and "libertins spiritiiels." 

Among modem historians, Pierre Imbart de la Tour developed the first 'scientific' lexicon 
designed to go beyond the pejorative and confessional labels inherited from the reformation era. which 
historians had hitherto been using, see Imbart de la Tour. Origines 3, v-xi. Beyond the inescapable 
adjectives and nouns used to identify followers of major thinkers—lutheriens, zwingliens, erasmiens, and 
fabrists (for followers of Jacques Lefevre d'Etaples from his Latin name Faber Staptilensis)—he employs a 
varied set of terms to classify the different religious personalities and movements in early reformation 
France: evangelisme—evangeliques (vi and passim, which in practice he further subdivides into lutherien, 
erasmien, and fabrist varieties), refonnisme—refonniste (x and 274—22). mystiqiie(s) (288-303). le parti 
reacteurlintransigeant (212-223, 246-255), and le tiers parti (505, 599.612). Although. Imbart de la Tour 
largely succeeded in articulating a confessionally neutral, descriptive system of analytic terms, in practice, 
his use of them is often imprecise and conflicting. 

For a clear presentation of the major confessional terms as they are commonly used by modem 
scholars in the French context, see Higman La diffusion de la Refonne en France, Publications de la 
Faculte de Theologie de I'Universite de Geneve 17 (Geneva: Labor et Fides. 1992). 4—5. More broadly the 
'Glossaire.' in John Miller, ed.. L'Europe protestante atcx XVf et XVIT siecles (Belin - De Boeck & 
Larcier, 1997). 347-359. See also Marc Venard. "Reforme, prereforme, contre-reforme... Etude de 
vocabulaire chez les historiens r&ents de langue fran^aise" in Historiographie de la Reforme, ed. Philippe 
Joutard (Paris: Delachaux and Niestle, 1977). 352-365, which provides a useful reflection on terms derived 
from the root 'reformare' used by historians since Imbart de la Tour as well as Gerald Strauss, "Ideas of 
Reformatio and Renovatio from the Middle Ages to the Reformation," in Handbook of European History 
1400—1600: Late Middle Ages, Renaissance and Reformation, 2 vols., ed. Thomas A. Brady. Jr.. Heiko A. 
Oberman. and James D. Tracy (Leiden: E. J. Brill, 1994 and 1995), vol. 2, 2—30. The Oxford Encyclopedia 
of the Reformation proves unhelpful for the purposes of this study, leaving French evangelicals caught 
between the cracks. In the article "Evangelical Movements." Thomas Kauffman claims that this term (he 
prefers the singular) should be used to describe the reforming impulse in Germany before the mid-I520s, 
after which time one should speak of Protestantism to describe the common traits shared by the variety of 
confessions that developed out of the early 'evangelical movement.' The French evangelicals, at least, 
continued to appeal to their German 'brethren' for help on the basis of their common commitment well after 
the beginnings of and with regret for the beginning of confessional separation. In her article "Evangelism." 
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understood themselves to be promoters of the Gospel. They grounded their doctrine in 

and wished to live according to the Scriptures. Their approach to renewing belief and 

practice set them at odds with the established church at home and linked them to like-

minded believers throughout Europe. Remarkably, in rare agreement, enemies and 

members recognized that French evangelicals had a preeminent champion: Marguerite of 

Navarre. 

Modem confusion over the role of Marguerite and her network during her 

brother's thirty-two year reign (1515-1547) is more fundamental. We have far more than 

just a problem of nomenclature; we have lost track of the group completely. As 

prominent figures, Marguerite, Jacques Lefevre d'Etaples, and members of the Meaux 

circle all find their proper and prominent place in histories of early sixteenth-century 

France. The history of religious dissent during this period, however, has not progressed 

beyond analyzing the beliefs of heterodox individuals, recounting famous heresy cases, 

and describing the careers of a few evangelicals, of whom Marguerite, Lefevre, and 

Meaux group are the most prominent examples." As a result, their coordinated activity 

Elisabeth G. Gleason cites Imbart de la Tour for the modem definition of the term (who coined it with 
respect to France) and then, inscrutably, only discusses its use by scholars of Italian religious movements. 
See The O.xford Encyclopedia of the Refonnation, ed. Hans J. Hillerbrand. vol. 2 (New York; Oxford 
University Press, 1996), 80-83. 

^ See Mark Greengrass, The French Reformation, Historical Association Studies (Oxford: Basil 
Blackweil, 1987), 1,9-20. Similarly, in the most recent survey of the French Reformation, Denis Crouzet 
epitomizes the broad sweep in historiography of this 'individualist,' atomizing approach to French 
evangelicals when he writes: "Plutdt que d'etudier globalement le faitde I'evangelisme d'apres 1534, il a 
6te ici procede au choix de presenter queiques figures marquantes. Car il n'y a pas un evangelisme, mais 
des evangeliques, ce qui est logique, parce qu 'avec leurs demarches memes, la religion est individiialisee 
en un rapport panictdier a Dieu" [emphasis added] La genese de la Reforme fran^aise, 1520-1562, 
(Paris: Sedes, 1996), 317. His limits his discussion of French evangelicals after 1534, to biographical 
sketches of three major figures—Gerard Roussel, Marguerite of Navarre, et Francois Rabelais—whose 
heterogeneity he vastly exaggerates. In claiming them to be representative of the broader movement, he is 



55 

has been vastly underestimated in its range, consistency, and daring. Contemporaries 

testified, however, that an evangelical network, allied to Marguerite, was operating on a 

national scale thirty years before Calvin and Geneva helped to organize a separate 

reformed church within France. Prior to the Genevan ascendancy, French evangelicals 

had a focus for their hopes, an advocate for their petitions, and a champion for their 

cause: Marguerite, the king's sister. Their testimony invites us to explore behind the 

cases of individual French evangelicals in order to establish the personnel, intentions, 

actions, and impact of the broad network tied to Marguerite. 

As for naming this group, none of the pejorative, often vague, labels that 

adversaries tacked on Marguerite and her associates can serve to describe the extensive 

cast of nobles, royal officers, humanist scholars, prelates, and writers that she helped spin 

into a cohesive web. Modem scholars rightly call many of them "evangelicals" since they 

themselves used the Gospel (I'evangile) substantively and adjectivally—Evangelii 

precones, evangelici viri, doctrine evangelique—to characterize their fellowship and 

faith.^ However, it must be remembered that "evangelical" applies to all such believers. 

able to excuse himself from the task of presenting an analysis-defying "anarchy." The latter is Lucien 
Febvre's term to summarize the religious profile of this period. Most modern interpreters accept his 
interpretation. See further, Lucien Febvre. Au cceur religieux du XVr siecle. 2"^ ed. (Paris: Ecole Pratique 
des Hautes Etudes en Sciences Sociales, 1983 (1951 ]); Emile G. Leonard, Histoire general du 
protestantisme, 3 vols., vol. 1, La Reformation, 2"^ ed. (Paris: Presses Universitaires de France, 1980 
[1961]; first ed. trans., A History of Protestantism, trans. Joyce M.H. Reid (Indianapolis: Bobbs-Merrill 
Co., 1968); David J. Nicholls, "France," in The Early Reformation in Europe, ed. Andrew Pettegree 
(Cambridge: Cambridge University Press. 1992), 120-141; Marc Venard, "Le foisonnement de la 
Reformation. IV. La filiere fran^aise: de Meaux a Neuchatel," in idem, ed., De la Reforme a la 
Reformation (1450-1530), vol. 7 in Histoire du Christianisme des origines a nos jours (Paris: E>esclee. 
1994), 830-841; Philip Benedict, "Settlements: France," in Handbook of European History, 1400-1600, 
vol. 2,417-454. 

' For the early and frequent use of "evangelique" by Marguerite and Guillaume Bri^onnet, see 
Chapter 7, n. 72. Because of its broadness, most modem scholars follow Imbart de la Tour's definition: 
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among whom Marguerite's network was but one group, albeit the most strategically 

placed. 

We remember Marguerite by her last, most exalted title; Queen of Navarre (r. 

1527-1549). Her husband, Henri d'Albret (1503-1555), enjoyed his royal powers in 

Basse-Navarre, the amputated northern stub of a small kingdom straddling the Pyrenees. 

This realm barely sufficed to substantiate her title, nor did Marguerite spend much time 

there. Other qualities made her truly regal. Her authority over numerous French 

domains, her natural abilities, and her special relationship with the king enabled her to 

exercise a degree of influence at court that was rivaled by only a few other women close 

to Francis I (b. 1492, r. 1515-1547), including his mother, Louise of Savoy (1476-1531), 

and his mistress, Anne d'Etampes (1508-80), as well as a small circle of leading 

courtiers, such as Antoine Duprat (1464-1535), Anne de Montmorency (1493-1567), and 

Philip Chabot de Brion (1480-1543). Using her position to support the spread of the 

Gospel, Marguerite was the recognized political leader of the French evangelicals. 

Referring to far more than a geographically limited territory. Marguerite's title 'Navarre,' 

therefore, serves to mark symbolically the people she shepherded in France, whom 

"^vangelisme. Entre, tous ces homines...si diverse que soil ieur origine, si troubles (sic for troublees) que 
se montrent leurs aspirations, s'est etabli un principe commun: le retour a I'Evangile," Origines 3, vi. 
Higman follows closely: "evangelique: terme plus approprie pour I'ensemble des rdformateurs, toutes 
tendances confondues; tous ceux qui se basent sur I'autorite primordiale de Tevangile,*' La diffusion de la 
Reforme en France, 1520-1565, 5. Michael A. Screech helpfully clarifies that turning to the Gospel did not 
carry as its necessary consequence rejecting the Church and embracing the Reformation: "What 
distinguished Evangeliques from other sixteenth-century Christians in France—both those who could accept 
schism and those who could not—was their personal knowledge of the Scriptures and their conception of 
what the Bible is and what it teaches. They were committed to Scriptural theology as a guide to life and 
worship." Clement Marot: A Renaissance poet discovers the Gospel. Lutheranism, Fabrism and 
Calvinism in the Royal Courts of France and of Navarre and in the Ducal Court of Ferrara, SMRT 54 
(Leiden: E.J. Brill, 1994), 6. 
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contemporaries maligned, scholars have failed to perceive, and we will investigate: the 

Navarrian network. 

Having staked this claim to have recovered the existence of a lost kingdom within 

the old borders of France and French Reformation history, this chapter seeks to map its 

major features in preparation for the chronological chapters to follow, which will 

expound and prove this thesis in detail. First, in order to allay all doubts about their 

existence, we will demonstrate that adversaries and allies alike recognized the existence 

of Marguerite's network and considered them to be the carriers of evangelical reformation 

within France. This external reputation reflected the group's self-perception. Second, we 

will discuss the broad range of sources and integrative approach required to reconstruct 

their story. Third, we will survey the network's members, their animating ideas, and 

principal activities. 

I. Contemporarv Signposts 

External Imaee 

Beginning in the early 1520s, the Faculty of Theology and the Parlement in 

Paris— the conservative party^—were the first to identify and fight the Lutheran sect in 

* James K. Farge has carefully argued for, described, and richly documented this 'conservative 
party' in three works; Biographical Register of Paris Doctors of Theology, 1500-1536, Pontifical Institute 
of Medieval Studies, Subsidia Mediaevalia 10 (Toronto: Pontifical Institute of Mediaeval Studies, 1980); 
Orthodoxy and Reform in Early Reformation France: The Faculty of Theology of Paris, !500-1543, 
SMRT 32 (Leiden: E.J. Brill, 1985); Le parti conservateur au XVIe Siecle: Universite et Parlement de 
Paris a I'epoque de la Renaissance et de la Reforme (E>ocuments et inedits du College de France, 1992). In 
addition, he has edited two volumes of the Registre des proces verbaux de la Faculte de Theologie, which 
are essential sources for following the Faculty of Theology's actions. No comparable set of published 
sources is available for the Parlement of Paris. 
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France. To their great alarm, the doctors of Theology and jurists believed that in the 

heretics' vanguard members of the royal court and the circle of humanist scholars 

gathered round Jacques Lefevre d'Etaples were conspiring to undermine the church. 

Bishop Guiliaume Bri^onnet had invited the Fabrist circle^ to carry out an intense 

program of religious instruction in his diocese of Meaux.** By August 1521, a few months 

after their arrival, theologians from Paris were accusing preachers from Meaux of 

broadcasting heretical doctrines. In 1523, Royal orders squashed the conservatives' 

pursuit of the Meaux group and, at the same time, forbade the sale of two anti-Luther 

books written by conservative theologians. These acts made it perfectly clear to the 

conservatives that certain grands personnages at court were protecting the heretics.^ 

By the early 1530s, the Faculty and many others had come to believe that it was 

Marguerite who was fostering the widespread plague of Lutheran heresy afflicting the 

land. In June 1533 a student reported that the Paris theologians felt so helpless against 

the evangelical preaching of her almoner, Gerard Roussel, for which she had mustered 

support at court, that they had "no other hope than in the death of the queen of Navarre, 

whose pregnancy is far along, or in a total and violent change of circumstances."^ The 

doctors of theology certainly felt themselves embattled, but they were by no means 

defeated. In the following months, a few hardy doctors would attempt to censure 

'For the term "Fabrists" see note 1. 
'Michel Veissiere, L'eveque Guiliaume Brigonnet (1470-1534): Contribution a la connaissance 

de la Reforme catholique a la veille du Concile de Trente (Provins: Soci^te d'Histoire et d'Archeologie, 
1986), 197-201. 

^ See Chapter 7 and Farge, Onhodoxy, 130-132. 
® Farge translates this passage from a letter by Barthelemy Masson (Latomus), Orthodoxy, 203, 

quoted by Nathaniel Weiss and V.-L. Bourrilly in "Jean du Bellay, les protestants, et la Sorbonne," BSHPF 
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Marguerite's Miroirde I'ante pecheresse. On I October, students at the College of 

Navarre—one of the leading theology schools in Paris—lampooned Marguerite as a 

'Bible-thumping' fanatic. According to John Calvin's vivid report, their school play 

opens with Marguerite peacefully spinning thread. Enter Gerard Roussel, her almoner. 

He grabs her and literally forces his doctrine on her in a violent wrestling match that 

drives her into a frenzy. She rises, takes the Gospels in hand, and like a "cruel tyrant" 

sets about tormenting innocent bystanders.' In Bourges, one of Marguerite's domain 

territories and a strong center of evangelicalism, the guardian of the Franciscan house 

attacked Marguerite from the pulpit as a protector of heretics, saying that she deserved to 

be bound in a sack and thrown into the river.'® 

The reputation of members of Marguerite's network as heretics cost them heavily 

following the notorious Affair of the Placards. The simultaneous posting of such 

offensive texts on the night of 16-17 October 1534 on the street-comers of Paris and other 

major cities in the region bespoke a we 11-coordinated cabal. The Paris magistrates 

reacted immediately. They rounded up suspects and conducted speedy trials. Executions 

followed shortly. In January, the magistrates issued a most-wanted list of heretics who 

had escaped their grasp. Seventy-three names long, the roster contained many prominent 

figures, some of whom had previously been charged with heresy. It is clear that a few, 

52 (1903), 209. 
' See Calvin's vivid report in Herminjard 3, no. 438, 107 [end of October, 15331. 

The Franciscans at Bourges: "n'epargnerent pas meme la reine de Navarre, qu'ils regardaient 
comme la protectrice zelee des novateurs. Leur gardien, Toussaint Hemard, s'emporta jusqu'a dire en 
chaire qu'elle m^ritait qu'on I'enveloppat dans un sac et qu'on la jetat a la riviere," Louis-Hector Chandru 
de Raynal, Histoire de Berry depuis les temps les plus anciens jusqu 'en 1789, 3 vols, (Bourges: Vermeil, 
1844-1847), vol. 3. 344—345. For this undated event, Raynal cites cryptically "Bayle, V° Junius," who. he 
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though by no means all, of the accused were responsible for the placarding. Notably, 

presumption and hard evidence had put the magistrates on the tracks of Marguerite's 

broad circle of contacts. Among those arrested, executed, or in flight were several of 

Marguerite's servants as well as members of an evangelical cell in Paris with whom she 

and her court were in direct contact." 

Allied with the conservative theologians and jurists, Anne de Montmorency, 

Grand Master (1526) and then Constable of France (1538), and his faction led the attack 

against religious dissenters at court. There was thinly-veiled animosity between 

Montmorency and Marguerite from the 1530s onward. Faithful to this truth, if not, 

perhaps, to the exact events, the Abbot de Brantome—one of the great gossips at the end 

of the century—recounted that when Montmorency became preeminent at court, he 

advised Francis that if he wanted to rid his kingdom of heresy, he had best start with his 

sister.'^ 

By the mid-1520s, the image of the Navarrian network came into focus abroad as 

well. Ambassadors, merchants, humanist scholars, students, and refugees sent news of 

the simmering religious conflict in France. These witnesses—some hostile, some 

favorable—reported much the same information: Marguerite and her allies were 

championing the evangelical cause at court and in society at large. A comment by the 

relates, in turn, cites, "Franciscus Junius, In vita sua, t. I. Oper." 
" See Chapter 9 for a detailed exposition. 

Brantdme's account is credible since his grandmother and mother were members of Marguerite's 
court. See "Extraits de Brantome," in Le Roux de Lincy and Anatole de Montaiglon, eds., Heptameron des 
nouvelles de tres illustre princcsse Marguerite d'Angouleme, reine de Navarre, 4 vols. (Paris: Eudes, 
1880), vol. 1, 133—34, citing, without page reference, Brantome, Dames celebres, in P. de Bourdeille, abbe 
de Brantome, Oeuvres completes, 11 vols., ed. L. Lalanne (Paris, 1864-82). 
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imperial ambassador in England, Chapuys, typifies Marguerite's reputation among 

Charles V's agents. At a loss to divine her purpose in sending a personal envoy to Henry 

Vin, he suggested ironically that "[Marguerite] is so good a Christian, and so well 

thought of by the University of Paris and other good people, that she wishes to receive the 

benediction of the catholic and canonical Pope of this country [i.e., Henry Vni]."'^ Papal 

agents similarly doubted Marguerite's allegiance, for when she expressed loving support 

for Paul in in conversation with the Nuncio to France, he was greatly surprised.'"* 

Among friends and allies abroad. Marguerite's reputation as champion of the 

evangelical cause in France grew through active collaboration with them. After 1530, 

when Reformation politics became a central factor in international affairs. Marguerite and 

her allies at court promoted a policy of political union with powers who had undertaken 

reforms and broken with Rome, since these powers' success abroad and France's political 

union with them were crucial factors for the success of the movement within France.'^ 

"Chapuys to Granvelle, 13 December 1535, Letters and Papers 9, no. 965, 324—325. The passage 
quoted is the editors' English paraphrase of the original letter, for which they only give the reference 
"Vienna archives." 

After an interview with Marguerite, the nuncio Dandino wrote to Cardinal Famese from Melun 
(26—27 December 1540): "la quale [Marguerite of Navarre] mi raccolse tanto volentieri, et dimostro di 
amare, osservare te odorare tanto Nostro Signore, et tanto esser gelosa che le cose sue passino bene, et con 
honore, chMo per me restai con stupore grande di vedere tanta abbundantia d'amore," Lestocquoy 2, no. 5, 
9. 

In European international relations, "Reformation Politics" is the proper term for naming the 
external policy and occasionally coordinated action of England, the German princes and cities of the 
Empire, the Swiss cantons, and, as we will show, on important occasions, France. "Evangelical Politics" 
will not do, since these powers were more clearly united by their break or conflicts with Rome than by a 
similar understanding of 'evangelical doctrine' and its application to the 'reformation' of the church. 
Thomas A. Brady, Jr. has quite correctly restricted the term "Protestant Politics" to relations between the 
states within the Empire. See, Thomas A. Brady, Jr., Protestant Politics: Jacob Sturm (1489—1553) and the 
German Reformation, Studies in German Histories (New Jersey: Humanities Press, 1995). 
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The episode occasioning Chapuy's scoffing remark about Marguerite seeking 

Henry Vni's benediction can stand as a foretaste of the Navarrians' extensive 

engagement with English affairs. An important letter to Luther from Bucer at the Diet of 

Augsburg, 25 August 1530, reveals an equally intensive Navarrian engagement with 

German evangelicals. Bucer reports that the German evangelicals were being urged by 

their brothers in France to settle their differences over the Eucharist. French evangelicals, 

he relates, believed that dissent in the Empire was obstructing the progress of the Gospel 

in France. Bucer stresses how promising the situation was in France since the king was 

not hostile to the Gospel and he was no longer so dependent on the good will of the Pope 

and Emperor now that his children had been released from captivity in Spain (July 1530). 

Bucer elaborates: "Next, that most Christian heroine, the king's sister, never fails in her 

duty. What is more, a great many of the nobles have found the path to truth." 

Significantly Bucer notes that the brothers in France had sent this information and were 

making this request at Marguerite's express order."* In effect. Marguerite and the French 

evangelicals, according to what they told Bucer, believed that their success would depend 

"Accepimus nuper literas a fratribus ex Galliis, qui scribunt admodum feliciter apud se 
Evangelium gliscere, sed ita cursui ejus obstare infelix hoc nostrum dissidium, ut, nisi componatur, baud 
sperent unquam futurum ut Gallix Evangelium publicitus audiant. At si contingeret illud sedari, bona eis 
spes est brevi fore ut Christus publicum apud ipsos obtineat. Nam Rex a veritate alienus non est, et, jam 
recuperatis liberis, non adeo a Pontiflce et Cssare, hac quidem in causa, pendebit. Tum numquam suo 
officio deest Christianissima ilia heroina Regis soror. Quin et procerum magnus numerus Jam veritati 
accessit.... Hac ergo de causa, fratres qui illic sunt et redemptionem Israelis expectant persancte nos hortati 
sunt, idque jussu regins Navarrs, ut quam liceat diligentem operam demus, ut hoc tandem dissidium 
sopiatur, in quo certe ultro currentibus calcar addiderunt." Herminjard 2, no. 305. 271-272. Cf. Bucer to 
Philip of Hesse, 27 August 1530, from Augsburg, with the same news in Max Lenz, ed., Briefwechsel 
Landgraf Philipps des Grossmuthigen von Hessen mit Bucer, 3 vols., Publicationen aus den PreuBischen 
Staatsarchiven 5,28, and 47 (Osnabriick: Otto Zeller, 1965 [Leipzig, 1880-91]), vol. 1, no. 6, 21-25. 
Jourda buries this information in a note and does nothing with it. Marguerite, 161, note 153. Similarly, 
Imbart 3. 526 obfuscates the whole point of Bucer's letter to Luther. 
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in part upon their German brethren putting forward a united front by presenting a 

common confession of faith to the Emperor at Augsburg. 

This communication between French and German evangelicals in 1530 was not 

the first, nor the most important. From the first notice of the 'Lutheran affair' in France 

(1519) to the Interim (1548), members of Marguerite's network—students, scholars, and 

royal officials (often acting outside their assigned duties)—were in frequent, often furtive 

contact with evangelicals in the Empire. Unofficial contact between evangelical 

"brethren" across the border was a matter of both groups seeking to understand and to 

support one another. Less frequent, but of much greater potential effect, were the official 

diplomatic overtures to the Protestant powers of Germany, orchestrated by evangelicals at 

the French court, after the establishment of the Schmalkald League (1531). On several 

occasions, the faction to which Marguerite belonged at court attempted to create a durable 

alliance between France, the German Protestants, and England. Francis Ts ever 

unrequited desire to defeat Charles V and retake Milan, which necessitated a constant 

search for foreign mercenary troops and allies, provided the opportunity for this policy. 

As French evangelicals argued when promoting this alliance, it would address Francis' 

military ambitions and impel him to favor their religious views. 

Marguerite and her network's relationship with evangelicals in the Swiss cantons 

was the most complex and decisive of all. Many of the Francophone reformers in 

Switzerland, most famously Guillaume Farel and John Calvin, had passed through French 

evangelical circles before seeking exile. Thereafter they maintained close ties with 

members of Marguerite's network. Yet, after their initial intimate collaboration, the 
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exiles came increasingly to criticize their erstwhile companions' lack of zeal, and 

competed for influence over evangelicals in France. The story of their parting of ways, 

with tensions appearing as early as the years of the Meaux reform and escalating from the 

mid i530s forward, is a central theme in the history of the Navarrian network. 

Finally, Francis I, the chief arbiter of the Navarrians' fate in France, had no doubts 

about Marguerite's 'orthodoxy,' which he construed as unwavering loyalty to himself. 

Nevertheless, Francis I recognized that his sister harbored heterodox individuals who 

were likely targets of heresy accusations. In 1542, he ordered the Parlement of Bordeaux 

to transfer any future heresy cases brought against her servants in their courts to his privy 

council.'® Though Francis had by then decided to root out public heretics, he was not 

going to allow inquests to be used to diminish his beloved sister's honor and 

consequently his own majesty. The great challenge for Marguerite and her entourage was 

to convince Francis I that the only reformation that he would ever consider—a royal, 

Gallican one—should have at its heart the principles of their evangelical doctrine. 

Such was Francis I's answer to Anne de Montmorency when the latter accused his sister of being 
a heretic. See Brantdme's report, cited in note 12. 

"Le 30 decembre 1542, M. le president Brinon, retoume de la cour, a dit et declare qu'a son 
partir le president Montelon, garde des sceaux de France, lui avoit dit que le Roi entendoit que si aucuns 
personnages, serviteurs de la reine de Navarre, estoient charges de crime d'heresie que la cour n'en 
entreprist aucune cognoissance, mais qu'elle renvoiast audit seigneur et a MM. de son Conseil prive," Jean 
de Metivier, Chronique du Parlement de Bordeaux, ed. Arthur de Brezetz and Jules Delpit, 2 vols.. 
Publications de la Societe des Bibliophiles de Guyenne, (Bordeaux: Society des Bibliophiles, 1886-1887), 
273. Francis had just given her, in effect, the ultimate level of immunity. Normally, cases evoked from the 
parlements went to his Grand conseil, a formal, royal high court, staffed with jurists, that met ad hoc, 
traveled with the court, and, generally, was an instrument of his will. His privy council was not a court, but 
rather his inner-most circle of hand-picked advisors. 
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Self Identity 

When Claude Baduel, rector of the University of Nimes, wrote to Philip 

Melanchthon in 1550, it was to announce the close of one era and the opening of another: 

It happened that the queen's [Marguerite's] favor for me and my compatriots, 
though not completely withheld, was nevertheless lessened by certain wicked 
men, whose names you can guess, so that she no longer conducted herself as she 
had before. At last, not long ago, having been summoned by the Lord, she was 
snatched away from this our earthly life. Now, we here are plunged into the 
greatest confusion in all our affairs, especially in the matter of religion. In this 
regard, we have only so much solace as is brought to us by the teaching of God's 
word or the Genevan church, which is near by. That church's remarkable piety 
and well-being shines forth with its most clear light and splendor into our city to 
illuminate the pitch darkness in which we have been enveloped. In truth, John 
Chambard [Calvin] whom I knew previously at Strasbourg when with Bucer, 
through that piety, sound teaching, and strength of soul that you know so well, 
consoles us in our deepest misfortune frequently and powerfully with his letters.'^ 

Claude Baduel was announcing to the German Protestant world that, in effect, the 

Navarrian network's functional life had died with Marguerite. Facing the p»ersecutions 

unleashed by the new king, Henry H, Baduel felt that no worldly hope was left to French 

evangelicals except in the 'shining' example of Calvin and Geneva. Indeed, the next year 

he himself would emigrate there. 

"Accessit etiam qucxl voluntas reginae non ilia quidem a me aut meis civibus fuit alienata sed 
tamen a quibusdam impiis hominibus quos tu intelligere potes ita immutata ut ea non amplius esset quae 
ante fuerat ea tandem nobis erepta est nuper ex hac vita a domino [95 v.] evocata. Nunc iis in locis summa 
in confusione rerum omnium versamur praecipue religionis in qua quidem tantum solatiis habemus quantum 
aut doctrina verb! dei aut ecclesia Gebenensis a nobis non ita remota nobis affert cujus ecclesiae insignis 
pietas et sanitas in ea civitate ita elucet ut durisissimas tenebras quibus hie sumus circumfusi ciarissimo 
lumine suo splendoreque illustret. 

loannis quidem Chambardus quem Argentinae apud Bucerum aliquando cognovi ea pietate 
doctrina spiritus virtute quam tu nosti nos in maximis calamitatibus suis Uteris frequenter graviterque 
consolatur. Cum dico nos intelligo etiam alios bonos ac pios homines quorum in utroque genere turn 
virorum tum mulierum non exiguus est numenis sed praecipue pauperum quorum semper fides in evangelio 
maximopere floruit et praestitit. Haec virorum conmiunio ac conjunctio in tanta ecclesiae dissipatione nos 
ita conflrmat ut adhuc stare in gratia domini et consolatione cordis satis bene videamur." BPF. ms. 186/2, f. 
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Until his departure Baduel was an important member of the network. In the same 

letter, he recalls how Melanchthon's recommendation some sixteen years earlier had 

convinced Marguerite to finance his education for seven years and, subsequently, to select 

him as the first Rector of the new University of Nimes. Despite his assertion to 

Melanchthon that Marguerite's zeal had recently diminished, when he wrote to a 

colleague the previous year (1549), Baduel had still been able to claim that she would 

support his application for a teaching post at the Protestant academy of Lausanne.'® 

Thirty years earlier the network had knit together and its group consciousness had 

come to life. The letters from Marguerite, Bishop Guillaume Bri^onnet, Jacques Lefevre 

d'Etaples, Gerard Roussel, and others from the Meaux group to each other, Guillaume 

Farel, as well as their brethren in Southern Germany and the Swiss Cantons leave no 

doubt about their collective action and sense of solidarity with an international 

evangelical movement. 

In an otherwise critical report to Farel in 1524, one of the lesser lights among the 

Meaux group, Nicolas Le Sueur, lauds Marguerite's leadership. Deploring that 

persecution had kept the more enlightened among them chained to the "Pharisaical yoke," 

he relates, "But above all, one person, the most Christian and most illustrious Duchess, 

sticks with us; she secures for us the king's favor. Her faith has been preserved, which, 

as James declares, is known through deeds [cf. James 2:14-24].""' Two years later, after 

93v-97r.: [number 105 in the original Avignon manuscript of Baduel's letters]. 
Baduel to Reginaldo (Renaud d'Alen) [1549] on his plans to go to Lausanne: "Ea in re me etiam 

Regina Navarrae sua authoritate et commendatione iuvaret," EPF, ms. 186/1, f. 18r-19r: [Avignon ms, no. 
21]. 

"Qui sunt ex nostris illuminatiores, adhuc pharisiaco jugo subduntur....Una pre ceteris nobis 
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the Meaux group had returned from their exile during the king's captivity, Pierre 

Toussain—formerly a disciple of Erasmus, at that time an outspoken evangelical at the 

French court, and subsequently a reformed pastor in Switzerland—reported to 

CEcolampadius in a similar vein that while Bri^onnet, Lefevre, and Roussel lacked spirit, 

Marguerite was filled with zeal for the Gospel: "I have spoken frequently with the 

Duchess of Alen^on. ... We have often discussed how to promote the Gospel of Christ. 

Spreading the Gospel is her explicit wish, but not just hers, it is the King's desire as well; 

nor does their mother [Louise of Savoy] oppose their efforts.""" Marguerite herself 

acknowledged early on that she and those whom she was protecting were "united in the 

same spirit and same faith" with those in Strasbourg and further afield who sought to 

disseminate "the word of truth.""^ 

Members of the network made similar declarations during the thirty years between 

their heady beginnings at Meaux to Baduel's announcement of its dark hour after 

Marguerite's death. The Navarrians' sense of common purpose, of solidarity with foreign 

evangelicals, and of fervent but nervous, often disappointed hopes for the propagation of 

the Gospel, "the word of truth," is vivid. In keeping with the Apostle James' dictum. 

relicta et christianissima et serenissima duce, qux nobis regium conciliet favorem; apud quam istec reposita 
fides quam testatur Jacobus ex operibus notam." 15 May [1524], Herminjard 1, no. 102, 217-218. 

"Clarissimam Alenconix Ducem sum sxpe alloquutus. ... Multum sumus confabulati de 
promovendo Christi Evangelio, quod solum est illi in votis, nec ilii solum verum etiam Regi ipsi. nec horum 
conatibus refragatur mater." 26 July [1526], Herminjard 1, no. 181, 446. 

^ In her letter to Sigismund von Hohenlohe, 6 March 1526, Marguerite describes the Meaux group 
whom he had supported at Strasbourg as "ceux qu'unissent un meme esprit et une meme foi" and voices the 
hope, "... qu'avec votre secours la parole de verite sera entendue." Herminjard 1, no. 171.421. In a 
similar vein, Roussel, speaking as a representative of the Meaux group specifically and French evangelicals 
generally, had expressed their solidarity with evangelical goals of CEcolompadius and other reformers 
outside France, (24 August 1524), Herminjard 1, no. 118, 274-278. 
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invoked by Le Sueur, the principal task in the chapters to follow will be to assess what all 

this amounted to in deeds. 

n. Sources for Reconstructin|g the Navarrian Network 

Reconstituting a network whose members came from many segments of French 

society presents special difficulties. Unlike the conservative party led by the Faculty of 

Theology and Parlement at Paris, the Navarrian network had no institutional structure and 

thus left no corporate records. To find the network we must start by assembling the 

known evidence about Marguerite and other major figures like the du Bellay brothers and 

Gerard Roussel. By tracing the connections between these leaders and a host of less well 

known figures and events, we can measure the broad extent of this evangelical network. 

The primary sources available for reconstructing their history are a varied, 

intriguing, and problematic body of documents. Letters, financial registers, notarial 

records, marriage contracts, wills, journals, heresy trial minutes, royal edicts, and, not 

least, religious books provide differing but complementary information. Royal edicts, 

account books, and legal documents allow us to establish the fiscal and administrative 

powers that Marguerite, chief among others, exercised. Letters, book dedications, and 

even the humble payment receipt exhibit the ties of authority, patronage, or fraternity that 

connected Navarrians. More importantly, letters and dedications may reveal their views, 

the inner workings of their projects, as well as conflicts with adversaries. Books attest to 

their doctrines as well as deeds, for given the laws against heterodox works, their 

publishing of evangelical ones was, to coin a phrase, "to commit a book." In France, 
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many an author, printer, bookseller, or reader in France suffered death for trading in 

illegal ideas. Mere ownership of heretical books was damning enough evidence to send 

one to the stake. Writing and publishing evangelical treatises were thus a dangerous acts 

that necessarily constituted bold overtures in the public battle over religion. In this way, 

books are evidence of the deeds as well as the ideas of evangelicals. 

As rich as these sources are, when we try to recount the events and locate the 

actors of the network as a continuous narrative, we are often reduced to silence. 

Significant gaps in the records block our access to those years. However, there is enough 

evidence to piece together several important "action sequences"'"* from the beginning of 

the Meaux experiment (1521-1525) to the early years of Henry II reign (1547-1559). 

While each sequence only describes a short segment of the network's total action, they 

allow us to calculate trajectories to other events and actors attested in sources, which in 

turn permits an assessment of whether these strands of evidence fit the pattern of the 

Navarrian network's doctrine and deeds. When combined and compared, these 

reconstructed action sequences allow us to approximate the group's total activity. 

I borrow this term from the sociologist Robert Wuthnow, "Action sequences ... refer to the 
behavior of culture producers and consumers and the decisions of patrons, censors, political leaders, and 
others who affect the behavior of culture producers and their audiences. These actions often remain 
shrouded in the historical record, or are too idiosyncratic to be amenable to systematization. Yet the very 
concept of action sequences serves as an important placeholder; it reminds us of the importance of human 
agency, even if that agency occurs within the constraints of institutional structures, and it reminds us that 
cultural innovations do not emerge full-blown all at once but are the result of years and decades, and for this 
reason have a sequential effect on their own development." Communities of Discourse: Ideology and 
Social Structure in the Reformation, the Enlightenment, and European Socialism (Cambridge; Harvard 
University Press, 1989), 7. 

For the purpose of this study, an action sequence is an episode or a discrete set of events that we 
can reconstruct from primary sources. In them, one observes members of the Navarrian network 
articulating their 'cultural ideas' or evangelical 'discourse' as well as attempting to implement them in order 
to reshape the social and political order. Pace Wuthnow, they are amenable to interpretative analysis if not 
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Correspondence 

Marguerite of Navarre's correspondence is one of the richest resources for this 

study.'^ Relatively abundant—over 1450 letters are known, of which roughly half are 

extant—it is a revealing record, yet most often in roundabout ways. It has survived very 

unevenly, with a great proportion of the extant letters pertaining to administrative matters, 

a pattern easily explained. Marguerite regularly asked recipients to bum missives from 

her and consigned ones she received to the flames when they concerned the sensitive 

topics. While contemporaries worried mainly about the privacy of their messages in 

transit. Marguerite had the additional concern of ensuring that written evidence did not 

fall into the wrong hands after reception.'^ So it is no surprise that Marguerite's letters 

to "systematization." In turn, they serve as the strings of evidence or stories for weaving a larger history. 
^ The introduction to appendix A presents an overview of the survival rate of her correspondence 

and discusses its complicated editing situation. There follows a list of addition and corrections to the 
Repertoire de la correspondance de Marguerite d'Angoideme by Pierre Jourda and V.-L. Saulnier. 
Appendices B contains transcriptions of over [80] unpublished letters and quotations from primary sources 
that mention over [40] more lost ones. 

Three examples of Marguerite's efforts to cover her tracks survive: 1) Marguerite of Navarre to 
Francis I [Argentan or Alen<;on. February 152 L], "Ennatendant set heur de vous povoyr voyr et parler a 
vous syre le desir que jenne me presse de tres humblemant vous supplier que sy ce ne vous est ennuy le me 
ferre dire par ce porteur ... sy vous plet ensevelir mes lettres au feu et la parolle en silense aultrement vous 
renderyes: 'Pis que morte ma doloreuse vie/ Vivant en vous de la seule esperance^ Dont le savour me couse 
Tassurancey Sans que james de vous je me deffie...." Genin 2, 26; (Jourda, Repertoire, no. ??). 2) 
Marguerite of Navarre to Jehan de Frotte, [7 April 1540], Mont-de-Marsan; "Frotte. J'ay receu la lectre 
que du xxvi*^ jour de mars m'avez escripte avecques la billet qui estoit dedans qui m'a este bien grant 
plaisir. et apres lavoir lue je lay mis au feu." In Pierre Bruyere, 'Trois lettres inedites de Marguerite de 
Navarre," Societe historique et archeologique de I'Ome {\2{\992)) 146-147; (uncatalogued). 3) 
Marguerite of Navarre to Guillaume Feau, sr. d'Izemay, 30 December [1542], "P.S. J'ay brusle vostre 
lettre." Genin 1, 375-379, 379; (Jourda, Repertoire, no. 912). 

This may be one reason why we have, with one important exception, no dossiers of letters 
received by Marguerite and none of her secretaries' minute books or copies of outgoing correspondence. 
The one telling exception is BnF ms. f.fr. 11.495 which is a faircopy of her epistolary exchange with 
Guillaume Bri^onnet. No other copies of these letters are known, though there were other copies made and 
circulated at the time. Marguerite wanted their exchange for future reference. See Bri^onnet, 
Correspondance 1, 2-3, and chapters 7 for further discussion. 

Portions of Marguerite's correspondence may also have been destroyed through misfortune. Some 
of Marguerite's papers may have perished in the same fires, which likely took Gerard Roussel's papers at 
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functioned as bills of credence asking the recipient to trust its bearer who would deliver 

her message orally. Many important communications thus flew from the lips of couriers 

or tongues of flame into the dumb air. In the letters that do survive much of what remains 

are but veiled allusions to the substantive issues. 

This deliberate obfuscation requires us to infer meanings and intentions—an 

admittedly dangerous procedure—by comparing her letters with the extant reports of 

those to whom she opened her mind. Her secrecy is itself testimony to the pressures she 

faced in the battles over church and state. Moreover, it is fully comprehensible when one 

counts up the dozens whom she supported who were harassed. Jailed, fined, chased 

abroad, banished, or executed on charges of heresy."® 

Despite these limitations, we can use her correspondence in several ways. The list 

of her correspondents and people mentioned in the letters points to the circles with whom 

she worked. Analysis of her relationship with these people allows us to locate the core 

members of her active network. Even so, this list is not all inclusive. Some important 

figures, known from other sources, are never named in her extant letters. The letters also 

reveal in a general way her network's activities, although Marguerite and her 

correspondents rarely discuss in them their plans or principles in matters of state and 

Pau (1716) and at Lescar (1787), which "destroyed most of the records pertaining to the religious history of 
[Beam]. Only a few archival documents survive today." as Paul J. Landa relates in "The reformed theology 
of Gerard Roussel, Bishop of Oloron (1536-1555), based upon a critical edition of his 'Familiere 
exposition du simbole, de la loy et oraison dominical en forme d Colloque' and his 'Forme de visite de 
diocese (c. 1548),'" Ph.D. Thesis, Vanderbilt University, 1976, (Ann Arbor: University Microfilm, 1977), 
53, note 2. 

Almost all the papers of her last secretary, Jean de Frotte, were destroyed during the French 
Revolution. See Le Comte H. de La Ferriere-Percy, Marguerite d'Angotdeme, soeur de Francois 1"^. Son 
livre de depenses (1540-1549), ^tiide sur ses demieres annees, (Paris: Aubry, 1862; reprint Calmann-
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religion. Only in her exchange of letters with Bishop Guillaume Brigonnet (1521-1524), 

does Marguerite broach such matters with relative freedom. Apart from that exchange, 

we have to piece together from other sources her extensive projects to promote a religio-

political agenda. The reports of diplomats and reformers to others reveal her repeated 

attempts to cooperate with German Protestants and the English during the 1530s and 

1540s, yet in the few dozen letters surviving between her and them, they never discuss 

these projects openly. 

Similarly, the correspondence of the members of the Navarrian network is 

meager. Most curiously, there are hardly any letters extant from the Meaux group after 

their return to France in 1526. From after that date, only four letters to Roussel, three 

from Caroli, one from d'Arande, and none from Lefevre survive. Indeed, most of the 

letters that remain from the Meaux group prior to 1527 come from the papers of Farel and 

other erstwhile colleagues in Switzerland and Strasbourg. A.J. Herminjard drew upon 

such collections to establish his rich Correspondance des refonnateurs (1509-1546). So 

monumental was the scholarship of these nine volumes that they have come to dominate 

our picture of the early reformation in France. And yet, this has been a barrier to further 

progress. Skewed as these sources are to Swiss developments, especially to the work of 

Farel, Calvin, and Viret, they are less helpful for understanding the situation in France in 

the 1530s and 1540s, when French and Swiss evangelicals increasingly diverged over 

doctrine and tactics for implementing reform. 

Uvy, 1891), 2-3. 
The casualty list is extensive and will become apparent in the course of this study. 
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Our evidence about the Navarrian network after 1526 comes from further afield. 

The letters of agents such as Pierre Toussain, Jean and Rene du Bellay, Claude Baduel, 

and Jean Boyssone, provide illuminating, but irregular information. Given Marguerite's 

patronage of poets and scholars, their correspondence has proved disappointing. Indeed, 

the letters of French literary figures do not seem to have survived in great numbers, nor 

have they been edited assiduously"' when compared with the monumental editions 

devoted to humanists and reformers, even of the second tier, of other nations.^'' Thus, 

even at second hand, the correspondence of Erasmus, Luther, Bucer, Melanchthon, Farel, 

Calvin, Zwingli and others provide important evidence about the situation in France and 

the role of Marguerite and her agents. 

The edited correspondence of ambassadors and major political figures offers the 

most abundant information about the Navarrian network.^' The Letters and Papers, 

Foreign and Domestic of the Reign of Henry VIII, the Correspondance des nonces en 

France, and the dispatches of ambassadors Marillac, Jean and Guillaume du Bellay, 

Guillaume Pellicier, and Frangois Toumon are the only sources that allow us to follow the 

network's activities with any continuity. 

For the first haif of the Sixteenth Century, few major literary figures, apart from Guillaume 
Bude, Francois Rabelais, Etienne Dolet, and Jean de Boyssone have had their correspondence inventoried 
or published. 

^°The list is long, including not just Erasmus, Luther, Melanchthon, Bucer, Zwingli, Calvin, and 
Beza, but also (Ecolampadius, Farel, the brothers Blaurer, Julius Pflug, Beatus Rhenanus, Amerbach. 
Wolfgang Capito, Vadian, Hubert Languet, Sleidan, and many more. 

Two crucial lacunae among the diplomatic sources for the reign of Francis I are his own letters 
and those of Anne de Montmorency. Editing their correspondence, which is readily available at the BnF 
and Musee de Conde, Chantilly, has evidently been too daunting a task. Francis Decrue drew upon these 
letters extensively for his study, Anne de Montmorency, 2 vols. (Paris: Firmin-Didot, 1885-89; reprint, vol 
1, Geneva: M^gariotis Reprints, 1978). 

Jourda consulted these edited sources to establish his Repertoire of Marguerite's letters, but he 
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Serial Sources 

This rubric covers a multitude of official and institutional documents. Some of 

Marguerite's household accounts have been edited, providing employment information 

on members of her court, which was one branch of the network. 

The official records of heresy trials, book seizures, and other police actions— 

however much tainted by the views of the official accusers—are among the few sources 

that reveal what doctrines French evangelicals taught and how their listeners received 

them. This study relies upon several such documents published or analyzed in the 

BiiUetin de la Societe de I'Histoire du Protestantisme Frangais. 

Also indispensable are the collections of the official acts of Francis I's reign. The 

Catalogue des actes de Francois Premier presents a quasi-complete listing of the edicts, 

personnel, itinerary, spending, and extraordinary taxes of Francis' government. It offers 

information on many of Marguerite's appointees to royal office. The full texts of a 

selection of Francis' official actes through 1539 can be found in the Ordonnances de 

Frangois Premier. Regrettably, body of records survive from the nerve-centers of Francis 

I's regime: his high court {grand conseil) and privy council.For the records of the 

several Parlements we have to rely on what has been culled from the archives in the 

secondary literature since no editions have been devoted to the registers of their various 

judicial or executive activities. The registers of the Faculty of Theology in Paris have 

only partially exploited their content in writing his biography, often ignoring material about her diplomatic 
activities that did not fit his thesis. 

^^Noel [Joseph-Marie] Valois, ^tude historique surle conseil du roi, introduction a I'inventaire 
des arretes du conseil d'etat. (Paris: Imprimerie Rationale, 1886), cxxxi, cxl-cxlii. 
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been edited by Duplessis d'Argentre, A. Clerval, Leopold Delisle, and James K. Farge. 

Along with Farge's studies of its doctors, these editions provide a thorough record of this 

pillar of Gallican orthodoxy. 

Chronicles and Histories 

The journals of Louise of Savoy, Nicolas Versoris, Pierre Driart, and the 

'Bourgeois of Paris' are exceptional sources, offering vivid accounts of events. Most 

importantly, even though their authors were members of the elite, they open up the world 

of public opinion. The people's views on war, increased taxes, heavenly portents, deaths, 

births, marriages, miracles, public processions, festivals, royal entries, acts of iconoclasm, 

executions, plague, famine and fire, all figure prominently in their entries. Indeed, these 

highly charged accounts reflect how the public experienced the increasing burden of royal 

government and the growth of religious dissent. Notably, these journals testify that 

Parisians were particularly disturbed by the threat of heresy. The great battles between 

conservatives and evangelicals were in large part fought to gain public opinion. 

Before the sixteenth century was out, the confessional victors—the Catholics and 

Calvinists—battled to retell and interpret the events of Francis' reign in histories, 

memoirs, and biographies. Brantdme's several collective biographies, Jean Sleidan's 

Histoire de I'estat de la religion, Jean Crespin's Histoire des martyrs, Theodore de 

Beza's Life of Calvin (/oannis Calvini vita) and Icones, the Histoire ecclesiastique 

(written at Geneva, attributed to Beza), and Florimond de Raemond's response to the 

latter, Histoire de la naissance ... de I'heresie de ce siecle, are but the most prominent 
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examples. Marguerite and her immediate circle are discussed in many of these works 

from their different perspectives. On the other hand, though we might expect 'insider' 

source histories like Memoires of Guillaume and Martin du Bellay or the Histoire de 

Beam et Navarre (1517-1572) by Jeanne d'Albret's court historiographer, Nicholas de 

Bordinave,^"* would provide vital information, they contain no substantive mention of 

Marguerite, Gerard Roussel, or the efforts of the du Bellays to bring about a concord with 

the German Protestants. All these Protestant and Catholic historians, in one way or 

another, appropriated, framed, and thus obscured the story of French evangelicals' 

unsuccessful reforming project to suit the collective memory of the confessional 

'winners.' 

Four hundred years later, Lucien Febvre demanded that historians throw off the 

blinders of confessional historiography.^^ Since, however, we cannot avoid consulting 

such partisan accounts, we must establish an index of their reliability by comparing their 

treatments of events with primary sources. 

Literary Sources 

A large body of religious writing was published in French during Francis I's reign. 

Much of it was evangelical and constitutes an important basis for this study. Rare and 

often anonymous, the numbers, content, and importance of the heterodox books in this 

^ The Histoire de la Navarre is wholly devoid of interest for this study. Composed at the order of 
Queen Jeanne d'Albret and attributed to Nicolas Bordenave, her former court historiographer, who 
completed it circa 1591, it remained in manuscript until it was edited by Paul Raymond, Societe de 
I'Histoire de France (Paris: Renouard, 1873). 

Lucien Febvre, "Une question mal posee: les origines de la Reforme fran^aise et le probleme des 
causes de la Reforme." chapter in. An cceur religieux du XVf siecle, 2"^ ed. (Paris: Ecole Pratique des 
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corpus have long remained obscure. Over one hundred years of bibliographical 

scholarship has begun to clear up this picture by establishing the printer and in some 

cases the author of many clandestine works.^'' 

A significant portion of evangelical writings were penned or published by 

members of the Navarrian network, including Marguerite herself/^ This study aims to 

show that these books constituted a coherent body of literature through which Navarrians 

intended to promote their political and religious agenda. Beyond an extensive number of 

biblical translations (69 editions), upwards of 200 titles in some 450 editions—most of 

them between eight and eighty pages—originated within the Navarrian network.^^ This 

literary corpus is significant in four regards. 

First, several works were polemical, interpreting current events in order to bend 

popular opinion to the Navarrian position. The Sentence de frere Jehan Guibert (Paris: 

Simon Du Bois, 1527) advertised that this publicly known companion of the Meaux 

group had been acquitted of heresy charges. Conservatives responded with La grande 

Irrision des Lutheriens de Meaulx (1528). Polemical tracts like these, as is well known, 

played a major role in forming public opinion during the German Reformation and later 

Hautes Etudes en Sciences Sociales, 1983 [1951]), 90-95; reprinted from. Revue historique 161 (1929). 
Until Francis Higman's landmark 1996 bibliography. Piety and the People: Religious Printing 

in French, 1511-1551, which brings together the fruits of this scholarship, including his own extensive 
contribution, the extent of this literature had never been measured. 

See Appendix B for a reference list of these works and a discussion of the criteria used for 
classifying a work as 'Navarrian'. Essentially, manuscripts and printed works are included for which there 
exists substantial evidence that they were published, translated, or written by printers and authors otherwise 
identifiable as members of the network. 

These figures are derived from an analysis of appendix B 1: 'The Books of the Navarrian 
Network." See chapter 7 for discussion of the beginnings of Navarrian network's vernacular publishing 
campaign. 
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during the French wars of religion.^' The Navarrian network's attempt to use pamphlets 

as a tool for shaping public opinion will be taken up in due course. 

Second, the Navarrian network helped introduce French people to the religious 

ideas that was stirring German lands. Nathaniel Weiss, W.G. Moore, Francis Higman, 

and others have established that 21 works by Luther (in 44 editions) reached France in 

translation before 1551."*® The focus of this study allows us to see that 16 of these 

translations were first published by printers in the Navarrian network. Their publication 

of this 'anonymous' Luther formed a considerable segment of their publishing program. 

Third, two dozen of the Navarrian books are catechetical guides explaining basic 

Christian belief and practice for the laity. Notably, these tracts engage the issues for 

which evangelical preachers were most often accused of heresy: the sacraments, 

indulgences, the cult of the saints and Mary. Since the Navarrians never published a 

formal creed, surveying these works allow us to establish the major tenants of their 

doctrines as well as assess the disputed question of the consistency of their religious 

thought. 

Fourth, while many of these tracts propound social and political doctrines, in chief 

obedience to religious and secular authorities, trial records reveal that the lay audiences of 

the network's preachers and books sometimes took violent action over religious issues 

For the latter see Robert O. Lindsay and John Neu, French Political Pamphlets 1547-1648: A 
Catalog of Major Collections in American Libraries (Madison: The University of Wisconsin Press, 1969). 

Higman, Piety, nos. L 79 - L 122. Anonymous translated excerpts of Luther appeared in over a 
dozen other texts noted by Higman. 



79 

despite such admonitions. Close analysis of these texts in their social context provides 

illuminating evidence about the reception of the Navarrian message. 

In addition to printed books, a few manuscripts provide significant information 

about Navarrian doctrine and goals. The first, BnF ms. fond fran^ais 419, contains the 

Familiere Exposition and the Somme de visite de diocese of Marguerite's almoner. 

Bishop Gerard Roussel."*' Although they never made it to print as intended, they are our 

best evidence about the episcopal reform program he implemented in the diocese of 

Oloron. When compared with the few traces of his preaching at Meaux and Paris, 

Roussel is seen to have adopted a strong and consistent approach to the issues of 

liturgical reform and catechesis and the practical problems of implementation. 

A second manuscript, Bibliotheque de I'Arsenal reserve 5096, offers an inside 

look at the views of the circle immediately around Marguerite. This beautifully 

illuminated work contains an anonymous translation of two catechisms by the Lutheran 

Johannes Brenz along with an evangelical treatise on confession compiled for her (circa 

1529). Roussel and Simon Du Bois are thought to have been involved in its creation. 

Indeed, the tenor of these texts and the additions to the texts by Brenz exhibit strong 

similarities with Roussel's texts from the late 1540s.''" 

Paul J. Landa edited these texts as a principal part of his dissertation, see note 27. 
^^he first of its three parts, a catechism by Johannes Brenz in translation, has been edited by Marc 

Venard, "'Un catechisme offert a Marguerite de Navarre," BSHPF 142 (1996), 5-32. The second section 
contains a second, larger catechism by Brenz and the third an important evangelical tract on auricular 
confession to laymen and to priests. See chapter 8. 
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In sum, the Navarrians' books, both printed and in manuscript, show the hitherto 

unrecognized public face of their program for the renewal of the faith, their socially 

conservative ideology, and their forceful apologetics. 

HI. Dramatis Personae 

To establish a credible profile of Marguerite and her network, we need to answer 

some elementary questions: What qualities enabled Marguerite to become a leader of this 

network? What in her religious views and character prompted her to support 

evangelicals? Who were the members of the network? What platform did they share? 

The Evaneelicals' Champion 

Official Powers and Personal Sway 

Marguerite's curriculum vitae centers on one fact: she was the sole sibling of 

Francis I, King of France from 1515 to 1547. As Francis' beloved sister, she enjoyed a 

explicit powers and much implicit authority. Yet her kinship with the king does not fully 

explain the considerable influence she exerted during her adult life. In addition, she was 

intelligent, well-educated, a gifted writer, and an able negotiator of court politics and 

foreign relations. Moreover she had, if not blazing charisma, a warmth that won her the 

trust and respect of many people."*^ Most important was her love for her brother. She 

filled her letters to him with declarations of her absolute devotion. After his death, she 

See the glowing reports of Marguerite's abilities and greatness of soul by the Duke of Norfolk, 
Letters and Papers 15, no. 223, 79-80; Pierre Toussain. as in note 58; and the aforementioned papal 
Nuncio, as in note 14. 
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expressed an extreme sense of loss in her La navire on consolation du Roi Frangois ler a 

sa soeur Marguerite.*^ During their lifetime. Marguerite and Francis were linked by 

bonds of affection that made her a potent advocate at court. 

Birth, marriage, and royal favor bestowed prodigious powers on Marguerite. She 

was bom 11 April 1492 to Lx)uise of Savoy and Charles, Count of Angouleme in the 

Chateau of Angouleme."*^ From her brother's birth two years later until the time she died 

as Queen of Navarre on 21 December 1549 at the Chateau d'Odos in the County of 

Bigorre, bordering the Pyrenees, her fortune was linked to Francis."*^ Before her brother 

came to power. Marguerite's political worth was determined by French crown's control 

over and policy towards cadet branches of the royal line and the most powerful noble 

families. French kings had long sought to graft collateral, princely bloodlines into the 

royal house through marriage. From the time of Charles VHI to Henry IV, there were 

four major houses (races) of princes of the royal blood. In order of closeness to the 

crown, they were the Orleans (whose Louis succeeded his cousin Charles Vni), 

Angouleme, Alen^on, and Bourbon. A further strategy for augmenting royal power was 

to marry into the royal house heirs to the several still independent seigneuries in the 

kingdom. At the turn of the sixteenth century, five families controlled these territories: 

Brittany, Angouleme, Alen^on, Bourbon, and Albret. 

^ Ed. Robert Marichal (Paris: Librairie Ancienne Honore Champion. 1956). 
Jourda, Marguerite 1, 3. 
As recorded in the Bible of Claude Regin, Marguerite's master of requests and subsequently 

Bishop of Oloron, copied in BnF ms. ff. 2751, f. 2. 
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With the accession of Louis XII in 1498, Marguerite's status rose together with 

her brother's. Francis stood next in line for the throne should Louis XII die without a 

legitimate son. Recognizing that likelihood, in 1514 Louis married Francis to his eldest 

daughter, Claude, heiress to Brittany through her mother. Francis' accession the 

following year reunited his Angouleme and Valois to the crown. Claude's Brittany would 

later be incorporated through their son, Henry n. On 2 December 1509, while Francis 

was still only heir-apparent. Marguerite was married to Charles d'Alen9on, second in line 

for the throne.'^^ This duke was also the chief claimant to the independent county of 

Armagnac. The royal house, Angouleme, and Albret had also staked rival claims on this 

inheritance. With Marguerite's marriage to Charles, Francis gave up his own pretensions, 

and after his accession he quashed all other claims, thus securing the Alengons' right to 

Armagnac. 

Marguerite and Charles, who died 11 April 1525, had no children."*^ Since he was 

the last legitimate male of his house, Alen^on and Armagnac escheated to the crown, 

though Marguerite kept the usufruct of them during her life. When she married Henri 

d'Albret, King of Navarre in January 1527 she associated these two territories with his 

extensive holdings in the south.^' 

" Jourda, Marguerite I, 34. 
Jourda, Marguerite 1, 105. A notarized copy of Charles' will is in BnF Clairambault 324, f. 

283. 
The marriage contract of Marguerite and Henri d'Albret was signed 3 January 1527, see Jourda, 

Marguerite 1, 146. They had but one child, who survived to adulthood. Jeanne d'Albret. She would 
eventually marry Antoine de Bourbon, heir to the Bourbon line. After the extinction of the Valois line 
(Henry II's four sons, Francis II, Charles IX, Henry III, and the Duke d'Anjou all died without male heir), 
this couple bore the future Henry IV who brought with him to the crown, the independent seigneuries of 
Armagnac. Albret, and Bourbon, effectively uniting to the crown the remaining major seigneuries within 
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Thus, Marguerite came to share control over three of the four major independent 

seigneuries in the kingdom, Alen9on, d'Armagnac, and d'Albret. Early in his reign, 

Francis gave her in apanage^^ the Duchy of Berry as well as the County and city of 

Bourges, which she ruled independently of her husbands. Francis I also gave important 

military commands in the provinces to her spouses, naming Charles d'Alen^on governor 

of Normandy and Henri d'Albret governor of Aquitaine. 

Marguerite exercised or participated with her husbands in the rule over a swath of 

lands in western France, starting in the north with Normandy (including Alen^on), 

passing southeast through Bourges and Berry, then south and west from Rodez, Foix, 

Bigorre, Beam, Basse-Navarre, Albret, and Armagnac, over which the military 

governorship of Aquitaine extended. Marguerite and her husbands had rights over the 

nomination of administrative officers, received income from rents and other seigniorial 

dues, and had extensive police powers. These powers brought with them prestige and 

authority to sway other corporations and judicial bodies. 

Marguerite's proximity to the crown gave her access to other political roles. 

Contemporary poets highlighted her special place when they called Louise of Savoy, 

Francis I, and Marguerite, the "royal trinity" during the early years of 'their' reign. 

Reports by ambassadors reveal that this image corresponded to reality. In 1525 the trinity 

operated in spectacular fashion. While Louise ruled as regent. Marguerite led the 

France. Alen^on escheated to the crown after Marguerite*s death. 
™ An apanage territory was a part of the roya! domain whose title, administration, and usufruct 

were given by the king, typically, to a younger son. The gift was heritable, like royal blood, through the 
male line. If this ended, the territory then reverted to royal administration. When such lands were given to 
female relatives, they automatically returned to the crown at their death irrespective of husband or children. 
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delegation to Charles V in Spain to negotiate her brother's release after he had been 

captured at the battle of Pavia. Over the course of Francis' reign, she was a frequent 

participant in his privy council, whose membership circulated among a small group of 

leading courtiers. In this nerve-center of the monarchy, Francis' councilors had charge of 

all diplomatic correspondence and consulted him almost daily on all major matters of 

state. When Marguerite was 'in' at court, she had a voice in affairs and greater access to 

the lines of communication that sustained royal decision-making. Diplomats considered 

her to be able, informed, and, when close to her brother, very influential. In 1544, an 

Italian ambassador reported that he thought her the 'best woman in the world,' because of 

her charm, political tact, and her understanding of religion.^' Ambassadors whom she 

favored often took her advice about advancing their causes. Most remarkable was the 

case of England. After 1534, she regularly instructed English ambassadors how to 

strengthen relations between their two masters. 

In domestic affairs. Marguerite helped to fill a large number of lucrative and 

powerful posts. These included Francis I's financial, military, and judicial officers, his 

household servants, and, not least, after the Concordat of Bologna, the prelacies of the 

realm.^' Marguerite's recommendation, especially for an office or prelacy within one of 

her domains, often ensured the candidate's selection. As the follow chapters will show in 

Jourda, Marguerite 1, 285. 
For a brief and by no means exhaustive account of her influence—compared, among others, with 

Louise of Savoy and Francis I's mistress, Anne d'Etampes—in the nomination of bishops, see Marilyn M. 
Edelstein, "Church Patronage in France on the Eve of the Reformation," in Renaissance Society and 
Culture: Essays in Honor of Eugene F. Rice, Jr., ed. John Monfasani and Roland G. Musto (New York 
Italica Press, 1991), 33-49. 
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more detail, her role as king's councilor and broker of patronage were central to the 

creation and operation of her network. 

Beyond these overtly political functions. Marguerite had responsibilities and 

rights as a noblewoman. One might characterize them as 'domestic' roles since nobles— 

a socio-economic class from a modem perspective—regarded themselves as an extended 

family. Yet they fully recognized that every major life-event—birth, marriage, and 

death—had important political consequences. In Marguerite's case, family politics both 

limited her ability as well as provided her with opportunities to lead her network. What, 

then, was Marguerite's 'domestic' role in the dynastic politics of child-rearing and 

marriage-making? 

In seventeen years of marriage, despite oft-repeated hopes, prayers, and 

pilgrimages. Marguerite did not have any children with Charles d'Alengon. Their 

childlessness, in its day, was an important political fact. Henry VIU's case shows in 

extreme form how important the failure to produce a male heir could be. Charles 

d'Alengcn's house died out upon his death and his lands escheated to the crown. 

Contemporaries must have wondered why they could not have children. Was she barren? 

Was he infertile? No answers appear in the sources, but their failure to produce an heir 

certainly troubled Marguerite greatly.^^ However, within two years of her second 

marriage to Henri d'Albret, Marguerite gave birth to a daughter, Jeanne, on 16 November 

Louise of Savoy and Marguerite's inquiry about St. Anne, patroness of infertile women 
occasioned Lefevre's reassessment of the legend of Mary's mother. See chapter 4. 
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1528.^'* Prior to this, whatever contemporaries may have known or thought they knew 

about her fertility, calculations based on her childlessness and the possibility of remaining 

so must have weighed heavily when judging her 'reproductive' political worth. This 

issue was fundamental for all involved when in 1516, Francis settled the heritable rights 

of Armagnac on the house of Alen^on, and when in 1525, recently widowed, as part of 

the negotiations after Pavia Francis I considered offering her hand in marriage to Charles 

V, and when in December 1526 the young Henri d'Albret agreed to marry the thirty-four 

year old Marguerite. 

The history of Marguerite's pregnancies after the birth of Jeanne is a succession of 

dashed hopes. 15 July 1530 their son Jean was bom, but he died on Christmas Day 1530 

at the age of five months, ten days.^^ Two advanced pregnancies miscarried, the second 

in 1543 when she was aged 51.^^ Several pregnancies spontaneously aborted at very early 

stages, often, she claimed, due to the physical stress of overland travel by litter.^^ With 

only one female heir Marguerite and Henri d'Albret's ability to pursue their dynastic 

interests through marriage of their offspring was limited, a problem that occasioned fierce 

struggles with Francis 1 and Henry II over Jeanne's two betrothals. 

iowda. Marguerite 1, 153. 
Raymond Ritter, Les solitudes de Marguerite de Navarre (1527-1549) (Paris: Librairie 

Ancienne Honore Champion, 1953), 17. 
Jourda, Marguerite, 2, 1014. 

" M. de Bayonne [Jean du Bellay] wrote to M. le Grand Maistre [Anne de Montmorencyl, 12 Jan. 
[15311 from Alen^on, that "... ladite Dame [Marguerite] soit grosse, Gauchier qui ce jour a este icy. et Mr. 
Jehan Grymot sent de cest aduice et elle aussy, si ainsy est, c'est de tres [}eu de temps qu'il est apparent, veu 
I'experience qui autresfois s'en est veue en elle mesme, que le travail qu*e!le prendra en chemin, 
mesmement estans les chemyns en ce pay tels qu'il ne se y peult reparer, gastera tout ce qui en elle est 
commence..." BnFClairambault 313, f. 24. 
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As an extension of her matriarchal role. Marguerite had charge over the 

upbringing of numerous noble offspring. After Queen Claude died in 1524, she cared for 

Francis I's children. She also had custody of the orphaned Rohan boys, heirs to a large 

estate in Brittany. The children of her vassals enjoyed similar patronage. Marguerite 

championed Georges d'Armagnac, who was "like a son" to her, from the time she sent 

him as a youngster to Meaux for training until he gained the cardinal's hat through her 

efforts. She also supported the Italian prince Antonio Caracciolo helping him from an 

early age to rise to high ecclesiastical position in France. 

To her list of domestic roles we should add that of matchmaker. Major courtiers 

were preoccupied with arranging the marriages of children from the royal family and the 

chief noble houses. Especially on the international level, this form of war by other means 

entailed calculating the territorial gains or concessions and alliances that were their raison 

d'etre. Marguerite also took responsibility for facilitating and arranging the marriages of 

her less exalted relatives as well as the demoiselles of her personal court. 

The importance of her roles as nurturer and matchmaker should not be 

underestimated. Through them she helped to shape the next generation of the nobility. 

The results of her efforts have not been fully measured, but some notable examples— 

including her own daughter who became a convinced Calvinist and mother of Henry IV— 

indicate that Marguerite prepared the way for portions of the nobility to become partisans 

of either the Royalist or Reformed parties during the Wars of Religion, both of which 

opposed conservative catholic coalition led by the Guise family. In an intermediary stage, 

shortly after conquering the Duchy of Luxembourg in 1543, Francis I's youngest son 
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Charles d'Angouleme wrote to the Protestant princes of the Schmalkald League offering 

to let the Gospel be preached there in exchange for entrance into their league. As a gauge 

of his sincerity he pointed out that he was raised by Marguerite and educated by Lefevre 

d'Etaples. Whatever our speculations about the admixture of political motives involved 

in such cases, a number of Marguerite's friends and relatives came to support 

evangelicals and subsequently Calvinists. This influence seems to have been especially 

marked among women at court including Renee de France, the Baroness d'Entragues, and 

Anne Boleyn/® 

Religion and Books 

What was Marguerite's religion? Most scholars have considered answering this 

question as the key to understanding her character and career.^^ To clarify this issue, they 

have inspected her many religious writings as a mirror of her soul.''" Scholars agree that 

This short list is only to highlight several important women who were not on Marguerite's 
household roles. Nancy Lyman Roelker has substantiated the connection between Marguerite and many 
Protestant noblewomen of the next generation, many of whom had been members of her household, but has 
by no means exhausted this line of research. See, 'The Appeal of Calvinism to French Noblewomen in the 
Sixteenth Century." Journal of Interdisciplinary History 2 (1972), 391—418; idem, 'The Role of 
Noblewomen in the French Reformation," ARG 63 (1972), 168-195. 

Marguerite's aunt, Philiberte de Savoie, with whom she shared Bri^onnet's spiritual letters, was 
among the group of Marguerite's intimates in the early years, but she died in 1524. No information about 
her activities is known. Marguerite's younger "sister," Renee de France—who was the younger sister of 
Claude de France, Francis' first wife—led an embattled existence at court of her husband, the Duke of 
Ferrara, protecting French and Italian evangelicals in her entourage, including, famously, Marot and Calvin 
for a time in 1536. Anne Malet de Graville, "Mme d'Entragues," succored Caroli and Pierre Toussain at 
her castle. For Caroli's stay, see Veissiere, Guiliaume Bri^onnet, 371; for Toussain's stay, see Pierre 
Toussain to Johannes CEcolampadius, in Basel, 26 July [1526], Herminjard 1, no. 181,445. Anne Boleyn 
spent some time as a young lady at the French court and is likely to have been influenced by the evangelism 
preached there at Marguerite's behest. For the renewing of their contact and collaboration in the early 
1530s, see chapter 9. 

See the introduction, "Resolving the Riddle: Marguerite and the French Evangelical Movement," 
for a discussion of the state of scholarship on Marguerite's religion. 

^"Whence the title for a well-executed contribution to the debate by Gary Ferguson, Mirroring 
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she accepted major portions of the reformers' theology, particularly the central doctrines 

of justification by faith alone and scripture as the sole basis for doctrine. In addition, 

Guillaume Bri^onnet's theology of mystical ascent to God, derived from the Pseudo-

Dionysius, Nicolas of Cusa, and Hugh of St. Victor, has been seen as an enduring and 

structuring element in her thought. 

Her writings are, however, limited platforms for understanding why she supported 

an extensive evangelical network. Many of her writings, including her first published 

work, the Miroirde I'ame pecheresse (1531), outline paths for the Christian to draw (or 

rather be drawn) into closer relationship with God. They also contain strong criticisms of 

abuses and misleading doctrine, but lack prescriptive advice about how to reshape the cult 

or cure the ills of the church. Nor does she does specify the links between belief and 

practical reform. 

Marguerite's religious works were in this regard very different from those of the 

major Protestant reformers. Luther and Calvin not only articulated their theologies, 

showed how true religion had been corrupted and how it should be righted. They not 

only attacked the traditional church, they interpreted its failings in a religious-historical 

framework. Luther saw the papacy as the Antichrist and interpreted the corruption of 

doctrine and morals of the traditional church as signs that the end times were near. 

Calvin assimilated the struggle of the true church of the elect against the papacy trans-

historically with the flight of the Jews from the idolatry of Egypt. Although Marguerite is 

reported to have expressed similar views about the church and papacy in private 

Belief: Marguerite de Navarre's devotional poetry, (Edinburgh: University of Edinburgh Press. 1992). 
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conversation with English ambassadors, her literary works lack these religious-historical 

frameworks, do not set up clear lines of opposition, provide explanatory frameworks, or 

furnish imperatives for rejecting the old church. 

Given the religious repression of the time. Marguerite may well have articulated 

in print much less than she wished and she certainly was bold in the views that she did 

express. The traditional prohibitions against women discussing or writing about 

theological topics still obtained, despite her rank.'*' Moreover, the ideas to which she 

inclined were subject to censure by the Faculty of Theology. Indeed, several hardy 

doctors attempted to have her Miro/r condemned in 1533, but backed down in the face of 

the king's wrath. The potentially detrimental effects of further controversy may have 

dissuaded her from publishing more religious writings until after the death of Francis I. 

When Henry II, who despised her, came to power and she had no influence left to lose. 

Marguerite's secretaries saw through the press her Marguerites de la Marguerite des 

Princesses, an extensive collection of poems, song, and plays no less religiously engaged 

than her previous works.''" 

Most important for discerning her platform are the four works that she published 

in the early 1530s. Three of these, the Miroir de I'ame pecheresse, the Discord etant en 

rhomme par la contrariete de Vesprit et de la chair, and the Oraison a Nostre Seigneur 

Jesus Christ, were published together under the title of the A//ro/r (1531) and reprinted 

Because of this, Charles de Ste.-Marthe, her secretary, was at some pains in his funeral oration 
to justify Marguerite's persistent and active interest in religious issues. See, "Oraison funebre de la mort de 
I'incomparable Marguerite, Royne de Navarre... reprinted in Le Roux de Lincy and Anatole de 
Montaiglon, eds.. Heptameron des nouvelles de tres illustre princesse Marguerite d'Angouleme, reine de 
Navarre, 4 vols. (Paris: Eudes, 1880), vol. 1, 23-130. 
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nine more times during her life.''^ A fourth work, the Dialogue en forme de vision 

nocturne (1533) appeared once.'^ These texts show that she held evangelical beliefs and 

could articulate them subtly. Yet, however much the content of these works may reflect 

her soul, in publishing them she was not letting fall a few autobiographical mirrors. 

Rather, she was presenting a carefully dressed display windows in which she exhibited 

for her readers what she considered to be essential truths of the faith. Her attempt to 

instruct via print complemented the efforts of preachers and authors, whom she 

sponsored, and formed part of their proselytizing efforts. 

The Network 

Despite Marguerite's status and efforts, the Navarrian network never grew into a 

broad or enduring organization. Its members never wrote or subscribed to a statement of 

faith. However, Navarrians were active in promoting, as they called it, the "cause of the 

Gospel," and they did articulate, publish, preach, teach, and attempt to transform the 

church according to a recognizable and commensurate set of doctrines. The Navarrian 

network, moreover, was not the sum total of the evangelical movement in France, which 

was much broader still, but a vector between it and the political powers that would decide 

the religious question. Not all the influential people with whom Marguerite cooperated 

were evangelical, yet her closest collaborators were committed to the evangelical cause 

and constituted the backbone of the network. They sought to promote the Gospel within 

Higman, Piety, lists two editions of the Marguerites (items, M 32-33) from 1547 and 1549. 
These texts were published in eight editions of the Miroir (Higman, Piety, M 34—41) and 

included in the Marguerites. 
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the framework of a strong royal regime. We need first to outline the platform they shared 

and the principal activities by which they implemented it. Second, we will inventory the 

members of the network and where they operated. 

To begin with, since it is not a common category of historical analysis, we should 

define what we mean by a "network."^^ A network is an informal type of organization, 

one established and maintained through personal contacts. Members share interests or 

beliefs and tend to collaborate on related projects. Each member, in turn, has contacts, 

friends or collaborators, thus creating an extensive yet closely-knit web. Individuals, if 

you will the 'knots' in the net, are conscious of their ties via their immediate contacts to a 

larger group. However, unlike a family, political party, social class, branch of 

" Higman, Piety, no. M 31. 
" The hypothesis of a Navarrian network developed from recognizing in the sources common 

ideas and coordinated actions among a group linked personally to Marguerite. Though 'network theory' is 
relatively well developed among sociologists and anthropologist, it is not one of their major analytic 
concepts. Robert Wuthnow did not see fit to discuss it in his survey of their four dominant schools of 
sociology. Meaning and Moral Order: Explorations in Cultural Analysis (Berkeley: University of 
California Press, 1987). Nor did Peter Burke include this term in his presentation of the major sociological 
and anthropological concepts useful for historical research in his History and Social Theory (Ithaca. New 
York: Cornell University Press. 1993). 

I have found the following discussion of 'networks' stimulating: J. Clyde Mitchell, "Social 
Networks," Annual Review of Anthropology 3 (1974), 279-299; S.N. Eisenstadt, "Functional Analysis in 
Anthropology and Sociology: An Interpretative Essay " Annual Review of Anthropology 19 (1990), 243-
60; K.S. Cook, and J. M. Whitmeyer, 'Two approaches to Social Structure: Exchange Theory and Network 
Analysis." Annual Review of Sociology 18(1992), 109-127. 

Still more recently, Alain Degenne and Michel Forse have related that social scientists continue to 
develop network theory as a fruitful paradigm. They recommend it since it avoids the pitfalls of two major 
strands of social theory: either the determinism of structural analysis or 'asocialization' (atomization) of 
human actors by theorists who privilege the investigation of individuals. Placing network theory within the 
Held of 'structural interactionalism' (sometimes referred to as neostructualism), they stress that studying 
people within the web of their social relations has the advantages of being inductive, giving due 
consideration to both the self-determining volition of individuals as well as the constraining influence on 
their decision-making of the social structures to which they belong. See Les reseaux sociaux: Une analyse 
structurale en sociologie (Paris: Armand Colin, 1994), 1-17. Their mathematical models of analysis are 
not, however, applicable to the subject or sources of this study. Nevertheless, this study does seek 'via 
inductive methods'—non-quantitative ones—to reconstruct the membership, action, and dynamic 
interaction of the Navarrian network and their larger world. 
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government, army, or religious order, a network does not have a formal constitution, legal 

status, or a rule book that structures it as a recognizable institution. Indeed, a network 

connects individuals within and, more importantly,/raw different institutions. Thus, 

when studied in the course of events, a network appears inchoate, ragged at the edges, and 

in a state of flux. Yet over time, as its members act together, drawing upon their 

resources—be these executive powers, wealth, persuasive rhetoric, or patronage—to 

promote a common agenda, they may develop into a powerful movement. Acting 

together, they may or may not eventually coalesce to form a new social institution or 

transform an old one. 

Both modem and sixteenth-century thought recognize the existence of networks. 

We speak commonly of 'networking' to get a job, to find potential customers, or to drum 

up support for a cause. 'To network' is to use preexisting webs of personal relationships 

as lines of communication to accomplish some goal. In the early-modem era, humanists 

formed active networks. Despite their differing national backgrounds or institutional 

affiliations, they recognized in one another a common commitment to the artes 

humaniores, took pride in the accomplishments of other boni viri, and promoted each 

other. They had immense cultural impact, yet they had no formal organization. As for 

the reformation in the Empire and Switzerland, before it began to take confessional shape 

with the adoption of Augsburg Confession, Confessio tetrapolitana, and Zwingli's Fidei 

ratio (1530) and before its political lines were given direction by the formation of the 

Schmalkald League and the Second Kappel War (1531), there was a period of turbulent, 

unpredictable, rapid development. In the early 1520s, a broad evangelical movement. 
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involving people from all walks of life, sprang up in response to Luther's early writings 

and condemnation. Soon diverse political and religious leaders rose up articulating 

differing visions of church renewal based upon a return to the pure Gospel. Networks of 

theologians, humanists, priests, monks, scholars, city magistrates, and princes 

communicated, coordinated, and debated in order to define the content and limits of the 

reformation in theology, worship, and social order. By 1530 they had begun to establish 

the basic outlines of the different strains of 'Anabaptist,' 'Reformed,' and Lutheran 

confessions. The group that adhered to the "Lutheran" Augsburg confession was 

dominant but not alone in the Empire. 

The Navarrian network never developed as extensively as it might have since its 

members were constantly battling from a defensive stance trying to assert their case while 

staving off accusations of heresy and their dire consequences. The following outline of 

its active participants—necessarily a partial one given the state of the sources—points to 

its extent. 



95 

Evangelical Enlightenment 

Nous prions done le Roi du ciel We pray the king of heaven 
Par sa bonte That in his goodness 
Qu'il nous envoie sa lumiere He would sent to us his light. 

Et qu'il nous ecrive au cceur And that he would write on our heart 
Par sa douceur In his sweet kindness 
Le contenu en I'Evangile. The Gospel message. 

— Anonymous Popular Song at Meaux, 1525 

French evangelicals were hoping for the light to dawn, to break through the 

darkness of human reason, to shine through the shades of superstition. They were hoping 

for an 'evangelical enlightenment.'^ Their letters and books are suffused with "Gospel 

light" as a metaphor for true doctrine.^^ The verses quoted above, sung by commoners at 

Meaux in 1525, faithfully capture that programmatic image.^^ 

^ Note that this title does not claim the evangelicals in the Navairian network as forerunners of the 
Enlightenment, nor does it attempt a terminological back-borrowing like the application of "Renaissance" to 
the renewals of Carolingian and 12"* century Europe. Rather, it calls attention to the fact that French 
evangelicals saw themselves as promoting religious 'enlightenment,' an illumination of souls and minds to 
be brought about by proclaiming the Gospel. See chapter 4 for their understanding that the "illustratio 
evangelir had begun. 

As Philip Edgcumbe Hughes correctly relates, as early as Lefevre's 1512 commentary on Paul's 
epistles "he insists on the futility of human reason apart from the illumination of divine grace. 'If human 
minds which do not experience divine enlightenment produce anything,' he writes, 'it usually does more 
harm than good and provides no vital nourishment for our minds,"' Lefevre: Pioneer of Ecclesiastical 
Renewal in France (Grand Rapids, Michigan: Eerdmans, 1984). 70. This lexicon of light and darkness, of 
God's illuminating grace and the darkness of human reason, is ubiquitous in evangelical writings. Baduel's 
letter to Melanchthon mentioned above is structured around this biblical metaphor. Further examples taken 
at hazard: illuminatores, divine lucis radium, Veritas evangelicae, employed by Nicolas Le Sueur to Farel. 
Herminjard 1, no. 102, 217; tenebras and lux, in Lefevre's letter to Farel: Herminjard 1, no. 103; "II fault 
que la lumiere luyse et que les tenebres aient fin," Farel to Etienne de la Forge, a Lyon, de Geneva, 25 April 
1534, Herminjard 3, no. 462, 168. Catholic polemicists specifically assaulted evangelical pretensions to 
have a true bead on divine light, for example Jerome de Hangest titled his response to the 1534 placard 
against the mass; Contre les tenebrions, lumiere evangelicque (Paris: Guillaume de Bossozel and Jean Petit, 
15 January 1535). See, Jean Babelon, La bibliotheque de Fernand Colomb, Revue des Bibliotheques, 
supl.lO (Paris; Champion, 1913), no. 86, 83; Higman, Piety, H 1. 

"Chanson nouvelle" (1525), last strophes, Henri-Leonard Bordier, Le chansonnier huguenot du 
XVf siecle, 2 vols., (Paris: Tross, 1870; reprint Geneva: Slatkine, 1969), vol. 1, xviii. 
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Their teachers, Lefevre d'Etaples, Gerard Roussel, and the rest of the Meaux 

circle, as well as later evangelical writers, articulated a coherent vision of true doctrine.''^ 

Its grounding point was the belief that salvation comes through faith in Christ's solely 

meritorious sacrifice for human sin7® They shared with the Protestant reformers, whose 

works they read avidly,the same thorough-going emphasis on justification by faith 

alone and formulated similar criticisms of traditional church doctrine and practice. Yet, 

they did not draw the same conclusions as the reformers about how to end these abuses. 

In their approach to renewing church practice, the evangelicals supported by 

Marguerite sought to transform the sacraments in form and content so as to rid them of 

abuses while recovering their essential cores. When Roussel outlined a new liturgy for 

the celebration of the Eucharist, he tried to conform closely to the rite as described in the 

New Testament, reinstating communion in both lcinds.^~ Evangelicals tried to retain as 

much of the liturgy and as many practices as were scriptural or at least innocuous to it. 

Thus while Roussel kept a form of auricular confession of sins to a minister and a place 

for the saints in religious devotion he stripped them of their instrumental roles in the 

Catholic economy of grace. Roussel and other evangelicals wanted believers to 

participate in the Eucharist by faith, not merely to watch the sacrifice of the Mass, to 

The following is intended as an orienting summary of the findings contained in chapters 6, 8, 
and 10 about evangelicals' doctrines and approach to renewing faith, based on the works of Jacque Lefevre 
d'Etaples, Gerard Roussel, and other evangelicals texts emanating from the Navarrian network. 

^®For Lef&vre's soteriology, which informed may evangelicals' thought, see Hughes, Lefevre, 74-
92. 

" It should be remembered that the exchange was two way: Luther, Bucer, and Calvin had read 
Lefevre's biblical commentaries. 

Roussel's presentation of the Eucharist in his Familiar exposition closely follows Calvin's 
presentation in the Institution de la religion chretienne. There is a striking parallel between their two 
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confess their sins freely and honestly to God and one another, not to inventory them in a 

priestly inquest of their misdeeds, and to hear the promise of the forgiveness, not to 

calculate a balance sheet of debts owed for the amendment of their sins. He further 

wanted them to emulate the saints' exemplary lives, not to venerate their remains or to 

solicit favors from them presumed intercessory powers. Ultimately, he thought believers 

should approach God directly and accept his grace, not curry his favor through 

intermediaries or works. 

For these French evangelicals, the link from faith to concrete action was charity 

(foi ouvrante par charite)J^ Faith was belief the Gospel promise of forgiveness; 

preaching and print the means to teach it. The sacraments, suitably rehabilitated, were 

occasions for the administration of God's grace through which faith was given and 

strengthened. Charitable deeds were the lived expression of that faith. For Marguerite 

and her collaborators this meant publishing books of instruction, preaching true doctrine, 

financing schools, founding orphanages, reforming monastic houses, devising better 

systems for poor-relief, inspecting prisons to ensure humane treatment, succoring exiles, 

redacting legal codes, ensuring just trials, directing royal troops to combat brigand bands, 

forgiving enemies, and succoring the innocent. In short just nde was to be the 

expression of tnie belief. 

presentations of how a model Eucharist should be celebrated in simple conformity to the rite outlined in I 
Corinthians 11. See chapter 10. 

Roussel uses this expression throughout the Familiere exposition to designate active faith; the 
connection between belief and practice. The roots of this concept go back at least to the Meaux year. For 
the Meaux group's understanding of faith, works, and charity, see a brief exposition in Jacques Lefevre 
d'Etaples, et al., Epistres et Evangiles pour les cinquant et deitx dimenches de I 'an: Texte de I 'edition 
Pierre de Vingle, ed. Guy Bedouelle et Franco Giacone, (Leiden; E.J. Brill. 1976), xlvii-xlviii. 
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Finally, it must be noted that Marguerite and her network were engaged, not 

simply in drawing up a collection of first principles about religion and social order, but in 

an overt power struggle to determine which doctrine and whose judgment would set the 

standard for France. Their religious views were contested vigorously by conservatives. 

Moreover, when their followers committed acts of religious sacrilege in over-enthusiastic 

response to their evangelical preaching, the criticisms of traditionalists became difficult to 

parry. Against this threat, the Navarrians, in their deeds and writings, stressed political 

and social stability as a rule of faith. This emphasis was not just the logical outcome of 

their belief that God, not revolutionaries in his name, would effect renewal, but also the 

very condition required for their continued survival and ability to preach that message. 

To be sure, their specific measures to put this doctrine into practice were hardly 

distinctive. They fit the pattern of the most advanced efforts by early modem standards to 

foster godliness, law, order, and prosperity. Alen^on, Berry, and the Beam all underwent 

significant administrative renewal during Marguerite and Henry d'Albret's reigns. 

Members of her network having political authority conducted similar efforts in the 

regions they governed. Roussel granted his town of Clairac a liberal constitution of self-

rule. In Turin, Guillaume du Bellay administered the king's newly conquered lands of 

Savoy and Piedmont with greater dexterity and popularity than French governors had 

ruled Milan in the past. 
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The Navarrian Program 

Network members tried to disseminate their evangelical views and reform church 

and society according to them in six principal ways. Indeed, most members are known to 

us because they participated in these projects, which affected the most important areas of 

French public life. 

1. In international diplomacy, they sought to establish a military alliance and 

confessional concord between France and the Protestant powers of Germany, Henry VHI 

of England, and the Pope against the Hapsburg Emperor, Charles V. By answering 

Francis I's dynastic ambitions and the aspirations of his would-be allies, this effort sought 

to create political conditions favorable to the ordered spread of evangelicalism in France 

and abroad. 

2. In government, they maneuvered to advance their members to important royal 

and ecclesiastical offices in order to secure power that would help them to implement 

their program. 

3. In the churches and schools, they promoted an 'evangelical' renewal of 

doctrine and practice through preaching, teaching, and book publication as the means to 

spread evangelical doctrine. Their efforts centered on catechesis and Bible teaching, 

starting with the Ten Commandments, the Lxird's Prayer, the Credo, followed by the 

Psalms, Gospels, and Pauline letters. Ultimately, they expected that their teaching would 

purify customary practices, the liturgy, and the sacraments of the church, returning them 

to their primitive apostolic forms. 
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4. In the public forum, they published a variety of literature to disseminate their 

views about church and society including polemical tracts as well as treatises on history, 

political theory, and ecclesiology. 

5. In the law courts, they used political pressure to preserve their brethren from 

attacks by conservatives whose adherents had preponderant control of the judiciary. 

6. In their jurisdictions within the "most Christian realm," they helped to increase 

royal control over justice, taxation, poor relief, and schools, which contributed to the 

state-building policies of the monarchy. They justified and sought to temper these 

activities with their doctrine's basic principle of civic activity: charity. Brotherly love 

should be, they argued, the lived expression of faith, the core principle of Christian belief 

These activities distinguished network members as a recognized religio-political 

coalition in France distinct from their conservative adversaries as well as from the nascent 

Reformed Protestant movement emanating from the Swiss cantons. 

The Members in situ 

The Navarrian network took shape during the early 1520s around the Meaux 

group before Francis' capture at Pavia. In these years. Marguerite tried to disseminate 

their model of evangelical preaching first to the court, then throughout France. While her 

mother and brother protected this experiment—as they had certain traditional monastic 

reforms—they did not actively sponsor it. 

From their beginnings at Meaux to their demise during the early years of Henry 

n's reign. Marguerite and the evangelical reformers fought an uphill battle against the 
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growing perception that they were heretics. The first setback in their Sisyphean ascent 

came in 1523 when conservatives identified the Meaux group's teaching as "Lutheran." 

Next, during Francis' captivity (1525-1526), the Parlement of Paris demanded that 

heretics be pursued as their price for cooperating with Louise of Savoy's regency 

government. Since conservatives soon convinced French people that the "Lutheran" 

Peasants War (1525) and the rise of the "Lutheran" states in Germany and Switzerland 

threatened the kingdom, promoting church reform and evangelical preaching at home 

became more and more politicized and difficult. Every reform effort registered as an act 

in the larger struggles over both domestic policy and international relations. Ever 

menaced with persecution, evangelical writers and ministers depended on political figures 

in the network to secure them protection and opportunities to articulate their message. 

The rise of protestant powers abroad also presented opportunities for French evangelicals. 

In response, the Navarrian network developed international contacts and a diplomatic 

wing based at court, whose efforts complemented domestic efforts. 

Thus depending on the level of Marguerite and her allies' political influence, there 

were five locales where the network functioned: 1) the royal court, 2) the Meaux circle 3) 

Marguerite's personal court and domain territories, 4) French territories where Marguerite 

did not have formal powers, and finally 5) protestant states outside France. 

The Royal Court. Among Francis' top advisors and ambassadors. Marguerite's 

consistent allies were Guillaume du Bellay (1491-1543), seigneur de Langey, and his 

brother, the Bishop of Paris, Cardinal Jean du Bellay (1492-1560). They started working 

together in 1525, when they helped to negotiate Francis' ransom. By the late 1520s, their 
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letters indicate that they were collaborating at court. For the rest of Francis' reign, the du 

Bellay brothers—along with Anne de Montmorency and Francois Toumon (1489-

1562)—were the most important architects of French foreign policy, both as active 

ambassadors in the field and as councilors at court. Guillaume and Jean virtually 

monopolized French missions to the Empire and undertook many embassies to 

Switzerland, England and Rome. They also held important military posts. Jean served as 

governor of I'ile de France during crucial war years. From 1538 to 1543 Guillaume was 

given charge of administering the newly conquered territories in Savoy and Piedmont. 

In the latter half of Francis' reign, that is 1530 to 1547, Marguerite, Anne 

d'Etampes, the Admiral Philip Chabot de Brion, the du Bellay brothers, as well as two of 

the king's sons, Francis (1518-1536) and Charles (1522-45), formed a political faction at 

court with pro-evangelical, pro-English, and anti-Hapsburg tendencies. Opposed to them 

and dominant at court was a rival party including Anne de Montmorency, Cardinal 

Duprat who was the Chancellor until 1536, Cardinal of Lorraine (1498-1550), Queen 

Eleanor (1498-1558, r. 1530-1547), Chancellor Guillaume Foyet (1473-1548), and 

Francis' middle son, the future Henry n (1519-1559).^^ 

Serving Marguerite's faction were a number of royal officials, many of whom she 

had promoted from her personal court into the king's service. Jacques Colin (d. 1547), 

Abbot of St. Ambroise at Bourges and a noted humanist, was Marguerite's vice 

Knecht dates the rise of factional strife at court to 1536 when the dauphin Francis died leaving 
Henri and Charles as focal points for the two factions. See, Renaissance Warrior, p. 484. This date should 
be pushed back to around 1530, from which time there is ample evidence of infighting already over the 
religious issue and over foreign policy with regard to the growing Protestant presence in Europe. 
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chancellor in Armagnac and a royal councilor. Her chancellor of Alengon and president 

of the assize court {grands jours) in Berry, Jean Brinon (d. 1537) was also first President 

of the Parlement of Rouen as well as president of Louise of Savoy's personal council. 

Fran9ois Olivier (1497-1560), Jean Brinon's successor as Chancellor of Alen9on, rose 

through various royal posts to become Chancellor of France (1545-1550). Guillaume 

Feau, seigneur d'Izemay, in Marguerite's service from 1530 onwards, accumulated the 

offices of royal notary, secretary, and valet. He served as Marguerite's factor at court 

during the last years of Francis' reign when she was frequently absent. Nicolas de 

Bossut, seigneur de Longueval, a protege of Mme d'Etampes, and the seigneur La 

Planche served as unofficial envoys from Marguerite and Mme d'Etampes to Henry VID 

in the 1540s. Marguerite vouched for La Planche to the English, saying that he was "of 

her upbringing" (noiirriture)?^ All of these men served on important diplomatic missions 

during Francis' reign.^*" 

Some nobles at the royal court, who did not owe their positions to Marguerite, 

also participated in the network. Mme d'Entragues, already mentioned, protected two 

evangelicals, Pierre Caroli and Pierre Toussain, from pursuit as heretics in 1525-26. In 

1526, Robert n de La Marck, an allay of Francis I on the border of the kingdom, offered 

to hire Farel as his court preacher at the request of Gerard Roussel, Marguerite's 

Letters and Papers 20, pt. 2, no. 942,470. Notably, these discussions centered on building 
French-English relations upon the premise that Marguerite and Anne could get Francis to break with Rome 
if Henry would lent his support. See chapters 8 and 9. 

All these figures served several times either as resident ambassadors or special envoys. Other 
important figures from Marguerite's household also doubled in the service of the king including two of her 
chief financial secretaries, Victor Brodeau (d. 1540), a noted humanist, and his successor Jean Frotte. See 
the lists of all the known diplomatic missions for Francis F reign in CAF 9, Iff. 
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almoner.'^ More famously, Louis de Berquin (d. 1529), who translated the works of 

Erasmus and Luther, enjoyed the support of Marguerite and the king in 1523, 1526, and 

for a final moment in 1529, though it arrived to late to save him from the stake. 

On the other hand, although she expressed hatred for them behind closed doors 

Marguerite often worked at court with those of the pro-Imperial faction in order to 

maintain a hand in royal affairs.^® Other courtiers slipped in and out of working relations 

with her as the constellations of power at court shifted. Guillaume Petit (c. 1470-1536), a 

Dominican doctor of theology and the king's confessor, protected Lefevre in 1521 and 

published Marguerite's book of hours.'' Yet in 1522, he also denounced Michel 

d'Arande, Marguerite's almoner and a member of the Meaux circle, before the Faculty of 

Theology for the sermons d'Arande preached at court. Cardinal Francis Toumon was 

another sometime ally, for whom Marguerite helped to secure the Archbishopric of 

Bourges (1526). In the 1540s, he helped to lead the anti-evangelical faction at court. 

"See Gerard Roussel at St.-Germain-en-Laye to Farel at Strasbourg, 7 Dec. 1526, Herminjard 1, 
no. 184.459^60. 

For reports of Marguerite expressing in private her bitter dislike of her brother's top advisor. 
Anne de Montmorency, see: Norfolk to Henry VIII [23 June. 1533], Letters and Papers 6. no. 692. 308-
310; and Norfolk to Cromwell, 21 February 1540, Letters and Papers 15, no 240. 85. The sentiment was 
mutual. For a report from the French court on the pro-imperial faction's abhorrence of Henry VIII (and by 
extension the Navarrian faction at court who favored him) see Paget to Henry VIII, 13 June 1542. Letters 
and Papers 17, no. 400, 233. 

"Charles Schmidt mentions the Heures de la royne Marguerite (1533) in Gerard Roussel: 
Predicateur de la reine Marguerite de Navarre. Memoire servant a / 'histoire des premieres tentatives 
faites pour introduire la Reform en France (Strasbourg: Schmidt and Grukner, 1845; reprint Geneva: 
Slatkine Reprints, 1970), 96. This is probably the same as Guillaume Petit, Tres devotes oraisons a 
I 'honneur de la tressacree et glorieuse Vierge Marie mere de dieu, avec plusieurs aidtres devotes chansons 
(Paris, Simon de Colines, 1534?), see Higman, Piety, P 12. 
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The Dii Bellay Entourage. The du Bellay brothers' diplomatic corps deserves 

special mention for its place in the wider Navarrian network.^'' Beyond the brother's 

formal duties as ambassadors, they managed a team of minor nobles and humanists who 

played an important role in maintaining informal communications between French 

evangelicals and their allies in the Empire and Switzerland. The du Bellays recruited a 

team of able German scholars and students studying in Paris to serve as diplomatic 

agents: Dr. Gervais Wain, Jean Sturm, Dr. Ulrich Geiger (Chelius), and Jean Sleidan. In 

turn, they drew on the services of French students in the Empire, such as Claude Baduel, 

Guillaume Bigot, and their kinsman, Bamabe de Vore, seigneur de la Fosse. These 

humanists served as effective operatives with the Protestant princes and reformers. In 

addition, at home and on mission in England, Rome, Switzerland, and the Empire, they 

had a corps of loyal relatives and close friends who seconded their efforts, such as Martin 

du Bellay, Rene du Bellay, Jean Morelet du Museau, Etienne de Laigues, seigneur de 

Beauvais, and Nicolas Raince. The du Bellay brothers were not only diplomats but 

humanists in their own right, and they patronized many others in their courts, including 

Paul Manuce, Salmon Macrin, Etienne Dolet, Jean Boyssone, Francois Rabelais, and 

Joachim du Bellay. 

The Meaux Circle. The members of the Meaux circle first linked Marguerite to 

the nascent world of evangelicalism.^' Marguerite was in close contact with them during 

^ Jean du Bellay has yet to receive a book length study. V.L. Bourrilly wrote several learned 
articles on the du Bellays' activities (see bibliography) as well as the standard monograph on Guillaume. 
from which the following information is drawn: Guillaume du Bellay, seigneur de Langey, 1491—1543, 
(Paris: Societe Nouvelle de Librairie et d'Edition, 1905). 

For the beginnings of Marguerite's relationship with the Fabrists before Meaux, see chapter 4, 
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their experiment in reform and protected its leading figures: Bishop Guillaume Bri^onnet, 

Lefevre d'Etaples, Michel d'Arande, and Gerard RousseI.®~ In turn, this group 

corresponded with a number of other evangelical individuals and local circles. In Paris, 

Pierre Caroli, a doctor of theology, preached to an evangelical cell and taught at the 

university in much the same vein as his fellows at Meaux. One of the era's great poets, 

Clement Marot, served in Marguerite's court from 1518 forward where he likely 

experienced his first exposure to the evangelical ideas that would become increasingly 

prevalent in his verse.®^ All of these figures were pursued for heresy during Francis I's 

captivity (1525-1526). The leaders of the Meaux group, Bri^onnet aside, fled to 

Strasbourg, where they were joined by Guillaume Farel, a layman-scholar who had left 

his colleagues in 1523 and embarked on a preaching tour in southern France and the 

French-speaking regions across the western border. In the meantime, he had become the 

most important link between the Meaux group and the international evangelical 

movement. His correspondence with several members of the Meaux group reveals in 

detail that an extensive evangelical network had been established in France by the mid-

1520s. After the return of Francis 1, Marguerite was able to repatriate and find safe 

and at Meaux chapter 6. 
* Veissiere lists the key figures at Meaux in its two phases, naming; Francois Vatable, Martial 

Mazurier, Guillaume Farel, Jean Lecomte de la Croix, Jean Lange (Angelus), Jean Canaye, Jacques Pauvan, 
Matthieu Saunier, Jean Gadon, Nicolas Mangin, Nicolas de Neufchateau, Jean Mesnil, Michel Bentin, 
Nicolas Le Sueur, Jean Le Clerc, Pierre Le Clerc, and associated with them, Jean Guibert, "THermite de 
Livry." See, Guillaume Briqonnet, 20iff and 223ff. 

Saulnier 1977, 17, discussing letter 27.2, a poem from Marot to Marguerite (October 1521), 
argues for the early influence of the Meaux circle on Marot's poetry. In Marot's description of the burning 
after the battle of Valenciennes, he uses a 'Bri^onnian' lexicon, speaking of "fumee causee de boys mortel 
ardant en feu (sans eau de grace) inextinguible," and i'eau de grace (salvatrice)." In these passages. 
Saulnier sees evidence that Marguerite had been spreading Bri^onnian ideas to her friends at court. For 
Marot's evangelicalism and its development into a more thoroughgoing Lutheranism, see Screech, Clement 
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havens for the former members of the Meaux group. Lefevre was put in charge of the 

king's library at Blois and became tutor to his children. Roussel became Marguerite's 

personal almoner. Accompanying her with the royal court in its travels, he continued to 

preach, but in a guarded fashion. Marguerite secured for d'Arande the bishopric of St.-

Paul-trois-Chateau in the Dauphine (1526).^"* Pierre Caroli received a pastorate in 

Marguerite's Alen^on. Farel refused the post offered to him.^^ 

With regard to the diocese of Meaux itself, there is an impressive silence after its 

reformers returned from Strasbourg. Neither Marguerite nor the former members of the 

Meaux group seem to have maintained relations with Brigonnet or the underground 

evangelical cell there. However, they did fight a number of battles, such as making 

public the acquittal of Jean Guibert—one of their associates—of heresy charges, in order 

to rehabilitate the image of the Meaux group (1527). 

Marguerite's Domains and Personal Court. Marguerite gathered, protected, and 

promoted an extensive number of evangelical ministers, teachers, humanists, and notables 

in places where she could shield them with her authority. From north to south the 

territories in which Marguerite had power produce the following profile. 

Alenqon. Pierre Caroli probably arrived before November 1525, at which time he 

was investigated for his preaching.^'' In 1529, the Printer Simon Du Bois moved from 

Marot. esp. 9—39. 
^ Thereafter, we know very little about d'Arande's activities. Capito describes him as being 

scrupulous in performing his duties as bishop the dedication to Marguerite of his In Hoseam prophetam, 
dated 22 March 1528, Herminjard 2, no. 227, 120. See d'Arande's diffident response to Farel, who had 
chastised by him for Lefevre-like timidity in promotirig the Gospel, Herminjard 3, no. 544, 399-401. 

'^See above as in footnote 77. 
Jacques de Silly, Bishop of Sees, complained to the Faculty of Theology about the preaching of 
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Paris to Alengon after the execution of Louise de Berquin. He had printed at least three 

of Berquin's translations of Erasmus as well as other suspect books composed by 

members of the Meaux circle. At Alen^on he continued to publish clandestinely a 

catalogue of even more "heretical" works until 1534.®^ He acted with Marguerite's 

knowledge and assent since many of these works were composed by members of the 

veterans of the Meaux reform, including Caroli, Lefevre, and Roussel. Marguerite herself 

would publish her first religious poetry with Du Bois, the Miroir in 1531 and the Discord 

in 1533. Du Bois returned to Paris in 1534, when a heresy investigation in Alengon 

seems to have made life impossible for him there. At about the time the Placards were 

posted, he disappeared without leaving any clear trace. His name appeared along with 

Caroli's, who had fled to Switzerland, on the January 1535 list of those sought on charges 

of heresy.®^ His catalogue included some of the same titles and authors as the most 

important printer of French evangelical books outside France, Martin Lempereur of 

Antwerp (d. 1536). Books first published by these two printers were subsequently 

republished by a second generation of evangelical printers after 1535. 

Berry and Boiirges. In these territories Marguerite promoted a succession of 

influential evangelical minded preachers, educators, and officials. Initially, she had 

a certain cure in his diocese at this time. Farge believes that Caroli was likely the culprit, see Orthodoxy, 
185, and further the article in Farge, Biographical Register, 65-71. 

For Simon Du Bois' publications in Paris and Alen^on, see Higman, Piety, pp. 457 and 490. 
See R. Hari, "Les placards de 1534," in Aspects de la propagande religieuse, THR 28 (Geneva: 

Droz, 1957), 104-105. 
For the following information, see Le Vicomte de Brimont, Le XVf siecle et les guerres de la 

refomie en Berry, 2 vols. (Paris: Alphonse Picard et fils, 1905), 113-182; Franifoise Michaud-Frejaville, 
"Marguerite d'Angouleme, reine de Navarre, duchesse de Berry, 'laquelle a fort humainement traite ses 
sujets de Berry," in Marguerite de Navarre. 1492-1992: Actes du collogue international de Pau (1992), 
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Michel d'Arande preach in Bourges 1523-24. In 1537, another of her almoners, Jean 

Michel, was condemned for preaching heretical doctrine. He returned to Bourges in 1539 

and was burned as a recidivist. From 1529 onwards. Marguerite secured a succession of 

humanist Jurists at the University of Bourges. All had evangelical leanings, and some 

taught their beliefs to their students and the general public. These scholars included 

Andrea Alciato, Melchior Wolmar, Jacques Amyot, and Pierre Rebuffe. After the affair 

of the Placards, several students fleeing persecution in Paris were given refuge at the 

University of Bourges. 

Evidently important evangelical connections were maintained between the 

university community and the religious houses at Bourges. Jacques Colin's Abbey of St. 

Ambroise became a center of evangelicalism in the region by 1539. Pierre Bouquin, prior 

of the Carmelites of Bourges, took his doctorate in theology at the university before 

matriculating at the University of Basel in May 1541.^ Later that year, after a trip to 

Wittenberg, Bouquin replaced Calvin as pastor of the French church at Strasbourg. 

Eventually he returned to Bourges to take the chair of Hebrew. He was protected by 

Marguerite, who gave him a pension him and chose him to preach in the cathedral of 

Saint-Etienne. Pursued for his religious beliefs, he sought exile in 1555. 

Calvin is reported, though the evidence is slight, to have preached at the 

Augustinian convent in Bourges in the early 1530s while he was studying law at the 

ed. Nicole Cazauran and James Dauphine (Mont-de-Marsan; Editions InterUniversitaires, 1995). 45-57; 
Louis-Hector Chandru de Raynal, Histoire de Berry depuis les temps les plus anciens jusqu 'en 1789, 3 
vols, [numbered 2—4] (Bourges: Vermeil, 1844-1847), vol. 3, 2S2-341, 366-380. 

'"Eugenie Droz, "Les etudiants fran^ais de Bale," BHR 20 (1958), 117. 
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university. Whether or not Calvin influenced his friends in Bourges, several 

Augustinians from that convent later broke with Rome. Augustin Marlorat, the prior, 

later served as a Protestant pastor in Rouen.'' Jean de I'Espine, an Augustinian of the 

same convent, joined Marlorat as one of the Protestant deputies to the colloquy of Poissy 

(1561). Two other Augustinians, Richard Vauville and Jean Loquet, also gave up their 

vows. The former lived in England for an extended [jeriod, serving as one of the first 

pastors of the London French Church, and died as minister of the French Reformed 

church at Frankfurt.'" 

Aquitaine. At her southern court, usually at Nerac, Marguerite gathered poets and 

humanists who rank among the leaders of the French Renaissance: Nicolas de Bourbon, 

Victor Brodeau, Bonaventure Des Periers, and Charles de Sainte-Marthe. Together with 

Marguerite, they were closely connected with the world of humanist scholars, as can be 

seen in the dedications and collected poetic epigrams published from 1535 onwards at 

Lyon.'^ Their poems frequently contained programmatic statements about the nature of 

" Droz notes that Francois Landry (d. 1559), curate in Paris, was related by marriage to the 
Langelier brothers who published evangelical and reformist tracts at Paris from 1537 onward. His elder 
brother, after the death of Guillaume du Bellay. became the secretary to Martin du Bellay, governor of 
Normandy. He probably served as the go-between for Norman writers, "Jean Le Blond, cure et seigneur de 
Branville, de Francois Le Breton, magisterde Coutances. et plus tard d'Augustin Marlorat, ministre des 
fideles de Rouen." Droz, Chemins I, 390-391. 

For information on Vauville's subsequent career, see .Andrew Pettegree. Foreign Protestant 
Communities in Sixteenth-Century London, (Oxford: Clarendon Press, 1986), 49. 52-53. I am grateful to 
Prof. Pettegree for informing me of Vauville's important activities after his Bourges years. When John 
Lasco was appointed as superintendent over both the French and Dutch churches in London, he named 
Francis Perussel and Richard Vauville as the French Church's first ministers. Perussel was from Orleans, 
and had been converted to Protestantism at Paris in 1542. In 1545 he was accused of preaching heretical 
sermons at Paris. In 1546 he took refuge in Geneva. 

For instance Jean Visagier [dit Voulte or Vulteius] wrote laudatory epigrams, poems, and 
dedications to or on Marguerite, Roussel, Marot, Bishop Denis Bri^onnet, Jacques Lefevre d'Etaples, and 
Jean Sturm. See, his Epigrammatum libri //// (Lyon; Michel Parmentier and Jean Barbou, 1537). 
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their literary movement, including their pro-evangelical engagement with religious 

questions. 

A key figure in the history of the Navarrian network is Gerard Roussel, who was 

habitually at Marguerite's side during her travels from 1526. He not only played an 

important role in directing the spiritual life of her court at Nerac, but also in the town of 

Clairac, over which he ruled as the commendatory abbot of the Benedictine monastery. 

In addition, after he took possession of the diocese of Oloron in the Beam in 1539, he 

came to have significant political powers and religious responsibilities in Henry and 

Marguerite's largest sovereign territory, the Beam.'"* During this late phase of the 

Navarrian network, he produced a catechism and diocesan reform manual that reflected 

his practice at Oloron. In these works he states clearly his understanding of the essential 

doctrinal issues that evangelicals in France and the Empire, their reformed counterparts in 

Switzerland, and Catholic traditionalists had been debating for thirty years: baptism, the 

Eucharist, confession, and the cult of the saints. These texts and the scattered evidence 

about his pastorate indicate that until his death in 1555 he sought to implement a reform 

program that was essentially consistent with the one that he and his colleagues had 

outlined at Meaux. Less substantial evidence from other evangelical bishops, such as 

Jean de Monluc at Valence, and other evangelical cells, notably the one gathered around 

Baduel at Nimes, suggest the broad coherence of their reform aspirations. Despite the 

ever-changing, but never nurturing political climate, evangelicals in the network acted as 

best they knew how to effect their vision. Moreover, these efforts, Roussel's in 



112 

particular, help us understand the differences between the Navarrian network's reforming 

agenda and the later Calvinist, magisterial reformation that Marguerite's daughter Jeanne 

d'Albret and her husband Antoine de Bourbon would begin in 1560. 

Toulouse. In this important city Marguerite had limited contacts and less 

extensive administrative power. Nevertheless, in the 1530s she was instrumental in the 

battle over the selection of two Dominican inquisitors, Amaud de Badet and Louis de 

Rochette, who successively occupied this important post as guardian of orthodoxy. They 

were so lax in their pursuit of heretics and so objectionable to Catholic conservatives that 

the first had to flee and the second was burned for heresyAfter Badet's departure, 

several jurists from the University of Toulouse were pursued in an early round of heresy-

hunting, including Pierre Bunel, Etienne Dolet, Matthieu Pac, and Jean de Boyssone. All 

of them fled Toulousan jurisdiction. The latter three would remain major Figures among 

French humanists. Marguerite directly intervened on Boyssone's behalf in 1536 and 

offered him a post at the University of Bourges. Dolet would appeal to her in the 1540s 

prior to being executed. Pac was later to find a place of honor at her court. 

Bordeaux. In this provincial capital of Aquitaine, Marguerite and her network 

exerted their influence on several occasions. Her court was evidently connected with the 

evangelical teachers in the University and the Bordeaux region such as Marthurin Cordier 

and J.C. Scaliger. Illustrating their collaboration, one cause celebre had an international 

Roussel*s story will examined extensively in chapter 10. 
'^Raymond A. Mentzer, Jr., Heresy Proceedings in Languedoc, 1500—1560, Transactions of the 

American Philosophical Society, vol. 74, part 5, 1984 (Philadelphia, PA: The American Philosophical 
Society, 1984), 15-34. For the cases of Badet and Rochette in the context of the Navarrians' general effort 
to protect evangelical preachers and teachers by manipulating the judiciary, see chapter 8. 
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profile. Andre Melanchthon, a school master in nearby Tonneins, had been imprisoned 

for heretical teaching at Bordeaux. He claimed to be the nephew of Philip Melanchthon. 

Indeed, Philip Melanchthon and the Duke of Saxony wrote to Marguerite on his behalf. 

Marguerite, along with the father of J.C. Scaliger, strove for two years to have him 

freed.'^ Of broader significance. Marguerite interceded with this Parlement repeatedly to 

mitigate the pursuit and punishment of heretics and attempted to install sympathetic 

jurists who would leniently interpret royal instructions for dealing with heresy. 

Marguerite also played a significant role in the early 1540s when the Rochellois revolted 

against increases in the salt tax {gabelle). Officials believed that their uprising was linked 

to the rising tide of heresy in the region. Though this revolt attracted Francis' wrath, 

which in a similar case would soon to prove fatal for the Vaudois (Waldensians) of 

Merindol, Marguerite successfully persuaded her brother to be clement. 

France at Large. In the regions where Marguerite's executive power did not 

extend formally she could only foster evangelical activity indirectly by interceding 

personally with Francis I or other powerful persons. There were some pockets where 

sympathetic nobles and notables held sway, but, in general, members of the evangelical 

sodality operated at greater risk beyond the territories under her sway. 

Amiens. In this principal city of Picardy, Louise de Berquin evidently fostered the 

evangelical movement at an early date. During his trial of 1526 before the Parlement of 

* See Amada Lopez de Meneses. "Andre Melanchthon et le Parlement de Bordeaux." Revue 
historique de Bordeaux et du departement de la Gironde 33 (1940), 41—51; 34 (1941), 36—42. Saulnier 
1971, no. 955.1. 
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Paris, he was accused of spreading Lutheranism there.'^ Later, in December 1533, Jean 

Morand, a doctor of theology from Paris, was accused of preaching heresy in his Advent 

sermons. Equally damning in their eyes, the investigators found in his possession letters 

that linked him to other heretics and 'Geraldini,' followers of Gerard Roussel, whose 

preaching had caused such a stir in Paris earlier that year.^^ 

Paris. The largest city in the realm and its quasi-official capital was also the site 

of the most important action in the battle to control the religious orientation of France. 

The Navarrian network conducted extensive and repeated efforts to inculcate evangelical 

doctrine there. Their first efforts date to the earliest days of the Meaux experiment. 

Lefevre and his colleagues had left behind in Paris extensive contacts when they moved 

to Bri^onnet's diocese. During their time there, Pierre Caroli, Guillaume Farel, and, on 

occasion, Gerard Roussel, exported their experiment in preaching and Bible studies to 

Paris. Between 1526 and 1530, the network does not seem to have engaged in any public 

preaching in Paris. However, with the return of Francis' children from captivity in 1530 

and the establishment of an ally, Jean du Bellay, as bishop of Paris in 1532, Marguerite 

again promoted evangelical preaching there. Gerard Roussel led this effort. During Lent 

1533, he was seconded by two Augustinians, Berault and Courault. The following 

October, Nicolas Cop championed the evangelical cause in his daring rector's address to 

the University of Paris. Their sermons produced a season of religious ferment, which the 

See Parlement of Paris to Francis I, 9 April, [1526], BnF ms. Ciairambault 324, f. 254r- 255r. 
J. Dupebe, "Un document sur les persecutions de I'hiver 1533-1534 a Paris," BHR 48 (1986), 

405-417. 
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Placard Affair ended by enraging the magistrates and the king, thus turning the political 

tide in favor of the traditionalists. 

Though the Placards dealt a hard blow, the evangelical community at Paris 

survived. Centered on a committed core of laity, this evangelical cell included artisans, 

merchants and parlementarians. Etienne de la Forge, a rich merchant, and Christophe 

Herault, a goldsmith, were leading members of this group and had extensive contacts 

with Farel and other confreres in Switzerland and in Antwerp as well as with Marguerite. 

In the wake of the Placards, La Forge was executed and Herault remained an exile in the 

Low Countries where he had fled in the months prior to their posting. In the following 

years, Jean du Bellay and Marguerite protected and nurtured the remaining group. 

Francois Landry (d. 1559), the curate of Sainte-Croix and almoner of the Enfants 

Rouge—an orphanage established by Marguerite—was a principal figure directing the 

evangelical community in Paris. Largely due to Jean du Bellay's intervention, he 

survived imprisonment for heresy in 1542 by retracting his errors, after which time he 

regained his parish and remained untouched.^^ 

Throughout Francis I's reign, there were a series of printers and booksellers in 

Paris associated with the network. They provided crucial contacts with the larger 

evangelical world and supplied the written material for disseminating the evangelical 

message in Paris and the rest of France. In addition to Simon Du Bois until disappearing 

in 1534, Simon de Colines until 1525, Conrad Resch until returning to Basel in 1526, 

^ See note 91 for reference to his connection with Marlorat at Rouen and evangelical printers in 
Paris. 
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Antoine Augereau until his execution in 1533, and Robert Estienne until his flight to 

Geneva, published works by members of the Navarrian network. 

Lyon. Situated on the Rhone at a key juncture, the city was a clearing-house for 

goods, money, and ideas. It was also the command center for Francis I's Italian 

campaigns. From the early 1520s Marguerite promoted preaching in and around Lyon. 

She sponsored Aime Meigret's preaching in 1524 at Lyon and Grenoble."*' Michel 

d'Arande accompanied her when the court settled in Lyon in the fall of 1524. We know 

from a letter by a member of the king's grand conseil, or royal appeals court, Antoine 

Papillon, to Zwingli that d'Arande and Marguerite were in contact with a whole circle of 

humanists from Lyon and Grenoble who were evangelizing the region and establishing 

familiar relations with the German reformers.'"' In addition to Meigret and Papillon, this 

group included Anemonde de Coct, Francois Lambert, Pierre Sebiville, and Claude de 

Tauro. Significantly, in parallel with the Meaux group, they attempted to bring German 

reformers' works to the French market. Papillon translated Luther's De votis monasticis 

for Marguerite. In recompense, she secured him a position in the Dauphin's court.'"' 

Later, among the many humanists and scholars in Lyon, Charles de Sainte-

Marthe, Du Vergier, and Claude Bigottier were pursued for teaching evangelical biblical 

See Jean [Bruno] de Niedbruck's letter to N. [at Strasbourg] from Metz, [18 February 1526] in 
Jean Rott and Olivier Millet "Miettes historiques strasbourgeoises." in Pierre Bartuel. Remy Scheurer. and 
Richard Stauffer, eds., Actes du colloque Guillaunie Farel: Neuchatel, 29 septembre — I"^ octohre 1980, 2 
vols, Cahiers de la Revue de Theologie et de Philosophie 9, 1 & 2 (1983) (Geneva; Revue de la Theologie 
et cie Philosophie. 1983). 253-277, 255-257. 

""The letter, dated 7 October 1524, is in ZW 8, no. 346. 221-225; see also Zwingli to Pierre 
Sebiville, 13 December 1523, ibid., no. 325, 142-147. 

Papillon's translation is not extant. See, Herminjard 1. no. 125, 294-297; no. 132, 312-316; 
and CAF 7, p. 418. Papillon and Delonius are mentioned by Erasmus in a letter to Berquin as examples of 
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lessons in the college. After the Placards, the center of evangelical publication within 

France moved from Paris to Lyon. An interconnected circle of printers, anchored by 

Etienne Dolet, Francois Juste, and Jean de Toumes, pubhshed extensive numbers of 

works, both reprints and new titles, that issued from the Navarrian network, including 

Marguerite's last works, the Marguerites (1547) and, after her death, the Heptameron. 

Nimes. Even before Marguerite helped to found the University of Nimes, she had 

employed local officials to help staff her government in Armagnac. When she helped 

create the University of Nimes (1539) she secured the rectorship for her protege and the 

city's native son, Claude Baduel (1540).'®^ Soon thereafter, at her behest, Guillaume 

Bigot, a client of Guillaume du Bellay, was hired as professor of philosophy. 

Remarkably, given their similar background, the two scholars quarreled and exchanged 

formal accusations of heresy. This key episode reveals the fraying of connections in the 

network during the 1540s. While Bigot eventually departed, Baduel remained and 

maintained contact with an extensive number of evangelical cells in Montpellier, 

Toulouse, and other communities in the southern of France, including Marguerite's court 

in Nerac. He was also in regular contact during the late 1540s with John Calvin in 

Geneva to whom he and many evangelicals in his circle were turning for guidance. 

Foreign Contacts. Outside France, Marguerite and her agents worked with 

several groups sympathetic to their agenda. This collaboration with other evangelical 

two evangelicals who had died for being too hardy in their views. A warning that Berquin would not heed. 
See Allen 6, no. 1599, 150-151. On Papillon's "translation," see chapter 9. 

Heller, The Conquest of Poverty, 75. 
See M.-J. Gaufires, Claude Baduel et la refomie des etudes au XVf siecle (Paris: Hachette, 

1880), 22-38. 
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networks needs to be distinguished from the foreign diplomacy that preoccupied 

Marguerite, the du Bellays, and their agents. Common interests led them to collaborate 

even when they had no specific charge from their sovereign lords. 

The Swiss cantons. In the upf)er Rhine region. Marguerite and her group 

attempted to work with Germanophone reformers and exiled French evangelicals, many 

of whom had been part of the network in France, for a number of reasons. First, they 

solicited havens for French evangelicals fleeing persecution in France. Second, the 

Navarrians read the exiles' books, which nurtured their own reform efforts. Marguerite 

and Gerard Roussel studied works by Calvin and other authors published in Geneva well 

into the late 1540s. Third, Marguerite and the du Bellays recruited the exiles' help when 

Francis I' foreign political maneuvers required it, just as, in turn, the exiles sought 

protection for their family and friends in France. These occasional helpmates included 

Guillaume Farel, John Calvin, Matthieu Malingre, Marturin Cordier, and Pierre Toussain. 

Basel. Further afield, this German-speaking city provided significant aid to the 

evangelical movement in France at an early stage. The theologian (Ecolampadius, with 

whom the Navarrian evangelicals corresponded in the 1520s, influenced the movement 

through his writings. From Basel's presses appeared some of the earliest evangelical 

literature in French. When Evangelicals in France took over this effort, they even 

borrowed typographical materials from this printing center. In the 1530s and early 1540s. 

the du Bellay brothers based some of their diplomatic operatives in Basel and Strasbourg, 

using these cities as important listening posts and staging grounds for their negotiations in 

the empire. 
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Strasbourg. This imperial city provided the first significant place of refuge as 

well as a training ground for French and Francophone evangelicals, some of whom would 

go on to reform Geneva and the Pays de Vaud. Farel, the Meaux group, Simon Robert 

and Marie Dentiere from Toumai, and Calvin, among many others, all spent formative 

periods there. The Navarrian network also looked to its theologians and activists— 

Wolfgang Capito, Martin Bucer, and Sigismund von Hohenlohe—for solid doctrine and 

for support in international affairs. As revealed in Marguerite's letters to Sigismund von 

Hohenlohe (1525-26), Bucer's letter to Luther (1530), Marguerite was in contact with 

German Protestants from an early date. In the mid-1530s, in addition to Melanchthon and 

Caspar Hedio, the du Bellay brothers looked to Bucer to support their overtures for a 

religious concord. In the early 1540s, a member of Marguerite's court, the "Spiritualist" 

Pocque, visited Bucer in Strasbourg and Calvin in Geneva for reasons unknown. Both 

reformers had previously criticized the "Libertine" sect, and would continue to warn 

Marguerite about them thereafter.'"^ 

England and the Protestant Princes. Marguerite, the du Bellays, and their agents 

carried on their most important political activities with Henry VIII and the Protestant 

Princes in the 1530s and 1540s in order to secure a confessional concord—intended to 

include the Pope—to end the schism and, consequently, allow for evangelical reform to 

go ahead in France. Francis I's support for this scheme waxed and waned as his anger 

with the Emperor mounted or subsided and as he oscillated between his anti- and pro-

See, George Hunston Williams, The Radical Reformation, 3"* edition. Sixteenth Century Essays 
&. Studies 15 (Kirksville, MO: Sixteenth Century Journal Publishers. 1992 [1962|), 907. 
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imperial councilors. Yet, even when the political winds were blowing against them, the 

Navarrians maintained significant unofficial contact with England and the Protestants, 

which is a mark of their commitment to the international evangelical cause. 

Though an important figure in diplomacy with England from the start of her 

brother's reign. Marguerite only became a pillar of English interests at the French court 

after Henry married Anne Boleyn and broke with Rome. Presumably, this development 

had something to do with Marguerite and Anne's evident mutual regard, similar religious 

leanings, and early contact in France. Notably, during this same period England was 

becoming a haven for French evangelicals. Within days of the placarding of October 

1534, a printer fled to London as did one of the King's musicians. Petit Robert. That 

same year, Nicolas de Bourbon and his secretary were freed from a French prison at the 

request of Anne Boleyn, and by May 1535 they had found refuge with her. In late 1535, a 

mysterious figure titling himself the "bailli d'Amboise" came to England on a mission 

from Marguerite outside of the normal diplomatic channels."^ Even after Anne's 

execution in 1536, Marguerite was, at times, even more heavily preoccupied with English 

affairs. This was particularly true when marriage was proposed between Marguerite's 

daughter and the Duke of Cleves, a near kinsman of the Protestant Elector of Saxony and 

solidly allied to Henry VHI despite Henry's annulment of his marriage to the Duke's 

sister after a few months of marriage in 1540. This particular union, which promised to 

cement a three-way alliance between England, France, and the German Protestant princes. 

For the account of this mysterious event, which appears to have been another episode in the 
Navarrians' efforts lo keep the 1535 concord talks going, see chapter 9. 
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never succeeded. Despite this and other setbacks. Marguerite and her court allies 

doggedly pursued this alliance scheme until Francis I's death. 

Italy. In the land of Francis' dynastic ambitions. Marguerite had one principal 

ally, Renee de France, who had left France as the bride of Ercole d'Este, son of the Duke 

of Ferrara in 1528. To their court. Marguerite directed evangelicals on the run, most 

famously Clement Marot and John Calvin, as well as several of her less well known 

servants who became members of Renee's court. In the rest of Italy, Marguerite had a 

wide reputation for religious fervor, for having insight and influence in French foreign 

affairs, as well as for admiring Italian culture. She was thus often the target—a willing 

one—of petitions from humanists, exiled Florentine republicans, and even the Pope. All 

the same, if we strip away the cases where the quid pro quo of cultural patronage or 

mercenary motives in political schemes operated. Marguerite had few contacts in Italy 

with whom she actively collaborated in promoting religious reform. Aside from Renee, 

she exchanged messages of good will and wishes for greater cooperation with Vittoria 

Colonna and Cardinal Vergerio, two leading figures among Italian reformists, during the 

early 1540s, but no evidence exists that they shared much more than mutual regard. 

If we take a bird's eye view of Europe, the Navarrian network's tracks can be seen 

criss-crossing France on into strongholds of evangelical sentiment abroad. The broad 

scope of their ambitions and efforts is impressive. Yet, we also see that they did not 

succeed in convincing Francis I to implement a magisterial reformation in France. The 

chapters that follow are therefore the story of a historical path not taken. Their 
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multifaceted efforts are, nevertheless, the main story of the reformation in France prior to 

the Reformed ascendancy and as such deserve a detailed retelling not as a prelude to 

those later events in France, but as an integral part of the early reformation in Europe. 
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3. The Valois Trinity Taices Power: New Regime and Church Reform (1515-1521) 

Ung seul cueur en troys corps aujourd'huy voy en France, 
Regnant en doulx accords sans quelque difference, 
D'amour tant enlacez qu'il semble que Nature, 
Les formant, ayt chasez dissension, murmure. 
Pour nourrir sans discords amoureuse alliance. 

Ung Pin, bien m'en records, en Savoye eut croissance. 
Si tres beau que des lors le Lys pour sa plaisance 
Fleurons y a entrez et mys par geniture 
Ung seul cueur en troys corps. 

L'un est entre les fors nomme pour sa puissance, 
Frangoys, franc aux effors, des Fran^oys la fiance. 
Sa seur bien congnoissez, duchesse nette et pure. 
Bonne trop plus que assez. O noble norriture! 
Ung seul cueur en troys corps. 

- Jehan Marot' 

I. The Roval Trinity 

Early in Francis I's reign, a term was coined to celebrate the special relationship 

between him, his mother, Louise of Savoy, and his sister Marguerite, Duchess of 

Alengon: "the royal trinity." Frangois Dumoulin de Rochefort, the king's tutor, had 

invented it, and poets and artists, such as Jehan Marot, quickly adopted it as one of the 

chief symbols for representing the new royal regime." This surprising appropriation of a 

' Jehan Marot, Recueil des oeiivres. TLF 501. ed. Gerard Defaux (Geneva: Droz, 1999), XXX— 
XXX. 

• Citing Jehan Marot's poem, Ann-Marie Lecoq devotes a rich chapter to the metaphor of the royal 
trinity, which courtiers and the royal threesome itself employed early and frequently. See, "L'un des angles 
du 'parfait triangle,' chapter in Frangois 1"^ imaginaire: Symbolique et politique a I'aube de la Renaissance 
/ranfaije (Paris: Macula, 1987), 393-433. 

Myra Orth relates that in Francois Du Moulin's translation of Psalm 26 (BnF ms. f.fr. 2088), 
dedicated to Louise and to Francis, he reprises the 'trinity' metaphor employing Marguerite's name as a 
synonym for union. Similarly, the anonymous "Livre de prieres" (BnF n.a.lat. 83), an orthodox prayer 
book, is illustrated with miniatures of the life of Christ, Saint Martin, and the royal family depicted as a 
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divine metaphor points to a remarkable fact: Francis closely associated his mother and 

sister in his rule. 

This sharing of power was a natural expression of their tightly-knit family 

relationship that had developed during the difficult years prior to Francis' succession. 

The Valois trinity took form in 1496, when Charles of Angouleme died leaving his 

twenty-year-old wife with two young children and significant titular rights but little 

protection. Although closely guarded by Louis Xn, Louise single-mindedly managed the 

family so that Francis, who was a few fortuitous steps from the throne, would one day 

become a great lord, and, God willing, king. When Louis Xn died on 1 January 1515, the 

crown passed to his first-cousin-once-removed, Francis, the twenty year old Count of 

Angouleme. Though Francis had an indisputable claim to the throne by Salic law, he had 

yet to discover if he could effectively exercise his royal power. Kinship, loyalty, or 

obligation bound few prelates, high nobles, and royal officials to him. Francis had not 

even been Louis' most powerful vassal; Charles of Bourbon had enjoyed this status.^ 

Additionally, some taint may have rested on the house of Angouleme since Francis' 

father had participated in The Foolish War (la guerre folle), a rebellion of nobles during 

trinity. Other literary sources testify to the prevalence of this theme. See her "Manuscrits pour 
Marguerite," in Marguerite de Navarre, 1492-1992: Actes du colloque international de Pan (1992), ed. 
Nicole Cazauran and James Dauphine (Mont-de-Marsan: Editions InterUniversitaires, 1995), 85-105. esp. 
87-89. In discussing this theme, Jourda notes a further poem on Marguerite's place in the royal trinity 
(BnF ms. f.fr. 2964, f. 27), Marguerite, 59. See also, Jean Jacquart, Francois r (Paris; Fayard, 1994), 411. 

'The marriage of Charles and Susanne de Bourbon in 1500 unified a large collection of 
independent duchies and counties into a compact unit in the center of France. For further details and a map, 
see Leon and Albert Mirot, Manuel de geographie historique de la France, 2 parts. 2™" ed., (Paris; Picard 
1947 & 1950; reprint in one volume Paris; Picard, 1980) 221, 229-231; for Charles de Bourbon's status as 
Francis I's most powerful vassal, his illustrious military reputation, his regalian powers in his territories, and 
the offices granted to him later by Francis I, see Knecht, Renaissance Warrior, 42-43 and 200-206. 
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Charles VHI's minority that was quickly crushed/ Nor had Francis established a 

significant reputation as a warrior. Before his coronation, his most notable exploit was to 

serve as lieutenant general during a failed campaign to retake Spanish Navarre in 1512, 

when he was scarcely past adolescence.^ 

Louis Xn had feared that "this rude boy will spoil it all," and so he had carefully 

prepared to ensure a smooth transmission of power.'' As early as 1500 Lx)uis made plans 

to marry his daughter, then one years old, to his presumptive heir, Francis, should he fail 

to have a son. After his wife gave birth to a still-bom male in 1512 and narrowly escaped 

death, Louis finally gave Francis a prominent place in his household. In 1514, faced with 

his own failing health and the death of his wife, the king married his eldest daughter, 

Claude, to Francis. 

With this link forged, there was no palace revolution or noble rebellion at Francis' 

succession. Aided by Louis XII's advisors, the young king took firm control of power in 

a rapid and well orchestrated flurry of activity.^ Francis immediately confirmed the rights 

of the Gallican church, religious orders, universities, parlements, towns, and guilds. In a 

season of public, royal theater, he took up the sacred mantel of kingship in the 

accustomed coronation ceremonies, holy pilgrimages, and splendid town-entries. 

•* In fact, Charles d'Angouleme's marriage to Louise of Savoy was one of the prices he had to pay 
for his defeat. Charles Terrasse, Franqois T': Le roi & le regne, vol. 1 (Paris: Grassset. 1943), 10. Cf. 
Knecht. Renaissance Warrior, 1-3. Though an older work. Terrasse's study is valuable since he often 
provides additional details and more extensive quotations than Knecht does on issues that they treat in 
common. This merit is undermined, however, by a systematic lack of notes. Knecht study is without doubt 
a much finer work, being broader in scope and more penetrating in insight. 

^ Knecht, Renaissance Warrior, 15. 
* "Ce gros gar^on gatera tout," Terrasse, Frangois 1"^ I, 48. 
' Knecht, Renaissance Warrior, 41-49; Terrasse, Franqois /" I, 58-77 includes extensive 
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Employing his new royal powers, he distributed honors, wealth, and offices to placate 

powerful vassals, reward loyal courtiers, and exalt his family. We will first examine how 

much power Francis gave to Marguerite and then turn to see how she used it in foreign 

and religious affairs in the years prior to the out-break of the first Hapsburg war and her 

involvement with the Meaux reform. 

n. Marguerite: The Trinity's Minor Partner and Her New Powers 

Louise and Marguerite particularly benefited from Francis' accession. However, 

his largess was more than a mere loving gesture. His gifts equipped his mother and sister 

to serve as helpmates in implementing the projects that dominated the first six years of 

his reign: retaking Milan, augmenting the different branches of his royal government, 

strengthening his hold over the nomination of prelates under the Concordat of Bologna 

(1516), and establishing his power at home against his major vassals, chiefly the house of 

Bourbon, as well as abroad against his Hapsburg rivals, Maximillian and Charles of 

Burgundy. 

In the Trinity there was a clear division of personas and roles. In her Journal, 

Louise of Savoy recorded the joy she felt when her beloved 'Caesar' was finally crowned: 

On the feast of St. Paul's conversion 1515, my son was anointed and consecrated 
in the Cathedral of Reims. For this I am indebted and obligated to God's mercy, 
through which I have been abundantly rewarded for all the trials and tribulations 
that I suffered in childhood and the flower of my youth. Humility has kept me 
company and patience has never abandoned me.® 

quotations from Francis I's coronation oaths. 
® "Le jour de la Conversion de saint Paul 1515, mon fils fut oint et sacre en Teglise de Rheims. 
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Throughout her Journal, Louise speaks of herself as a sort of lightning-rod, attracting and 

transmitting divine blessings through her guiding moral force, that helped Francis come 

to power and rule effectively. She did not perceive this regime as a royal trinity, instead 

she saw Marguerite and other close advisors as circling in close orbit around Francis and 

herself.' Indeed, ambassadorial reports confirm that in the Trinity Louise wielded a 

preponderant 'paternal' authority.'" 

Though Marguerite was the 'ghostly' member of the trinity, she nonetheless 

played a significant role in Francis's regime, more in line with the vision of Jehan 

Marot's poem than with that of Louise's Journal. A rough measure of Louise and 

Marguerite's relative power comes by comparing the gifts they received from Francis. At 

his accession, Francis granted to Louise the fees paid by towns, guilds, and other 

corporations for the confirmation of their rights, elevated her Angouleme to a duchy, and 

invested her with usufruct of yet another duchy, two counties, and a barony. Moreover, 

Pour ce, suis-je bien tenue et obligee a la divine misericorde, par laquelle j'ay este amplement recompensee 
de toutes les adversites et inconvenients qui m'estoient advenues en mes premiers ans, et en la fleur de ma 
jeunesse. Humilite m'a tenu compagnie, et patience ne m'a jamais abandonnee." Louise of Savoy, "Journal 
de Louise de Savoye," in Nouvelle collection des memoires pour servir a I'liistoire de France, 1" ser., vol. 
5, 83-93 (Paris. 1838), 89. 

' Other advisors mentioned by Louise include. Queen Claude. Rene "le Bastard' de Savoie 
(Louise's half-brother), as well as the top officer in Louise's court, Guiilaume of Montmorency. See Louise 
of Savoy, Journal, 89-91, esp. dates: 28 August 1514; 30 June 1515; 8 April 1516; 17 January 1517; 1 
October 1517; 19 February 1519; and 16 October 1519. If Francis had been an only son. one can easily 
imagine that Louise would have welcomed the 'Madonna and Child' as a metaphor for their rule. 

Louise was mentioned frequently in ambassadors' dispatches, because, as Suffolk, West, and Sir 
Richard Wingfield noted to Henry VIII, in February 1515, the Duchess of Angouleme, "hath a great stroke 
in all matters with the King her son," Letters and Papers 2, no. 105. During the period before 1521, 
ambassadors only mention Marguerite about a tenth as often as Louise and Francis. Nevertheless, they 
described the royal family as a 'trinity,' albeit an imbalanced one, around which orbited Queen Claude and 
other top courtiers, see Leners and Papers 2, no. 4675; and Letters and Papers 3, nos. 38, 142, 145, and 
869. 
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on 15 July 1515 before leading his army on campaign to retake Milan, he made her 

Regent." 

For their part. Marguerite and her husband, Charles of Alengon, obtained the right 

to name for each profession in every town one new guild masters, who, it was implied, 

would pay for their titles.'" Francis settled the rights of the hotly-contested the Duchy of 

Armagnac on them.'^ In addition, Francis recognized Charles as the second person of the 

realm, first 'prince of the blood', that is, his successor should he die without legitimate 

sons, and appointed him Lieutenant-General of Normandy.Two years later, Francis 

endowed Marguerite exclusively with the Duchy of Berry and bestowed on her an annual 

pension of 24,000 livres toumois.*^ These gifts to Louise, Marguerite, and Charles of 

Alen9on were considerably larger than those given to other courtiers at the time."* More 

importantly, they equipped Louise and Marguerite with concrete powers that made them 

mighty territorial lords. 

A further indication of the scope and importance of Louise and Marguerite's new 

powers can be obtained by comparing the sizes and rates of increase of their households 

'' Knecht. Renaissance Warrior, 71. 
^-CAF l,no. 52. 9. 
" For the history of this disputed succession and a full bibliography see Jourda, Marguerite, 44-

45.52; and for Marguerite's territories and revenues (Le Comte) H. de la Ferriere-Percy. Marguerite 
d'Angouleme, soeur de Franqois 1"^: Son livre de depenses (1540—1549). Etude sur ses dernieres annees 
(Paris; Aubry. 1862; reprint Calmann-Levy, 1891), 11 ff. 

He was made governor of Normandy 6 February 1515, CAF 5, no. 15758. 212. 
16 January 1518: "Mandement a Jean Sapin, receveur general de Languedoil et Guyenne. de 

payer a Marguerite de France, duchesse d'Alen^on. soeur unique du roi. la somme de 24.000 livres toumois. 
a tib-e de pension. Amboise, 16 Janvier 1517 [1518 n.s.)." CAF 5, no. 16551, 362. 

For instance, Francis bestowed upon his most powerful vassal, Charles de Bourbon, the office of 
Constable and raised his county of Vendome to the status of a Duchy. Others received less than Louise, 
Marguerite, and Bourbon in accordance with their rank and importance. Knecht. Renaissance Warrior, 42-
43. 
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with that of Francis himself. The king's household together with those of his relatives 

made up the core of his royal court. Among the several branches of royal government, 

Francis' personal court was an important locus of his power.Francis often employed 

his courtiers and their relatives in foreign affairs, domestic administration, and the 

church. During Franc lis' reign, his personal household grew markedly in number and 

total wages, far outstripping those of his predecessors. Louise and Marguerite, like all the 

great nobles, relied upon an extensive number of 'loyal servants' to exercise power and 

manage their affairs. In turn, they secured royal offices for their clients, effectively 

increasing their influence beyond their own territorial or administrative fiefdoms. 

" Knecht has skillfully described the relationship between the king's household and the several 
branches of royal administration see, chap. 6, 'The king and his court," in Renaissance Warrior, 105—141, 
esp. 113-123. 
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Table 1. 

Royal Family Household Accounts'^ 

Household Year No. of 
persons 

Wages 
in livres 

Remarks 

Francis, due 
d'Angouleme 

1512 200 Larger in number than Louis XII's 
court of same year 

Francis I 1517 65,915 

Francis I 1523 540 170% increase in personnel since 1512 

Francis I 1535 622 214,918 211% increase in personnel since 1512 

226% increase in wages since 1517 

Lx>uise of Savoy 1515 203 28,114 

Lx)uise of Savoy 1522 314 40,259 54% increase in personnel since 1515 

43% increase in wages since 1515 

Alengon 1512 128 12,365 

Alen^on 1517 189 21,266 47% increase in personnel since 1517 

72% increase in wages since 1517 

Alengon 1524 241 29,121 88% increase in personnel since 1512 

136% increase in wages since 1512 

28% increase in personnel since 1517 

37% increase in wages since 1517 

The figures in Table 1 allow us to make a few revealing comparisons.'^ First, 

Louise and the Alen^ons clearly benefited materially from Francis' accession. After 

Figures for Francis I gathered from Knecht, Renaissance Warrior, 118 and 120; Terrasse, 
Franqois r' 1,48. Figures for the households of Louise of Savoy and Charles and Marguerite of Alen^on 
have been compiled from Abel Lefranc and Jacques Boulenger, eds.. Comptes de Louise de Savoie (1515, 
1522) et de Marguerite d'Angouleme (1512, 1517, 1524, 1529, /5J9>(Paris: Honore Champion, 1905). 
Saulnier counts slightly higher wage totals for the Alen(;on household, putting them in 1517 at 23,000 iivres 
and in 1524 at 33,000 livres in round figures, Saulnier 1977, p. 41. These figures have proved sufficient for 
our purpose. For a detailed study of Francis I's finances see Philippe Hamon, L'argent du roi: Les finances 
sous Francois ler (Paris: Comite pour Thistoire economique et financiere de la France, 1994). 

The king's household and those of his children (240 persons in 1523) were supposed to be paid 
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Francis came to power their households expanded respectively 54% between 1515-1522 

and 47% between 1512-1517, pointing to sizable development in their direct 

patronage."" These rates of increase were certainly less elevated than that of Francis' 

household, 170% between 1512-1523 compared with 88% for the Alen^ons between 

1512-1524, but nevertheless they were very substantial. The combined total wages of 

Louise and the Alen^ons' household budgets (in 1515 and 1517 respectively) were 

roughly equal to three-quarters of Francis' in 1517. The accounts from 1522-1524 show 

that compared with Francis' rolls in 1524, Lx>uise employed three-fifths as many servants 

in 1522 and the Alen9ons slightly under half as many in 1523. In those years, Louise and 

the Alen^ons combined households were more numerous than Francis' own house."' 

Louise and Marguerite's disposable income probably increased even more sizably 

during this period. In 1524, the Alen^ons were spending only 7,855 livres more on 

personnel than they had in 1517, yet, in the meantime Marguerite had received Berry and 

her large annual pension (24,000 livres). Obviously, Marguerite had control over a large 

out of the earnings from his royal demesne. This was hardly sufficient for these growing institutions. In 
1521, Francis revoked all previous alienations of royal lands in order to restore his demesne income, which 
he had had to supplement from his 'extraordinary' fisc. The latter, raised from the taille, special grants, and 
the gabelle was supposed to cover war expenses. "War expenses" presumably included his pension budget, 
which he used to secure the good will of French nobles, mercenary captains, allies, and potential foes. In 
1521, a war year, Francis paid royal pensions amounting to 419,570 livres, or roughly six times his personal 
household budget for 1517. See Bibliotheque Nationale. Collection Fontanieu, portefeuille 173-174: 4 
July, "Etat des pensions payees par le roi." Cited by Ludovic Lalanne, ed.. Journal d'lin bourgeois de 
Paris, Societe de I'Histoire de France (Paris: Renouard, 1854; reprint New York. 1965), appendix. 472. 

Louise's household budget for 1515, the first year of Francis' reign, may already contain a 
sizable increase. 

These rough statistics need to be adjusted for the fact that the different households often 
employed the same persons at the same time. See below. 
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fund that was outside her husband's control and did not go to household wages."' Ready 

cash was an important source of power and patronage. 

These comparisons run the danger of creating the false impression that the Valois 

court was neatly compartmentalized. An extensive prosopography would reveal the 

details, but it is evident that the royal Trinity's households were commingled.'^ The 

ruling family shared personnel—often the same person accumulated offices in two or 

more of these households—or hired from the same families. Bri^onnet, Brinon, Frotte, 

Izemay, Montmorency, and Olivier are but a few of the surnames that their rolls had in 

common. This mingling was in fact physical. During Louise or Marguerite's frequent 

stays at court their retinues accompanied them. 

What role did Marguerite and her husband play in Francis' regime during the 

period before the outbreak of the first Hapsburg war in 1521? Dynastic ambition, the 

desire to increase wealth, gain glory, and win honor for oneself and one's lineage, 

animated Francis I as much as it had any of his predecessors. Since the days of Hugues 

Capet (r. 987—996), French kings had sought to reestablish regalian power which had 

devolved into the hands of local lords in the ninth and ten centuries."'^ The obstacles to the 

~ Quite possibly chunks of this supplemental revenue would have been spent on the cost of 
following Francis' court in its ceaseless migrations. While Francis' household wages in 1517 were 65.915 
livres, in 1516 the actual cost of running his court was 622,899 livres, much of it was spent in feeding his 
numerous band, foddering their horses, and paying other transportation costs. It is not clear if Francis paid 
for the traveling costs of his relatives entourages, but he certainly was not was responsible for provisioning 
everyone as foreign 'resident' ambassadors bitterly complained. The court at full strength numbered near 
10,000 and took 18,000 horses to move, see Knecht, Renaissance Warrior, 123 and 131. 

^ Short of a full prosopography, a rough sketch of the situation could be drawn by comparing the 
names in Louise and Marguerite's rolls with the index from the Catalogue des actes de Franqois I" to 
determine how many had multiple appointments or successive ones in the different houses of the royal 
family. 

See Mirot. Geographie historique, 104—233, especially 104-111 and 224-233. 
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growth of monarchical power were both internal and external. Cadet branches of the 

royal house tended to develop their own identities and dynastic ambitions that opposed 

the expansion of monarchical power. The most important example is the house of 

Burgundy, whose Dukes created a veritable kingdom extending from the eastern border of 

France with the Empire north-westward into the Low Countries. Slowly and fitfully, 

French kings reestablished their lordship in France by military force or through marriage 

alliances."'' Both methods were usually sealed with legal charters renewing and 

specifying the king's rights. In practice, administering the royal demesne and maintaining 

royal prerogatives in the seigneuries of the king's vassals was an unending problem. 

In the face of these perennial problems, Francis employed Marguerite as a loyal 

lieutenant, to help him govern territories not tightly bound by royal control, such as the 

county of Armagnac. The rights to this seigneury had been disputed since the late 

fifteenth century by the crown, the house of Angouleme, and the house of Alen^on, who 

were the legal heirs according to the last count's will.^'' Some of the sharper differences 

were settled in 1509 when Francis, then Duke of Angouleme, renounced his claim in 

favor of Charles d'Alen^on, who was marrying his sister. At that date, Louis XU had 

orchestrated this clause in the marriage agreement merely to manage the dynastic claims 

of the noble houses close to the throne, for he did not allow Charles and Marguerite to 

^ For a discussion of royal marriage policy towards cadet houses of the royal blood and major 
seigneurial houses over the longue duree. specifically with reference to Marguerite's role in that history, see 
chapter 2. 

For the complex history of the succession of Armagnac, see Mirot, Geographic historique, 201-
203, 207, 209, 215, and especially 232-233. 
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take control in Annagnac. Royal administration of the county only ceased in favor of the 

Alengons when Francis became king. 

In December 1515, Francis suppressed the royal senechaussee of Armagnac in 

favor of the Duke of Alen^on and Marguerite, allowing them to appoint their own 

lieutenant, lawyers, procurators and other officers." Francis justified his policy by stating 

that he desired to bestow upon Charles and Marguerite the same powers enjoyed by the 

last Duke of Armagnac, Jean V. By 1517, Marguerite and Charles were employing two 

new officers specifically charged with handling their affairs in Annagnac. The Bishop of 

Nimes, Michel Briqonnet, received 375 livres in 1517, and an income worth 400 livres in 

1524 as their "vice-chancellor of Armagnac."^® Berrangier Maynier, their master of 

requests in Armagnac, received 80 livres as a counselor in 1517, and 120 livres as a 

pensioner in 1524. These officials, employed as members of their household, were 

Marguerite and Charles' most important representatives in the region. 

Francis clearly trusted his sister and brother-in-law to govern effectively and 

ensure the county's loyalty to the crown. From the f)erspective of royal government, a 

stable regime in Armagnac was desirable, since it would put an end to the jurisdictional 

turf wars, suits, and fragmented administration that appeared to have been making it a 

burden on, rather than a resource for, the royal fisc. For example, in March 1516, Francis 

streamlined the complex legal situation in which four jurisdictions—the Farlement of 

Bordeaux, the Parlement of Toulouse, the senechaussee of Agen, and the senechaussee of 

" CAF 1, no. 579, 99. 
Neither of them appeared in this capacity in 1512. For these details see Lefranc, Comptes^ 30, 
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Armagnac—had legal competence over different parts of the county by placing it under 

the Parlement of Toulouse.^^ 

Local officials resisted this settlement. During Louise's regency in 1515, they 

went so far as to revive the royal claim, which Francis had already abandoned, that the 

Duchy had escheated to the crown when Jean V's goods had been confiscated.^® After his 

return from the conquest of Milan, Francis settled the matter with another edict. In the 

preamble, he notes that previously royal officials in the region had obstructed his will 

because they feared for their positions. Putting aside their complaints, Francis presents 

himself as a good monarch, who, by establishing the rights of his beloved sister and 

brother-in-law, wanted to increase the realm's security. He ordered that, "Lectore, which 

is one of the strongest and chief [cities] in Guyenne [Aquitaine], be guarded and 

maintained and that the subjects in the territory of Armagnac be preserved from every 

vexation and trouble."^' 

Local opposition to the new regime in Armagnac continued. In April 1518, 

Francis had a case brought by his sister and brother-in-law against a local lord transferred 

39, 45, 54, and 56. 
This act unified the higher, appellate level of royal jurisdiction. It did not suppress the 

Alen^on's rights of first justice. "Ordonnance repla^ant la senechaussee d'Armagnac dans le ressort du 
Parlement de Toulouse." Ordonnances 1. no. 81, 381-383. 

The unfortunate Jean V of Armagnac had had his lands stripped from him upon conviction for 
his manifest crimes, including incest with his sister, intrigues with the English, and rebellion against Louis 
XI. 

"... ladicte ville et cite de Lectore, qui est I'une des plus fortes et principals dudict pays de 
Guyenne, estre conservee et entretenue, et lesdicts subjects desdicts pays d'Armaignac estre preserves de 
toutcs vexations et travaulx." In "Ordonnance portant que la senechal d'Armagnac cessera d'etre ofFicier 
royal, sera nomme par le due d'Alen^on et rendra la justice au nom de ce dernier," Ordonnances 1. no. 100, 
507-513,511. 
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to the royal grand conseil, presumably to ensure a judgment in their favor.^" Again, in 

July 1519, Francis ordered that copies of the registers of seigniorial dues for Armagnac 

were to be kept in the local archives as well as with his financial ministers at the 

Chambres de Comptes at Paris and with his Tresoriers de France?^ Evidently, Francis 

sought to prevent anyone in the county from contesting or escaping the payments now 

owed to Marguerite and Charles. 

In sum, the Armagnac settlement offered Francis several benefits: it gratified a 

favorite, ended a situation in which locals could exploit a divided jurisdiction to resist the 

chain of command leading to the king, and entrusted a key region on the southern border 

to trusty hands. 

Francis' grant of the Duchy of Berry, the County of Bourges, and several 

dependent seigneuries to Marguerite in 1517 achieved similar goals. By entrusting 

Marguerite with Berry Francis gained clear advantages without compromising his royal 

power. There was one major difference in this case: Marguerite's husband, Charles, was 

^"13 April 1518: "Lettres d'evocation au Grand conseil du proces du due d'Alen^on et de sa 
femme. Marguerite de Valois, contre Jean de Levis, seigneur de Mirepoix, a roccasion de la succession 
d'Armagnac." CAF 1, no. 32303, 584. The nature of the case is not stated. However, it appears to be a 
dispute over local seigniorial rights. Mirepoix is in the departement of Ariege, not far from the department 
of Gers, which is roughly equal in extent to former county of Armagnac. It seems that the successful 
resolution of their dispute came about much later with a marriage alliance. See Jourda Repertoire, no. 654. 
On 22 Jan. [ 1537], Marguerite suggested that "Mr. de Levis" marry Mile. Tournon, who was one of her 
'Demoiselles' (See Lefranc, Comptes, for 1529). For Marguerite's subsequent involvement the marriages 
of the Mirepoix-Leran household in 1538-1541, see Jourda, Repertoire, nos. 783 and 853. 

In a parallel case, Charles d'Alen^on and Marguerite were at law with Henri d'Albret, who 
possessed neighboring territories in the region. See BnF ms. f.fr. 3920, f. 195, for a document relative to 
the d'Alen^on's suit with Henri d'Albret. 

27 July 1519: "Lettres concernant la tenue des comptes des terres et seigneuries de I'ancienne 
maison d'Armagnac, accordees par ie roi a sa soeur Marguerite et au due d'Alen^on. lis seront desormais 
tenus en trois expeditions: 1. pour les archives desdites terres; 2. pour la Chambre des Comptes de Paris; 3 
pour les Tresoriers de France. Paris, 27 juillet 1519. Copie collationnee a I'original par un secretaire du roi 
au Pari, de Toulouse. Arch, de Tarne-et-Garonne, fonds de la seigneurie de Caussade." CAF 1, no. 1063. 
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excluded from the Likewise, he was excluded from the 24,000 livres pension that 

Francis bestowed upon Marguerite. The exclusion has been interpreted as an effort by 

Francis to give his sister a measure of independence from her husband, whom scholars 

usually depict as a kind, if rustic, feudal lord, a man entirely unworthy of his cultured and 

sensitive wife/^ Marguerite seems to have had little affection for Charles. That no 

exchange of letters between Marguerite and Charles survives is not in itself proof of her 

estrangement. More telling is his effacement from her intensive and intimate exchange of 

letters with Bishop Guillaume Brigonnet (1521-24). Although she frequently discusses 

the health and activities of the rest of her family. Marguerite only mentioned Charles 

incidentally when speaking about her inability to have children with him, or about his 

young protege, George d'Armagnac, whom they were sending to Meaux for education. 

Even if Francis intended to lighten Marguerite's dependence on a husband whom 

she did not love, that would not account for the choice or the timing of his gift. Francis 

explains in the official act of donation that he desired "to have her [Marguerite] 

participate in the graces, honors, and goods that I have and have come to me [as king] ... 

and also that she be better able to provide for the honorable maintenance of her rank."^'' 

191. 
11 Oct. 1517, "Don du duche de Berry a Marguerite de France, duchesse d'Alen^on, scEur du 

roi. Argentan, 11 octobre 1517. Enreg. au Pari, de Paris, sous certaines reserves, le 4 fevrier 1518 (n.s.)." 
CAP l,no. 742, 128. 

Jourda, Marguerite, 52. 
"desirans de tout nostre cueur... la [Marguerite! faire participante de partie des graces, honneurs 

et biens, que avons et qui nous sont advenuz...et aussi a ce qu'elle puisse mieulx foumier a i'entretenement 
honnorabic de son estat...," in "Don du Duche-Pairie de Berry a Marguerite de France, duchesse 
d'Alen^on, soeurdu Roi," Ordonnances 2, no. 139. 172—176. 172. 
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Again, Francis invokes his brotherly love and concern for her station, but there were 

evidently some additionally legal and strategic considerations that he does not mention. 

During the fifteenth century Berry had been used as a royal apanage, a territory 

normally given to support one of the king's younger sons and their male successors until 

it would escheat to the crown with the extinction of that line. Prior to Francis' donation 

of Berry, Louis XII had bestowed this territory on his former wife, Jeanne de France, in 

compensation for agreeing to allow their marriage to be annulled so that he could marry 

Charles Vni's widow, Anne of Brittany. After this territory reverted to the crown early in 

Francis I's reign, he first intended to protect his northeastern border by offering Berry 

with the hand of his sister-in-law, Renee de France, to Charles of Hapsburg, heir to the 

Burgundian territories outside France and a claimant to the remainder within. By 1517 

the proposed match no longer made political sense. Francis' powerful neighbor had 

become a threatening enemy: Charles was by then King of Spain and favored to succeed 

his grandfather, Maximilian of Hapsburg, as Holy Roman Emperor. 

Although Francis could have kept Berry as part of crown lands, he bestowed it on 

Marguerite in 1517 along with several strategic castles in the region that Louis Xn had 

kept from Jeanne de France. Over the next ten years Francis continued to augment 

Marguerite's powers and revenues in Berry.^^ These gifts illustrate again that Francis 

trusted his sister to secure loyalty and obedience in an important territory, preferring that 

she do it without giving her husband any legal hold over it. The strategy was sound, for 

" See CAF 1: no. 742, 128; no. 2362,447; CAF 2: no. 7268, 724; CAF7: no. 25618, 448; no. 
25912,482; no. 26268, 512; and no. 26997, 567. 
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Marguerite and her husband managed to cow local nobles from Berry in the 1520s, when 

local lords, who were sympathetic to the treasonous Duke of Bourbon, resisted Francis I's 

•9 Q 
requests to help pay his huge ransom to Charles V. 

Marguerite, therefore, like her mother, had been materially equipped by Francis to 

help him rule. In augmenting their power and delegating to them responsibility over 

these territories, he was strengthening his control, even when this necessitated alienating 

crown lands. As further proof we note that in 1521 when Francis unilaterally rescinded 

all past alienations of crown lands (which had been mortgaged in order to raise ready cash 

at the expense of long term income), he exempted those seigneuries that he had granted to 

Louise, Marguerite, and his aunt. Phi liberie de Savoie and her husband, Julien de 

Medicis, Pope Leo X's brother.^' 

in. Marguerite's Support of Francis' Rule: Foreign Affairs and the Concordat 

In the early years of Francis I's reign, the royal family worked together as a well-

functioning team to solidify his rule. Marguerite's known actions prior to 1521 all 

formed part of her family's well-coordinated plans. Before 1521, Marguerite played a 

less independent role in her brother's foreign affairs than she would in later years. Nor 

For a well-rounded discussion of Marguerite's career as Duchess of Berry, see Fran^oise 
Michaud-Frejaville, "Marguerite d'Angouleme, reine de Navarre, duchesse de Berry, 'laquelle a fort 
humainement Iraite ses sujets de Berry'" in Marguerite de Navarre. 1492-1992: Actes dii collogue 
international de Pau (1992), ed. Nicole Cazauran and James Dauphine (Mont-de-Marsan: Editions 
InterUniversitaires, 1995), 45-57. 

11 August 1521, the king declared in favor of his mother, his aunt, and his sister, confirming 
them in their rights over their territories and exempting them from his general edict (July 1521) that 
reunited all alienated territories to the crown, see CAF 1, no. 1396, 256. For the full text of this edict see, 
Ordonnances 3, no. 294, 73-77. Additional notes in, "Arret d'enreg. au Pari, de Paris, le 7 septembre 
1521. AN. X" 4868 (a la date); Copie du XVI"= siecle. BnF ms. f.fr. 5500, f. 312v." CAF 8, 325-6. 
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has evidence surfaced that she helped to raise troops, war materials, or money to pay for 

them as she would after that date. In those years, her chief diplomatic activities consisted 

of receiving foreign envoys and presiding over ceremonies of state. Yet a few 

ambassadors explicitly report that they were cultivating good relations with her as a 

possible means to influence royal policy.^" 

When her personal intervention could make a difference. Marguerite worked to 

further Francis' policy. Such was the case when the royal family tried to regain its losses 

in the Duchy of Savoy. The lands of Louise of Savoy's half-brother, Rene, had been 

confiscated in this independent Duchy by their half-brother Duke Charles D. These losses 

were particularly grievous since Savoy lay on the road to Italy, the target of Francis' 

dynastic ambitions. In 1518, Francis I and his mother sent envoys to ask Charles to return 

the confiscated lands to Rene. Marguerite seconded this embassy with a letter to her 

uncle asking him to grant the royal family's wish. Suitably, their ambassador was Jean 

Calveau, Bishop of Senlis, a trusted servant, who served both the king and the Alengons 

as a counselor.'*' Thus they kept this family affair, which was also an important matter of 

state, in house. 

For evidence about Marguerite's diplomatic role and importance at court in the early years of 
Francis' reign, see Jourda, Marguerite 1, 55-56; 2, 1087. In 1510, she received a ambassadors from Spain; 
16 May 1515, English ambassador, the Duke of Suffolk, requested that Henry VIII write a letter to 
Marguerite since he thought her powerful at court; and in 1519, the Venetian ambassador paid an official 
visit to Marguerite, by which time, he noted, she was taking the place of the queen in public ceremonies. 

•" For Marguerite's letter of credence, 4 March [1518], see Jourda, Repertoire, no. 2. Jean 
Calveau is listed on the Alen^on rolls as one of their three counselors in 1512 at 200 livres wages and in 
1517 after his elevation as Bishop of Senlis as a master of requests at 140 livres, see Lefranc, Comptes, 29, 
32, and 45. 
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Rene had just helped his nephew win a great domestic battle that would lay the 

baseline for Francis I's church-state policy during his entire reign, registering of the 

Concordat of Bologna."*" After the Concordat became law. Marguerite helped to augment 

Francis' power over the church and Parlement of Paris, which were hostile to the crown's 

hold over the Gallican church. 

Francis I' victory at Marignano in 1515 had prepared the way for this royal victory 

over Gallicanism on the home front. Shortly after the battle, the advisors of Pope Leo 

X and Francis met, in effect, to increase their mutual control over the French Church's 

riches. The Concordat gave the French king the right to nominate candidates to all the 

prelacies in the kingdom, excepting those few that enjoyed an explicit papal privilege to 

elect their superior. Hitherto independent election had been the center-piece of Gallican 

liberty, at least, in theory.'*"' The parlements, universities, religious houses, and cathedral 

chapters resisted the registration and application of the Concordat to the point of open 

insubordination."*^ 

Facing threats of retaliation from the king, the Parlement fmally registered the 

Concordat in May 1518 noting that it was done under duress. Thereafter, Marguerite 

*' Rene de Savoie conveyed Francis I's direct order to the Parlement of Paris to register the 
Concordat and preside over its debates. 

For a full account of the Concordat negotiations, see, Knecht. Renaissance Warrior, 93—104. 
•*"* Under the Pragmatic Sanction of Bourges (1438) the king had the right to present or recommend 

a candidate to the electors. Under guise of this procedure, the king used bribes and outright threats to 
secure, not without fail, his candidate's election. See (Abbe) Jules Thomas, Le concordat de 1516: Ses 
origines, son histoire au XVf siecle, 3 vols. (Paris: A. Picard. 1910) and Marilyn M. Edelstein. "Church 
Patronage in France on the Eve of the Reformation," in Renaissance Society and Culture: Essays in Honor 
of Eugene F. Rice, Jr., ed. John Monfasani and Roland G. Musto, (New York Italica Press, 1991), 33-49. 

For the plays, placards, and Parlementary rebellion against the registration of the Concordat as 
well as the resulting imprisonments, see Lalanne, Journal d'un bourgeois de Paris, 63-64 and 69-70; 
Knecht, Renaissance Warrior, 232-236. 
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helped to consolidate this victory and to extend royal control over the prelacies still 

exempt from royal nomination.'*'' A year after its registration, the conflict between the 

crown and the Gallican party shifted to the remaining sees enjoying independent election. 

The first of several major battles took place in November 1519 when the Archbishopric 

of Bourges fell vacant.**^ In December, Marguerite, the secular lord in this territory, wrote 

letters along with the king, their mother, and. Lord Bonnivet, the Admiral of France to the 

cathedral chapter, recommending the king's candidate, his confessor, Guillaume Petit, 

Bishop of Troyes."*® On 11 January 1520 the chapter elected a canon from a local noble 

family, Francois de Beuil, by a vote of 16 to 12. The royal party, including the Dean of 

the Cathedral, contested the election. Francis refused to recognize de Beuil and seized 

the episcopal temporalia claiming that the see remained vacant. Ironically, contravening 

the liberties of the Gallican church, which limited the papal curia's jurisdiction over 

benefice suits, de Beuil's supporters appealed to Rome. On 1 July 1521, Leo X decided 

in favor of the majority. Even so, Francis continued to refuse to recognize de Beuil. 

This effort would finally succeed in 1531, when Clement VII stripped the right of election from 
the remaining churches and religious houses that had enjoyed it, giving it to Francis I for his lifetime. See 
Thomas, Le Concordat, vol. 2, 75-77, and vol. 3. 100. 

Thomas. Le Concordat, vol. 3, 101. 
"'Reg. Capit.. 19 decembre 1519; 'Hodie presentatis eisdem vererabilis dominis domini nostri 

regis Francie, dominarum ducissarum Angolisme matris et Biturie sororis ejusdem regis ac admiralis Fancie 
litteris missivis in papiro scriptis ipsorumque et suorum secretariorum signis signatis, per dominos de 
Vastan, Nan^ay, Neufby, Sallat et Ja. Leroy, regios oratores et legatos; dicti domini de Vastan, Nan^ay. 
Neufby et Sallat, jussu et mandato domini nostri regis ac ipsarum dominarum et admiralis, eosdem 
venerabiles, earumdem litterarum insequendo tenorem. rogarunt et obnixe precati sunt ut in eorum ecclesie 
futurum archiepiscopum et pastorem dominum episcopum Trecensem ipsius regis confessorem eligere seu 
unanimiter postulare vellent et dignarentur, se sic rem eisdem domino nostro regi, dominabus et admirali 
predictis gratam facturos pollicientes et asserentes. Locum tenens baillivi Biturie, Jo. Fradet. advocatus et 
procurator regii Bitur. ad hoc sc onus a supradicto domino nostro rege et dominabus habere dicentes, id 
quod supradictum est precienint et requisierunt. Sicque major et scabbini hujus ville et civitatis Biturtcensis 
instantissime orarunt,'" in Louis-Hector Chandru de Raynal, Histoire de Berry depuis les temps les plus 
anciensjusqu'en 1789, 3 vols. (Bourges: Vermeil, 1844—1847), vol. 3, 285. Jourda, Repertoire, no. 5. 
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When the new Archbishop de Beuil made his formal entry, the University of Bourges, a 

royal foundation, did not partake in the celebrations. Shortly thereafter, in an act of 

Gallican solidarity, the Parlement of Paris released his archiepiscopal property. 

Two years later. Marguerite again fought a skirmish that furthered her own 

interests as well as those of the crown. In December 1520, Marguerite began the 

campaign to have the Parlement of Paris accept one of her servants, Philibert Le Masuyer, 

as a clerical counselor. Notably, clerical counselors had formed the backbone of 

Gallican opposition in Parlement to the registration of the Concordat in 1518. The 

Parlement accepted Le Masuyer in January 1521—one of six new members for that 

year—after Marguerite had mustered support from the King and Chancellor Duprat in his 

favor.Technically, Le Masuyer was not eligible for this position since he was married. 

Marguerite recognized this, but she claimed that since it was traditional practice to ignore 

the rule, they should exempt him from the regulation and pose no further obstacles to his 

reception. In exchange for accepting Le Masuyer, the Parlement begged the King, 

Duprat, and Marguerite that it be a last exception and that royal orders be issued to 

reaffirm the law barring laymen from holding seats designated for clerics.®' 

•"Some 200 strong, half of the Parlement's members were supposed to be in orders (conseillers 
clercs) Terrasse 1, 172. 

^ For Marguerite's letters to the Parlement and an implied response see Jourda, Repertoire, nos. 
12, 13, and 14. For further letters, not known to Jourda, from Marguerite and Antoine Duprat to the 
Parlement on the same issue, see Suzanne Clemencet and Michel Francois, eds., Lettres revues et envoyees 
par le Parlement de Paris 1376—1596: Inventaire analytique, (Paris: Imprimerie Nationale, 1961). nos. 
1080 and 1073rer. 

For Le Masuyer's reception and the Parlement's several requests for an edict reserving clerical 
offices to celibate churchmen see CAF 7, no. 25974. 489 and Clemencet, Lettres du Parlement de Paris 
nos. 1426-28 citing AN X''^ 9324'^, nos. 71-73. 
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Le Masuyer was not the first laymen to hold a parlementary post reserved for 

someone in orders. His predecessor, Francois Crespin, also a member of Marguerite's 

household, had been granted the dispensation for being married when he was received in 

April, 15l8.^~ In 1521, two more counselors were exempted from the regulation so that 

they could become conseillers clercsP Francis and Marguerite's efforts to install their 

hand-picked laymen for such offices seems to have been an effort to stock the Parlement 

with members amenable to the royal will. Le Masuyer would sit on the bench until his 

death in 1542. Nor was he the last layman to hold such a clerical post with royal 

dispensation.^"* 

Recently, scholars have downplayed the importance of the Concordat, stressing 

that it simply legitimated de facto royal control over episcopal and monastic elections, at 

most, easing the application of royal will.^^ This view does not explain the near-

rebellious opposition by universities, parlements, and cathedral chapters to its 

registration. Later in 1525, when Francis's capture at Pavia left France with a weak 

regency government, the Gallican party seized the opportunity to try to overturn the 

Concordat. In exchange for their support of her government and cooperation in raising 

Marguerite intended Le Masuyer to replace Crespin, who had just been promoted within the 
Parlement. See her first letter to Parlement in Jourda. Repertoire, no. 12, p. 6. See further on Crespin, CAF 
7, nos. 25962 and 25963, 488. 

" See CAF 7, nos. 25977 and 25982. 489. 
For another layman who was granted a dispensation from being in orders when taking a post as a 

conseiller clerc, see CAFl, no. 26087, 498. 
Knecht, Renaissance Warrior. 100-103. On the other hand, Edelstein concludes with good 

reason that the Concordat was intended to contribute significantly to the centralization of Francis I's power, 
though, as she recognizes, for lack of studies of the episcopacy during previous reigns it cannot be 
established whether Francis actually derived greater power from the church than had his predecessors, see 
"Church Patronage," 47—49. 
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Francis' ransom, the Parlement demanded first of all that the Regent, Louise of Savoy, 

reestablish the Pragmatic Sanction of Bourges.^'' 

Money drove the conflict over the chief benefices. Members of the high 

bourgeoisie had a vested interest in the Gallican principle of election since it was their 

family members who, along with the high nobility, occupied the chairs in cathedral 

chapters and religious foundations. Only a few of their number were beholden to the 

royal family for their positions. Even if the principle of election did not guarantee the 

selection of a Gallican candidate against royal will, it gave enough power to the chapters 

to ensure that their members could exact some recompense in the horse-trading for votes. 

Marguerite promised precisely this sort of reward in the Le Masuyer case. She 

offered to gratify the Parlement if they would accept her faithful servant. The Parlement 

asked Marguerite to pressure Francis to issue the edict reinforcing the law against laymen 

holding clerical councilorships. From the perspective of royal policy, this was out of the 

question. In her letter of thanks. Marguerite assured the Parlement that she and Le 

Masuyer had done their duty in presenting their request to the king, but warned that 

Chancellor Duprat's answer on his behalf was less than gratifying.^^ 

To see the Concordat as driven only by financial interest would be a mistake, but 

to deny its centrality would be to miss the point altogether. The medieval church, not 

least in France, had always been rich. Each ecclesiastical subdivision had come to have a 

After calling for prayers for Francis I and France, the Parlement of Paris' thirty-two item 
remonstrance to Louise, dated 10 April 1525, began with a demand that the Concordat be abolished and the 
Pragmatic Sanction of Bourges restored. See BnF ms. Clairambault 324, f. 269r-273v for a copy of the 
original act. Knecht mentions the remonstrance but does not itemize its content, see Renaissance Warrior, 
232—234, referring to the original act AN 1527, f. 321. 
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known value in gold florins (the money of account in the Papal chancery) based on its 

eg 
income from all sources, secular and religious. In theory, prelates, namely the heads of 

religious orders, priors, abbots, bishops, and archbishops, to whom the lower clerical 

ranks owed obedience, received control over the worldly goods of their community. In 

practice, the elective principle saw to it that any successful candidate would have to share 

these goods among his electors. Even so, the lion's share went to ecclesiastical lords, 

who were frequently absent. These prelates in turn delegated a portion of their income to 

vicars who ran the institution. With the Concordat, the king was able to arbitrate more 

effectively, if not completely to control, the commerce in benefices. This increase in 

authority was essential. Now he was assured that his candidate would be chosen, 

avoiding long, sometimes losing struggles, as in the case of Guillaume Petit at Bourges. 

The new procedure freed up time and resources for other affairs. Moreover, the 

Concordat allowed the king to pay his loyal servants out of church revenues instead of the 

royal fisc. When in need, he could more easily request subsidies from bishops who were 

beholden to him. 

rv. The Roval Familv's Religion and Late Medieval Reform. 

When Francis I ascended to the throne, the call for a reform of the church in head 

and members had been echoing throughout Europe for well over a century. Reform 

" Jourda edited the letter, see Repertoire, no. 14. 
The value of each prelacy was readily found in these publications. Shortly after Francis 1 was 

granted full powers to nominate every new prelate in the realm, a handbook on the value of prelacies, the 
Numerus et tituli cardinalium, ... Taxae et valor beneficiomm (Paris, 1534), was published by the well-
known printer of Marguerite's Miroir, Antoine Augereau. He burned at the stake in the wake of the 1534 
Placards for trafTicking in heretical books. 
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programs had been articulated and implemented in fits and starts but without sustained 

success. The ideology of French kingship had long honed the image of the monarch's 

spiritual qualities and duties. As the Most Christian King, his first responsibility was to 

defend the faith from attack by heretics and infidels as well as to respond to those 

resounding calls for reform. But did Francis I have a vision of reform when he came to 

the throne, and if so, what was it? Did Marguerite and the rest of his family share in it? 

In comparison with his predecessors, Francis and his advisors developed new methods of 

governing that pointed the way towards stronger central government. A key element of 

this development had been the establishment of the Concordat. Was Francis I's religious 

policy equally innovative and vigorous? Did he plan to make use of his augmented 

powers within the church for its reformation? Answering these questions for the early 

period will help us assess the king's religious policy after the Luther affair shook up every 

aspect of personal piety or corporate religion in Europe. 

We cannot discuss the royal family's response to the call for reform without 

appreciating the role of religion in justifying monarchical power. The king's reputation 

and right to rule rested on his protection and promotion of the faith. Piety seemed to be 

not so much a prerequisite as an inherent quality of kingship that—at least in royal 

ideology—the French monarch received with his unction. After his sacral anointing with 

the holy oil, the king swore to the clergy, nobles, and corporations of the realm to uphold 

the faith and to defend the rights of the Gallican church. The monarch's popularity 

depended heavily on living up to this ideal. Louis XII was thought to be pious, earning 

him much good will in his day and despite his conflicts with the Pope fond memories 
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long after his death. Later in the century, Henry Ill's violation of this virtue by trafficking 

with his heretical heir apparent, Henry d'Albret, the future Henry IV, and by having the 

Duke of Guise and Cardinal of Lorraine assassinated, cost him his reputation and his life. 

By the standards of their day, Louise, Francis, and Marguerite were ostensibly 

pious. Early in the reign, they seem to have left their subjects with few doubts about their 

religious devotion. Francis manifested a lively sense of his spiritual duty and of his 

powers as God's anointed. After his coronation, he went on foot to the shrine of St. 

Marcoul—the traditional post-coronation pilgrimage—to receive, or at least have 

reinforced, the royal touch against scrofula.^' Early in his reign, he led a penitential 

procession after a courtier stole a monstrance, the vessel used to display a consecrated 

host.*^ Such public acts of piety by Francis and the rest of the court figure prominently 

among Louise's highly selective journal entries. In deed and written record, their pious 

acts justified his rule. 

On the issue of church reform, the royals sought to reinvigorate the late-medieval 

Observant movement that had gained momentum in the early 1490s.^' Led by the 

Franciscan Olivier Maillard and John Standonck, rector of the College of Montaigue, the 

reformist party attempted to renew the religious orders by returning them to the rigor of 

Knecht discusses the differing views about whether the king received his power to heal during 
his coronation or upon making his visit to St. Marcoul, see Renaissance Warrior, 45—49. See further. Marc 
Marc Bloch, The Royal Touch: Sacred Monarchy and Scrofula in England and France (London: Routledge 
and Kegan Paul, 1973). (XXX Full French and English bibliographical information). 

^ Louise of Savoy, Journal, 92, col. 2. 
"Two classic works on these efforts provide the basis for the following account: Imbart de la 

Tour, vol. 2 "L'eglise catholique: La crise et la Renaissance," esp. 486-536, and Augustin Renaudet, 
Prereforme et humanisme d Paris pendant les premieres guerres d'italie (1494—1517), 2nd ed. (Paris: 
Librairie d'Argences. 1953; reprint, Geneva: Slatkine Reprints, 1981). Rich in detail and well argued, these 
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their original rules. Such reformers hoped that by restoring key monasteries, rekindled 

spiritual fires would spread through the rest of the church orders, in turn enflaming the 

people to greater piety. 

This Observant movement was only partially successful during the last decade of 

the fifteenth century. Starting with the Benedictines and proceeding to the mendicant 

orders, the reformers attempted to return regulars to a life of prayer, devotion, and 

renunciation of worldly things, which so many of them had openly abandoned for a quasi-

secular existence. The reformers' progress was retarded by stubborn resistance from the 

Conventual houses. Despite some well-meaning synods in the 1490s and Standonck's 

program for improving clerical education at the University of Paris, the reform of the 

secular clergy made even less headway. 

After 1501 reform became a royal cause. The new king, Louis Xn asked the Pope 

to grant his chief minister. Cardinal George d'Amboise, the right as Papal Legate to visit 

convents and correct abuses in religious houses throughout the realm. By 1510, Amboise 

had managed to force the reform, at least nominally, of most female religious houses 

across the kingdom.*^" However he had no immediate successor as legate and no 

institution or royal office had been put in place to carry forward the reform. Indeed, the 

resistance provoked by Cardinal d'Amboise's heavy-handed program broke the 

movement's impetus after his death. For the rest of his reign, Louis XII contented 

himself with a piecemeal reform of individual convents. 

works, however, overemphasize the 'crisis' in the late medieval church. 
See Imbart 2, 507-513 for details on Cardinal d'Amboise's extensive ten year campaign (1501-
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As in most other matters of state, Francis I followed the religious policy of his 

predecessor. Francis I continued to support the Observant movement, signing orders 

for the reform of Benisson-Dieu, Yerres, and Jarcy in 1515. In 1516, Saint-Pere en Val, 

Alemesches, Saint-Calais, the convents of the order de Sainte-Croix a Paris, and 

Fontevrault; in 1518, the Carmelites of Toulouse; and in 1519, Saint-Germain in Auxerre, 

were reformed at royal order. 

There is some evidence that Francis also sought to revive the d'Amboise model 

for a centralized reform of the religious orders. In 1516, Leo X gave the Cardinal of 

Luxembourg the right to visit monasteries in France as Papal Legate. The next year, the 

abbeys in the Norman dioceses of Rouen, Sees, and Bayeux were visited. In that same 

year Francis' confessor, Guillaume Petit authorized the Bishop of Meaux, Guillaume 

Brigonnet, to inspect the abbeys in that diocese. In 1518, the new Legate, Cardinal Boisy 

was granted papal powers to continue the reforms. 

Marguerite seconded her brother's reform efforts using her status as a member of 

the royal family and her executive power as Duchess in Alengon and Berry. Remarkably, 

the majority of her fifteen known letters prior to June 1521, are concerned with reforming 

religious houses. On many occasions, her letter was but one in a volley of missives sent 

by the royal family and its councilors, the collective impact of which was meant to 

demonstrate the court's unity and monastic reform. 

1510) to reform the religious houses of France. 
" For his assessment and the following examples, see Imbart de la Tour, Origines 2, 514. Apart 

from Francis' Concordat with the Pope and attitude towards heresy, his early religious policy is not assessed 
as such (whether it existed explicitly or implicitly) in Knecht's biography. Terrasse merely mentions that 
the Concordat of Bologna included articles directed at removing abuses among the clergy and monks. 
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In the first of these letters, dated 23 August 1515, Marguerite requested that the 

Parlement of Paris support the reformed Dominicans in Le Mans against the Conventuals 

who were resisting being reformed.'^ This act placed her squarely behind the royal 

support for the Observant movement. Since late in the reign of Lx)uis Xn, the royal court 

had been supporting the Observant Dominicans, a wing of the Dutch congregation, 

against the French Conventuals who were backed by the Parlement of Paris. From Rome, 

Cardinal Cajetan and the Pope threw their weight behind the Observants.^^ Meanwhile, 

the Parlement protected the Conventuals in keeping with their traditional defense of 

Gallican liberties. Shortly before he died, Lx)uis had eased Gallican opposition by 

convincing Leo X to detach the reformed Dominican houses from their Dutch superiors 

and to reorganize them into an autonomous French congregation. Louis then proceeded 

to hand over non-reformed. Conventual, houses to the Observants. 

Marguerite also collaborated in the royal reform program directed at Benedictine 

houses. On 14 January 1516, Marguerite joined with Queen Claude and Louis of Savoy 

in asking the Parlement of Paris to aid the reform of the convent of Yerres.^ This 

Benedictine convent was one of the latest scheduled for reform on the model of 

Fontevrault, which Cardinal Amboise had first purified in 1501. Like the Cardinal before 

them, the royal family seemed particularly concerned to reform the houses near Paris as 

^ 23 August 1515, Amboise, "Lettre de Marguerite d'Angouleme demandant au Parlement de 
proteger les religieux Oominicains reformes du Mans contre les religieux non reformes qui cherchent a 
empecher la reforme." Autograph signature, AN 9322, n. 75. Clemencet, no. 982, 170 (uncatalogued). 

See Renaudet, Prereforms, 574—75. 
^ For the text of Marguerite's letter, see Renaudet, Prereforme, 586-587, and 17 and 567 for 

context (Jourda, Repertoire, no. 1). 
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an example to the rest of kingdom.'^^ Yerres was one of the last near the capital to be 

forcibly restored to order. In 1518, Marguerite promoted the reform initiated by Francis 

in 1516 of the Benedictine sisters of Alemesches in Alen^on.''^ In December 1519, Leo X 

granted Marguerite permission to found a convent at Essai.^' In September 1521, 

Marguerite added her voice to those of her mother and brother to support the reform of 

the Benedictine sisters of St. Andoche and St. John in Autun.^® Her lively interest in 

monastic reform would be one of her abiding concerns. 

V. Leading Characteristics of Marguerite's Religion 

Marguerite's few surviving letters before 1521 reveal little about her early 

spiritual development. When recommending reforms she does not expose her reasons, 

rather her missives are administrative documents in which reform is presented as a self-

evident good. The nature of Marguerite's engagement with matters of faith, piety, 

devotion, and good works lies mostly hidden. Evidence about the leading characteristics 

of her religious milieu, however, allow us to flesh out the clues in her letters. 

Imbart. vol. 2, 510-514. 
Jourda, Marguerite, 52. 
The convent was to be of the order of St. Augustine. Jourda does not indicate where this "Essai" 

may have been, see. Repertoire, no. 4. Evidently, it was in the Aien^ons' Norman territories, see January 
1520: "Confirmation de la fondation faite a Essai par le due d'Alen^on et Marguerite d'Angouleme, sa 
femme, d'un couvent de penitentes de i'ordre de Saint-Augustin. Poitiers, Janvier 1519 [1520 n.s.]. Imp. 
Gallia Christiana XI, Instr., col. 174," CAF 5 no. 17220,494. 

In another instance of supporting monastic reform. Marguerite thanked the Seigneur de Lafayette 
on 22 September [1320] for the favorable reception of six monks sent by Francis I to a monastery at Ardres 
(ddpartement Pas-de-Calais). There is no indication of the monks' origin, order, or purpose in being sent, 
but one assumes that they were sent to reform the foundation. This transfer fits the typical pattern of 
injecting observant monks into a 'corrupt' community to direct its renewal. See Jourda, Repertoire, no. 8. 

™ Unpublished text in BnF ms. f.fr. 2971, f. 4 (Saulnier 1977, 24.1 [Jourda, Repertoire, no. 23]). 
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Marguerite grew up in a family that had a strong preference for Franciscan 

spirituality. Louise of Savoy had named her son after Francis de Paule (Francesco da 

Paola), who was the latest incarnation of Francis of Assisi's spirit and founder of the 

Minimes, those less than the 'lesser brothers,' the Friars Minor. Francis de Paule had 

been called to France from Italy by Louis XI, and, enjoying royal patronage, had stayed 

on. Responding to Louise's request for spiritual aid in her desire for a son, Francis de 

Paule promised not just that she would not only bear a son but that he would someday 

become king.^' This was a daring prophecy since the house of Angouleme was at that 

time two uncertain steps from the throne. His prediction came true, and the mendicant 

seer received his reward posthumously. Louise of Savoy recorded in her Journal, "5 July 

1519, brother Fran9ois de Paule, of the evangelical mendicant brothers [Minimes] was 

canonized by me; in any case, I paid the fee."^~ Louise also chose a Franciscan as tutor 

for her children, Francois Dumoulin de Rochefort, the same one who lauded the ruling 

family as a royal trinity. When Marguerite married into the Alen^on family, she 

witnessed the piety of her mother-in-law. Marguerite de Lorraine. Late in life the senior 

Duchess of Alen^on took orders in a Franciscan house, St. Claire in Argentan, leaving her 

wealth to be administered by her daughter-in-law.^^ 

A further mark of the royal family's predilection for Franciscan spirituality is their 

patronage of Boniface de Ceva. He was the provincial minister of the Reformed 

Knecht, Renaissance Warrior, 3; Teirasse, Francois /"^ I, 1. 
"L'an IS 19, le 5 juillet, frere Francois de Paule, des freres mendians evangelistes, fut par moi 

c a n o n i s e ;  a  t o u t  l e  m o i n s  j ' e n  a i  p a y e  l a  t a x e . "  L o u i s e  d e  S a v o i e ,  J o u r n a l ,  9 1 .  
Jourda, Marguerite, 61; idem. Repertoire, no. 9. 
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Conventual (Observant sub niinistris) Franciscans, who were fighting with two other 

Franciscan branches: the more rigorous Observants {de familia or de bulla or sub 

vicariis), whose latest champion was the fiery preacher Olivier Maillard, and, the Max' 

Conventuals who, though they had mitigated the original vow of poverty, descended in a 

direct line from Francis of Assisi/"* The Observant—Conventual conflict had roots 

dating back to the final years of their founder, when his instructions to his followers on 

poverty in his testament were debated; but the divisive split had come in the fourteenth 

century. The French court, the Pope, and de Ceva himself had been anxious to end the 

division in France, by unifying all the reformed houses under the very same de Ceva. The 

exile of Olivier Maillard from Paris early in the legateship of Cardinal d'Amboise, along 

with Papal bulls and pressure from court had worked to this end. Yet the Observants 

continued to seek an uncompromising reform. Meanwhile, de Ceva and the Reformed 

Conventuals enjoyed the support of the royal court during their legal wrangling with the 

Observants. Signaling their strong support, Louise of Savoy and Marguerite had de Ceva 

p r e a c h  A d v e n t  a t  c o u r t  i n  A m b o i s e  d u r i n g  t h e  f i r s t  y e a r  o f  F r a n c i s ' s  r e i g n . T h u s  

Marguerite and the rest of the ruling family supported both the Franciscan and Dominican 

moderate reformed parties. 

'•"James K. Farge gives a clear presentation of the three families of Franciscans in Orthodoxy, 118-
120. Renaudet calls the Reformed Conventuals, 'Conventuals' yet recognizes that they were reformed and 
competed with the Observants for the restoration of (confusingly) other 'Conventual' houses throughout 
France. For the basis of the following summary see his lengthy account of their conflict in Prerefomie, 163. 
194, 332-333, 556-558,570-571, 590.690-692. 

De Ceva died the follow year (1516), and his Advent sermons Sermones prenatalicii, sive de 
adventu, were then published in 1518. See "Fichier Picot", BnF ms. occ., microfiche 18: "Marguerite 
d'Angouleme," (44) 5/10 & 6/10, #558. For the royal family's support for moderate mendicant reform, 
notably Boniface de Ceva, see Renaudet, Prerefomie, 570-574. 
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A second characteristic of the royal family's religious life was its active 

participation in a vast panoply of traditional devotions. Lx)uise had bought relics for her 

children, presumably to encourage their participation in the cult of the saints.^** She 

recorded in her Journal the royal family's pilgrimages, participation in religious 

processions, celebration of feast days, fmancial aid in the canonization of Frangois de 

Paule, as well as founding of "une service solennel" for her deceased husband Charles. 

We may infer that this included obit masses for his soul. 

For her part. Marguerite actively participated in such devotions with a serious if 

not uncritical appreciation for them. In a letter to her recently cloistered mother-in-law. 

Marguerite of Lorraine, she detailed how she would spend the 14,000 livres rent left to 

her in trust. She promised to use the first 7,000 for her mother-in-law's needs and the 

endowment of the convent as instructed. This included 2,000 livres for maintaining the 

property, 3,000 livres for the endowment, and 2,000 livres for Marguerite of Lorraine's 

'board and other necessities'. Though the duchess dowager of Alengon had renounced 

personal possessions, neither she nor her spiritual sisters would be in danger of penury. 

With the remaining 7,000 at her discretion. Marguerite volunteered to join in the duchess' 

holy project in order to strengthen the convent's endowment: 

As for the 7,000 livres that you left to me ... with the remainder [after paying 
pensions to her mother-in-law's former household servants] I promise in the name 
of the love that I have for you that I will pay for any purchases that you make for 
your foundations: both for the convent and for masses at Notre Dame of Alen^on 

Jourda, Marguerite, 24. 
^ Louise of Savoy mentions in her Journal pilgrimages or other religious observances on 12 

September 1515, 13 December 1515, 8 and 28 May 1516, and 24 November 1517, as well as a memorial 
service for Charles on 9 March 1520. 
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as well as for completing the buildings.... Moreover, I will reserve 500 francs'*' 
for supplying decorations, reliquaries, and other items that the community has 
requested. I will also make sure that, should death cut short your life's journey, 
and so long as our Lord gives me life, your convent, its endowments and buildings 
will be well established, as I understand to be your holy intention, with at least 
700 livres rent yearly, and the whole [convent] built, furnished, and fully fitted 
out. The [amount remaining] at my disposal will be used both to repair poor 
churches as well as for alms in the region. 

Beyond the contractual terms governing the first half of the grant. Marguerite felt a moral 

obligation to her mother-in-law to spend the remaining funds on good works. One of 

these was to make sure the convents endowment was on firm enough footing to survive 

when their rich benefactor passed away. Furthermore, Marguerite promised to use these 

sums to pay for the works of devotion, such as masses, that Marguerite de Lorraine and 

her sisters commanded. Even so, some money would be left over. Marguerite ear­

marked it for rebuilding churches and giving alms in the region. 

One might be tempted to see in this last decision, which was Marguerite's 

personal preference in the realm of fiscal piety, some divergence from her mother-in-

law's choice of good works. There might seem to be a contrast between rebuilding poor 

churches and endowing a convent richly, or between giving alms in the region and 

furnishing those cloistered sisters with the sumptuous trappings of a rich cult. No firm 

A gold coin worth one livre tounwis. 
"Quant est des sept mille qu'il vous plait me laisser,... je vous promets sur Tamour que je vous 

porte, que je I'enchargerai d'en payer les acquisitions que vous ferez pour vos fondations tant du couvent et 
des messes de Notre-Dame d'Alen^on. que pour achever les batiments; de sorte que le tresorier emploiera 
tous les deniers; de quoi, une fois i'an me rendra compte. Mais je retiendrai cinq cents francs pour faire 
ornements, reliquaires et choses que la communaute nous avait demandees; m'obligeant que, si vous veniez 
par mort a abreger le voyage de votre vie, tant que notre Seigneur me donnera de vie, je ferai parfaire 
votredit couvent, rente et ̂ ifice, selon que je connais votre saint dessein; et a tout le moins de 700 livres de 
rente, et le tout accompli, bati, meuble. Ce que je jouirai sera pour employer tant en reparations de pauvres 
eglises, que d'aumdnes au pays." (Abbe) Eugene Laurent, Histoire de Marguerite de Lorraine (Argentan, 
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conclusions, however, can be drawn from Marguerite's stated intentions. Who were the 

poor, the deserving needy, to whom she would be giving? She does not say. What 

donations, if made for pious reasons, did 'giving alms' not include? In the preceding 

centuries, the endemic strife over the meaning of 'evangelical poverty'—notably among 

the Franciscans—had stretched the terms 'rich and poor' on the racks of spiritual 

allegory, uncoupling them from their nominal referents: the social and physical realities 

of opulence and privation. From the wealthy Benedictine abbeys to the destitute beggars 

in city streets, the world was filled with the 'poor,' all potentially deserving of alms 

depending on the giver's point of view. People of that era recognized Christ's earthly 

proxies in prosperous monks and hungry peasants alike. Thus the Poor Claires of 

Argentan would have magnificent sums to support their life of worldly renunciation, 

prayer, and good works. As for Marguerite's intentions, without further evidence from 

this early period we can not tell if she had already started her munificent campaign to 

succor students, prisoners, orphans, widows, and refugees, in which she engaged after her 

tutelage in the spiritual school of Guillaume Brigonnet, Lefevre d'Etaples, and the other 

Fabrists at Meaux.®° 

Marguerite exhibited another characteristic of her early religious development 

when she teased Guillaume de Montmorency about his failure to visit her mother-in-law 

in her new holy state: 

1854), 257—258 (Jourda, Repertoire, no. 9). 
^ Saulnier discusses at length Marguerite's alms giving in relation to Bri^onnet's advice 5 

February 1522 that she should pay "plus d'aulmosnes, moins d'aulmosniers," see Saulnier 1977, no. 54—1, 
referring to Bri^onnet, Correspondance I, no. 28, 138-153; 145. 
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I showed your letter [in which he excuses his absence due to ill health] to Miss 
Marguerite de Lorraine, who has not forgotten in putting on her gray habit 
memories of times gone by. I assure you that she prays to God for you so much, 
that if all the women who have given you [their all?] would all have done as 
much, you would not have to lament a bit about your past, since they would have 
prayed you into heaven, where, after a long and happy life, I desire to see you. 

Your good cousin and friend. 
Marguerite.^' 

"Miss Marguerite" was an elderly, noble widow who had taken the veil, but she needed 

only a little reminder of a past dalliance or, at least, of a dandy whom she had known to 

spur her to fervent prayer for his and her own salvation. Reflecting on Marguerite's 

Heptameron, Lucien Febvre rightly observed that early sixteenth century people were 

capable of intermingling sacred and profane love without hypocrisy in ways that seem 

incongruous to modem interpreters.®^ Clearly, at an early date Marguerite had a deep 

sense of the ironic conjunctures possible between earthly and heavenly love, yet she did 

not ridicule them either. Her teasing of Guillaume de Montmorency touched on two 

sensitive points. First, Marguerite flattered him with the idea that Marguerite of Lorraine 

could not forget him even in her new holy state, highlighting thereby the difficulty of 

training the spirit to the monastic life. The Observant movement, which Marguerite 

supported, had arisen, after all, precisely because many monastic houses had become 

"J'ay monstre vostre lettre a la damoyselle Marguerite de Lorraine, qui n'a laisse pour son gris 
habit a avoir souvenance du temps passe, et vos asseure qu'elle s'acquitte sy bien a prier Dieu pour vous, 
que sy toutes les dames quv vous ont donne la tous en faisoyent aultant, vous ne deveries point avoir regret 
au temps passe, car leur oraisons vous metteroient en paradis, ou apres longue et bonne vie, desire, vous 
voir, Vostre bonne cousine et amye, MARGUERfrE," [1520?], Genin 1, no. 4, 151 (Jourda, Repertoire, no. 
11). The underlined passage seems grammatically defective since la does not agree with tous [= le tout?] (it 
may be la an adverb of time, meaning de temps). In any case, as Genin and Jourda both recognize, the 
sense is clear, the qui are the women who have in some measure given in to Montmorency's charms. Genin 
refers the reader to the fifty-seventh story of Marguerite's Heptameron for a discussion of his " humeur 
galante." 



159 

havens for those who failed such spiritual tests. Second, Marguerite evoked a disputed 

gray area of medieval soteriology when she suggested playfully that if all Guillaume's 

former female friends or lovers {amies) would pray for him like Marguerite of Lorraine— 

especially if they had taken the veil—then he would not have to be contrite or pay the 

debt of sin to gain heaven: "you would not have to lament a bit about your past, since they 

would have prayed you into heaven." In effect, those religious women would fulfill for 

Guillaume the last two parts of sacramental penance required beyond oral confession, 

namely, heartfelt contrition and penance (performing good works or devotions to remit 

the debt of sin). Marguerite leaves hanging the idea that this notion is as problematic as 

her mother-in-law's inability to detach her mind from past intimacies. 

Despite her teasing. Marguerite's letter to Guillaume de Montmorency of 1520 

points to a serious piety, which she shared with her Mother and went hand in hand with 

trenchant critiques of clergy and cult. Though by no means systematic, their critical 

questioning can be seen in the way they play with religious norms, metaphorically usurp 

religious terms, and attack specific clerics. For example, in 1522 Louise inveighed in her 

Journal against the hypocrisy of monks and mendicants as well as the uselessness of 

mumbled {murmuratives) prayers. Upon the death of her protege, Cardinal Antoine 

Bohier, she criticized the popes because their "crazy ambition" had led, in her colorful 

phrase, to a "hashing up of abbeys." In other words, she did not appreciate papal 

interference in the court's distribution of benefices. 

Amour sacre, amour profane: autourde I' Heptameron (Paris: Gallimard, 1944). 
"Lors fut faict une fricassee d'abbayes, selon la folle ambition de plusieurs papes." Louise, 
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For her part. Marguerite exhibited a taste for turning the normal sense of religious 

terms on their head. In another letter to Guillaume de Montmorency of 1519 she played 

with the meaning of the Lenten fast, reporting that she was recovering from an illness so 

well that "it will no be great penance {penitence) for me to observe Lent."^"* In a season 

when abstinence from fortifying foods is supposed to reinforce a deeper sense of 

repentance, even fulfill the penance imposed in confession. Marguerite recognized that, 

ironically, her improved bodily health, which she and Montmorency regard as a good in 

itself, will oppose her spiritual well being, since the Lenten fast will not cause her as 

much physical suffering. Again, in closing this letter. Marguerite plays with the normal 

sense of religious terms, saying that her mother. Queen Claude, and herself, the "poor 

hermits of St.-Germain," (-en-Laye where they were staying) would pray for him if he 

wished. As in the appropriation of 'trinity' as a metaphor for the royal family, there is 

something highly incongruous, perhaps even disrespectful to religious solitaries, in 

calling three princesses lodged in a chateau "poor hermits." Nevertheless, in claiming to 

be able to emulate the spiritual work of recluses, she exhibits a strong desire to participate 

in or emulate such religious life. 

These few passing remarks in her letters offer but a glance at Marguerite's 

religious attitudes on the eve of her collaboration with the Meaux group. In so far as they 

go their barometer reading points in an unsettled direction. Like her mother. Marguerite 

had a strong, often ironic appreciation for the striking differences between religious ideals 

Journal, entry for November 1518. 
" "...ma sante...se porte sy bien, que sy pis ne vient, ce ne me sera pas grant penitence de passer 
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and practice. Their jokes, indignation, and expressions of piety are small, prosaic 

versions of the satire, measured critique, and spiritual ideals voiced by reformers and 

humanists during the late middle ages. 

Summarizing our fmdings about Marguerite's powers and religious characteristics 

in the years immediately following her brother's advent to the throne, first we note that as 

a member of the royal trinity, she was fully integrated into the royal regime, working in 

tandem with Francis and his chief servants to effect major projects of state. Although we 

know of no independent network or agenda, her extensive household was the basis for 

one. Moreover, she evidently had some influence on Francis' policy decisions since 

ambassadors sought her favor. Ambassadors' reports and Louise of Savoy's Journal give 

ample testimony, however, that her influence was much inferior to her mother's. Second, 

our evidence shows that Marguerite used her powers to support the royal cause in the two 

great religious debates of the late 1510s: the struggle over the Concordat and the battle 

between Conventuals and Observants. Third, she promoted royal reform initiatives, 

which concentrated on the religious orders. King and court wanted to promote devout 

monks and nuns, who would serve as holy examples. We note that despite their 

augmented powers under the Concordat the royal family had little interest in reforming 

the regular clergy. Finally, Marguerite's humorous playing with religious themes in 

several of her early letters hints at her serious and critical engagement with religious 

matters. All these observations, however, hardly prepare us for her ensuing deep 

preoccupation with reforming the church, evangelizing the people, studying the 

ce caresme," Genin 1, no. 6, 152 (Jourda, Repertoire, no. 3). 
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scriptures, and managing her brother's religious policy. All this became apparent to 

contemporaries, as it does for us in the sources, during her extensive engagement with the 

Meaux group. 



163 

4. The Fabrist Background to the Navarrian Network 

An attentive observer in 1520 might well have expected that a new reform 

movement would soon develop in France, but could not have predicted its eventual 

orientation, role, or fate. One could have pointed to several trends that would have 

substantiated such an expectation: a strong current of Christian humanism enjoying royal 

support, the impressive and growing enthusiasm for Luther's ideas in learned circles, as 

well as serious concern for monastic and clerical reform among some prelates. In this 

confluence of reformist sentiment. Marguerite and the Fabrists coalesced at Meaux 

(1521) forming the center of a new French evangelical movement. At a very early date 

this group and the wider network that grew up around them had a remarkably strong 

conviction that a new age was at hand and a sense that they were called to bring it into 

being. First of all, it is necessary to establish when they came to the conclusion that a 

new era was dawning, for in this realization was the beginning of their self-identity and a 

basis for their collaboration. Second, we need to examine whether their perception of the 

changing times and of their new roles in it does not mask substantial continuities with 

their previous vocations. After all, since the turn of the century Lefevre and his disciples 

had been leading the vanguard of Christian humanist studies and supporting varieties of 

late medieval reform. In order to understand their development as leaders of the 

evangelical movement at Meaux and beyond, we examine their long scholarly career at 
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Paris where their study of 'Christian letters' led through controversy to the threshold of an 

evolution in their thought and careers. 

I. illustrationem Evanselii:" Evangelical Self-awareness 

Writing from Meaux to Guillaume Farel at Basel in 1524, Gerard Roussel evoked 

their long-standing friendship, which stretched back before the Gospel began to shine, 

"ante illustrationem Evangelii." Until Farel's departure in 1523, they had been working 

together in Bishop Guillaume Bri^onnet's reform of Meaux. Their friendship had started 

nearly twenty years earlier in the circle of Jacques Lefevre d'Etaples at the College of 

Cardinal Lemoine.' In a startling comment on their academic careers, Roussel, an 

accomplished humanist, reminds Farel that long ago they had been brought together 

"through I do not know what regrettable studies" but now he hoped "[their friendship] 

would grow fuller and become more constant in that light of the Gospel, which is daily 

shining forth."" In short, Roussel was declaring that the basis of their allegiance had 

shifted from the pursuit of humanist letters to a new commitment to spreading the Gospel. 

By 1524, this common cause linked not only these two, but also evangelicals throughout 

France as well as several other Frenchmen abroad who, like Farel himself, were 

collaborating with Reformers at Wittenberg, Zurich, Basel, and Strasbourg. 

' Farel probably arrived at Paris in 1509 and had among his teachers, Lefevre and Roussel. See 
Herminjard 1, 178-180; C£ 2, 11-13. 

" "Ut aliquando finiam, in aliis alioqui occupatior quam ut commentari tecum longius possim, abs 
te obnixe postulo, ut amor qui inter nos ante illuslrationem Evangelii contractus est per nescio quae studia 
penitenda, in ipsa Evangelii luce indies se promente, amplius accrescat ac major assidue fiat," 6 July 1524, 
Herminjard 1, no. 104, 231-240,239-240. 
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When did French evangelicals begin to believe that the Gospel light was shining 

anew? Asking this question, we set aside, for the moment, the inquiry into the origins 

and nature of their movement, and seek simply to fir. the date when it dawned on them 

that the times had changed. The evidence points to circa 1520. In his 1512 Commentary 

on Paul's Epistles, Lefevre had predicted that the "signs of the times announce that 

renewal is near," citing a evidence the conquests of the Portuguese and Spanish which 

were opening new avenues for preaching the Gospel.^ He hoped that God would also 

visit his Church in Europe and restore it. Between 1518 and 1520, as Lefevre's critique 

of the cult of Mary Magdalene and St. Anne (the mother of Mary) and, more especially, 

the Luther affair stirred the European intellectual community, Lefevre's associates began 

to believe that this renewal had commenced. By 1524 Lefevre was fully convinced that 

the Gospel light had dawned. Writing to Guillaume Farel about the great consolation he 

received from the works of (Ecolampadius, Pelikan, Hugwald, and other German 

reformers, he exclaimed: 

Oh Good God, how greatly 1 rejoice when 1 see that the gracious gift of truly 
knowing Christ has now spread through a large part of Europe! I hope that Christ 

^ "L'Eglise suit maiheureusement Texempie de ceux qui la gouvement, et elle est bien loin de ce 
qu'elle devrait etre. Cependant les signes du temps annoncent qu'un renouveilement est prochain, et, 
pendant que Dieu ouvre de nouvelles voies a la predication de I'Evangile par les decouvertes et les 
conquetes des Portugais et des Espagnols dans toues les parties du monde, il faut esperer qu'il visitera aussi 
son Eglise et qu'il la relevera de Tabaissement dans lequel elle est tombee," Herminjard 1. 5 note 2. quotes 
this passage in translation from Lefevre's Commentary on Paul's Epistles without a page reference and 
directs the reader to Charles-Henri Graf, Essai sur la vie et les ecrits de Jacques Lefevre d'Etaples 
(Strasbourg, 1842; Reprint Geneve: Slatkine Reprints, 1970), equally without page reference. On page 73, 
Graf refers to Lefevre's hope for the coming renewal of the church based on the new world discoveries 
citing without further specification Lefevre's commentary on 2 Co. 9:5ff and Ro. 11: 25ff as well as Ps 125 
(126) in Lefevre's Quincuplex psalteriuni. 
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will finally visit our French people with this blessing. May Christ grant these 
prayers and the Conqueror favor these beginnings everywhere!"* 

In a letter to Conrad Pelikan of February 1556, Farel recalled specifically that the spread 

of the reformation movement during the early 1520s convinced his French colleagues the 

Gospel would soon be victorious. He relates that previously, during the 1510s, when 

contemplating the church's ills Lefevre had predicted, "Guillaume, the world must be 

transformed and you will witness it." Subsequently, when they were together at 

Strasbourg in 1525-1526, Farel proclaimed to his old master that the Gospel light was 

dawning: the time of renewal had come. Lefevre agreed and urged Farel to continue 

preaching the Gospel.^ We can infer that, like Roussel, Farel, and Lefevre, Marguerite 

also believed that a new era had begun at the time Luther's doctrines appeared on the 

French scene. On 16 January 1527, Noel Beda reported to the Faculty of Theology that 

Marguerite had specifically asked for a copy of all their decisions on matters of faith since 

the beginning of the Lutheran conflict, "aZ? inicio Lutherane factionis."^ 

^"Quam consolationem Spiritus ex Uteris tuis. (Ecolampadii, Pelycani, Hugaldi, et ex Germanicis 
libris concepi dicere haudquaquam possim. quia plane redolent Christianismum. O bone Deus, quanto 
exulto gaudio, cum percipio banc pure agnoscendi Christum gratiam, jam bonam partem pervasisse 
Europae! Et spero Christum tandem nostras Gallias hac benedictione invisurum. Vota audiat Cbristus, et 
cceptis ubique victor adspiret!" 24 July 1524. Herminjard 1, no. 103, 219-228, 220. 

^ "... Pius senex. Jacobus Faber, quern tu novisit, ante annos plus minus quadraginta me manu 
apprehensum ita alloquebatur: 'Guilelme, opcrtet orbem immutari, et tu videbis,' dicebat. ... Tandem 
aiiquid lucis coepit intueri; et quanta caligo adhuc restabat. Demum coactus Galliam deserer, Argentoratum 
descendit, ubi virum commonefeci eorum quae olim praedixerat. et jam tempus instare dicebam, quod et 
pius senex fatebatur, meque hortabatur, pergerem in annuntiatione sacris Evangelii," Farel to Pelikan. 16 
February 1556, cited in Herminjard 1. 481, addition to page 5, note 2, citing "Joh. Henric. Hottingerus, 
Historia ecclesiastica Novi Testamenti (Tiguri, 1665), pars V, p. 18." See Quadroni, Farel Corr., 83, no. 
875 for the location of the original manuscript letter. 

^ Farge, Registres 1, p. 165, 188 B: "Deinde recitavit predictus honorandus syndicus Beda aulicum 
quemdam dixisse illi sese in mandatis habuisse ab illustrissima domina vidua defuncti domini dues 
Alenconii, que soror est domini nostri regis, ut transcribi curaret omnes determinationes facultatis in causis 
fidei factas ab inicio Lutherane factionis, quoniam illas videre cupiebat ipsa domina...." 
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The French evangelicals' perception that a new era had commenced with the 

advent of the Lutheran affair was mirrored in the substantial changes that occurred in 

their soon-to-be chief enemy, the Sorbonne. The Faculty of Theology at Paris was 

transformed under the leadership of Noel Beda into a formidable watchdog against heresy 

largely in response to Luther, Lefevre, and his colleagues/ From 1505 to 1520 the Paris 

Faculty of Theology met on average twenty-one times per year (with little fluctuation) to 

deal with administrative matters and scholarly promotions. Only occasionally did they 

pronounce upon major doctrinal cases such as the quarrels between Observant and 

Conventual Franciscan orders (1514), the Reuchlin affair (1514-1515), Cardinal 

Cajetan's book on papal primacy (1516), and abuses in preaching indulgences (1518). In 

1520 Beda revived and was elected to the position of Syndic (the officer who controlled 

the agenda of the Faculty's meetings) expressly to manage the Sorbonne's evaluation of 

Luther. In 1523, the Faculty met 104 times, five times more often than usual, largely to 

prosecute heresy charges against Luther, Martial Mazurier, Lefevre d'Etaples, Josse 

Clichtove, Michel d'Arande, Aime Meigret, Louise Berquin, Pierre Caroli, Erasmus, and 

Melanchthon.' 

^ Imbart de la Tour argued that a highly motivated minority group of intransigents took over the 
Faculty through by manipulating its procedures, eventually forcing the rest of the regents to side with them 
in an all or nothing campaign against heresy, see Origines de la Reforme 3, 213 ff. James K. Farge sees a 
less radical transformation in the period 1521-1526 arguing that a vast majority within the Faculty (and 
Parlement as well) were conservatives united in the fight against heresy. However, as he recognizes, many 
of the era's prominent 'heretics' from Pierre Caroli and Martial Mazurier in 1523 to Anne du Bourg in 1559 
had sat on the benches of these venerable institutions before being purged. See Orthodoxy, 37-38, 125-
132, and, esp., 160-180. Both agree, however, that the Faculty substantially changed in its function. 

^ Farge, Orthodoxy, 127. 
^ 70 of their meetings occurred between June and October during a sustained campaign against 

Berquin, Lefevre, Luther and others. See chapter 7. After Beda's election as Syndic the Faculty met more 
and more often, escalating from 32 sessions in 1521 and 38 in 1522. The Faculty's unprecedented 104 
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So too the careers of evangelicals changed direction during this the period. In 

1520, Lefevre withdrew from Paris because of the oppressive scrutiny occasioned by the 

Mary Magdalene controversy, but set no clear course for his future.'® Then, the next year, 

in a significant departure from their previous scholarly activity, he and many 

collaborators joined Guillaume Brigonnet's reform efforts. Breaking out of the confines 

of the University of Paris and the cloistered walls of St.-German-des-Pres, they turned to 

address the laity directly for the first time and, in support of lay instruction, redirected 

their biblical scholarship from Latin, producing their first vernacular religious works. At 

this very time, Lefevre's most important scholarly collaborator, the theologian Josse 

Clichtove, forsook the Fabrist circle to rally to the ranks of the Paris theologians in order 

to combat the new heretics. Marguerite too only becomes a significant evangelical figure 

after 1520 when she began to actively patronize the cause." 

To understand how the Navarrian network originated, we need to look back to its 

antecedents, ante illustrationem Evangelii, when circles of Christian humanists and 

reforming bishops from whose ranks the evangelical network would draw together were 

attempting different sorts of renewal. 

meetings in 1523 were also better attended than ever before. On 13 July 1523 largest number of doctors— 
80 per juramentiim, double the average attendance of 40 out of some 120 doctors—appeared to hear "Lizet, 
expound on the dangers of Lutheranism." The lowest recorded turnout for a meeting from 1500-1536 was 
17 during the investigation of Erasmus* books in 1527, a period when conservatives were under the 
wrathful eye of Francis I. See Farge, Orthodoxy, 31-39, 160 and 169. Clerval's edition of the Registres is 
followed here for the number of sessions. Farge counts for 1521: 31; 1522: 41; and 1523: 101. 

'"On Lefevre's withdrawal from public 1519-1520 when he was being attacked during the Mary 
Magdalene controversy and being associated with Luther, see Guy Bedouelle, Lefevre d'Etaples et 
I'intelUgence des Ventures, THR 152 (Geneva; Droz, 1976), 90ff and below. 

" Admittedly, Marguerite was an important political figure before 1520, but her close involvement 
with religious affairs thereafter augmented her importance. Her evangelical views, actions, and potential 
influence on her brother's response to the movement became the central themes of her life as is bom out in 
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n. The Fabrists' Career 

Although Lefevre and his disciples had a wide range of intellectual pursuits. They 

pursued them as part of a coherent program. In his commentary on Aristotle's Politics 

(1506), Lefevre articulated a plan of study, which can help us to understand his career as 

a teacher, commentator, and editor of texts. He describes a pyramid of studies that builds 

up from the seven liberal arts, through Aristotle's philosophy, especially his metaphysics, 

to the Scriptures. For each subject he names the most important works that should form 

the core of the syllabus. Emphasizing the need to study these texts in their entirety— 

rather than in the heavily glossed excerpts of most medieval textbooks—he nevertheless 

recommended a select group of commentators, both ancient and modem, as invaluable 

guides. For the apex of this program, the libri sacri, he advocated reading the church 

fathers as aids to understanding Scripture. He lauded Nicolas of Cusa and the Pseudo-

Dionysius as guides to higher levels of contemplation, but left unmentioned the medieval 

theologians.'" Lefevre's plan of study Fit comfortably within the broad humanist program 

for the renewal of learning, particularly in his choice texts for the liberal arts.'^ 

Surveying the publications of Lefevre and his disciples chronologically, we see that they 

the abundant primary source material from after 1520, including her own religious writings. 
On the levels above the liberal arts in his model curriculum, Lefevre writes, "Sed qui volet haec 

ad finem deducere superiorem feliciusque otium, preparetur in libris Aristotelis qui transmundanorum et 
metaphysicorum sunt, quique de prima supramundanaque philosophia nuncupantur. Hinc libri sacri sunt 
cum veneratione tractentur. Quibus assent comites Cyprianus, Hilarius, Origenes, Hieronymus, Augustinus, 
Athanasius, Nanzenanus, Damascenus et similes. In his autem mente purgata et sensibus exercitatis, actione 
vitae consentanea et morum honestate calcatis vitiis. Si mens generosior elevatiores contemplationes 
affectet, paulatim ex libris Cusae surgat et divini Dionysii; et si qui sunt similes, hanc procul dubio 
liberalem et ingenuam putaverim esse institutionem," Politicorum libri Octo. Commentarij (Paris: Henri 
E s t i e n n e ,  1 5 0 6 ) ,  f .  1 2 3 v - 1 2 4 r ,  q u o t e d  b y  B e d o u e l l e .  L e f e v r e ,  5 \ .  

Bedouelle, Lefevre, 53-56. 
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divide into three phases corresponding roughly both to this hierarchy of study as well as 

to the three stages of Lefevre's career.'"* 

In a first period, from 1490-1508, while Lefevre was a teacher at the College of 

Cardinal Lemoine, the majority of the Fabrists' publications related to the Aristotelian 

base of this pyramid. With his two prolific collaborators, Josse Clichtove and Charles de 

Bovelles, who had articulated similar plans of study to his own, along with other 

disciples—Gerard Roussel, Antoine Roussel, and Francois Vatable among others— 

Lefevre provided purified texts and clear philologically oriented commentaries or 

summaries for each area of the liberal arts.'^ 

In 1508 Lefevre began a second phase when, having retired from active teaching, 

he with several followers took up residence in the Abbey of St.-Germain-des-Pres in Paris 

over which his former pupil and patron, Guillaume Bri^onnet, had just become abbot 

(1507)."* In this, the second phase, while continuing to publish on the Aristotelian 

corpus, the Fabrists turned their attention more and more to the Bible, the church fathers, 

early church historians, and mystics. During this period, Lefevre wrote only three new 

works relating to Aristotle or the liberal arts, though many of the twenty-eight he had 

''*John Woolman Brush argues that Lefevre's three intellectual phases were chronologically 
Aristotelian, mystical, and biblical. His main concern is to show how. in comparison to Luther and Calvin, 
Lefevre's mystical ideas were pervasive and "seal[ed] him off by himself." He is not concerned with 
Lefevre's practical activities or impact as teacher, scholar, or reformer, which were hardly solitary or 
idiosyncratic. See. "Jacques Lefevre d'Etaples: Three phases of his life and work," in Reformation Studies: 
Essays in Honor of Roland Sainton, ed. F.H. Little (Richmond, 1962). 117-128, 124. 

" Rice's collection of Prefatory Epistles by Lefevre. his disciples, and admirers offers abundant 
evidence about their collective effort. The membership of the extensive Fabrist circle could be established 
by systematically culling these prefaces and Rice's detailed notes. The Fabrist's works provided ample 
teaching and scholarly material for each of these domains of study. For Lefevre. Clichtove, and Bovelle's 
extensive publications see the bibliographies found in Rice, Prefatory Epistles, 535-568, Renaudet, 
Prereforme, LI—LVII, and Farge, Biographical Register, 94-104. 
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previously authored continued to be republished.'^ While he had already edited seven 

mystical or patristic texts, including Hermes Trismegistus, the Pseudo-Dionysius, Ignatius 

& Polycarp, Ramon Lull, Clement, and John of Damascus,'® it was at St. Germain that he 

took his first steps, indeed landmark first steps by any northern humanist, in textual 

criticism of the Bible producing a Five-fold Psalter {Quincuplex Psalterium, 1509 and 

1513) and a Commentary on Paul's Epistles (Commentarii in Paiili epistolas 1512, 2"'^ 

edition 1515)." Both commentaries contained the vulgate text—in the case of the Psalms 

the old Latin version plus Jerome's three different translations—in parallel columns with 

a Latin text revised by Lefevre according to his understanding of the original Hebrew and 

Greek. Lefevre also provided summaries and commentaries for each psalm or chapter. 

These were his only two biblical works in this period. 

In the final stage of his career, after moving to Meaux, Lefevre worked on nothing 

but biblical texts. His last new works on philosophy, the mystics, and Patristics appeared 

between 1518 and 1520.^° Thereafter, with the help of his disciples, he published Latin 

" Veissiere, Briqonnet, 75-84. 
Statistics compiled from Rice, Prefatory Epistles, "Bibliography." 535-568. 
See Rice, Prefatory Epistles, "Bibliography." nos. XXXIX-XLII. p. 539; CLV-CLXVII. 549-

551; CLXVIII-CLXXIV, p. 551; CLXXV-CLXXVII, p. 551-552; CXCIII, p. 553; CXCV, p.553; CCVIl-
CCXII, p. 554-555. 

" For the Psalms translation and commentary, see Jacques Lefevre d'&aples, Quincuplex 
Psalterium, Fac-simile de Tedition de 1513, ed. Guy-Thomas Bedouelle (Geneva; Droz, 1979) and Guy 
Bedouelle, Le Quincuplex Psalterium de Lefevre d'Etaples: Un guide de lecture (Geneve: Droz, 1979). No 
modern editions exist for Lefevre's commentary on Paul: Contenta. Epistola ad Rhomanos. Epistolas prima 
ad Corinthios.... (Paris: Henri Estienne, 1512) and Contenta. Epistola ad Rhomanos...In hac secunda 
emissione obiter relegendo commentarios... (Paris: Henri Estienne, 1515). See Rice, Prefatory Epistles, 
"Bibliography," nos. CCXLV and CCXLVL 558-559. 

Rice, Prefatory Epistles, xxii. However, it should be noted that in 1527 Erasmus forewarned 
Lefevre that he had already completed work on a Latin translation of Chrysostom's commentaries on Acts, 
having heard that he and Gerard Roussel had been asked to do the same at the request of Francis L See 
Allen 6, no. 1795,479. 
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commentaries on the Gospels (1522) and the Catholic Epistles (written 1524, published 

1527), translated the Bible into French in installments from 1523 to 1530, composed a 

preaching handbook, the Epistres et Evangiles pour les cinquante et deux dimenches de 

I'an (1525), and wrote several short works on the Psalms. His extremely popular 

vernacular religious works, which only date from the Meaux period, ushered in the age of 

evangelical and Protestant religious literature in French intended chiefly for the laity. 

HI. From "Barbarian Captivity" to the "Babylonian Captivity": The Restoration of 
Learning. 

In 1503 Lefevre d'Etaples explained that he had corrected the medieval vulgate 

Latin text of Aristotle's works on logic "[so] that no one can now be in doubt (I think) 

about the meaning, except perhaps a reader still miserably languishing in barbarian 

captivity.""' Having made common cause with Erasmus and other humanists antibarbari 

in combating scholastic obscurantism, Lefevre would later find himself, according to his 

young Swiss friend Glareanus, like many other scholars at Paris, in sympathy with the 

author of the Babylonian Captivity." Glareanus reported in 1521 that Lefevre had left 

Eugene F. Rice, Jr.'s elegant translation renders "Stilum ita temperavi, ut nullus de intelligentia 
(si non me mea fallit opinio) aut queri aut difFidere debeat, nisi forte qui in barbarorum castra deictus adhuc 
misera sub captiviate languet infirmus," from Jacques Lefevre d'Etaples, ed., Libri Logicorum Ad 
archetypos recogniti (Paris: Wolfgang Hopyl and Henri Estienne, 17 October 1503), alv, in "Humanist 
Aristotelianism in France," in Humanism in France at the end of the Middle Ages and in the early 
Renaissance, ed. A.H.T. Levi (Oxford: Manchester University Press; New York: Barnes & Noble, 1970), 
133 and 145, n. 6. 

"Ego sane Lutheri pene nulla habeo opera, exepta unica 'Captivitate Babylonica', quae mihi tarn 
impense placuit, ut illam ab initio ad flnem usque ter magna admiratione legerim, ubi, deum tester, 
discernere nequeo, an eruditio ilia summa animi istam libertatem, an ea 'parresia' [in Greek characters] 
iudicium vincat: ita ex aequo mihi certare videntur.... Faber Stapulensis ab urbe longe abest ad XX 
lapidem, neque ullam ob causam, quam quod convitia in Lutherum audire non potest, tametsi Quercinus ille 
theologus neque a Fabro neque ab Erasmo etiam temperat." Glareanus to Ulrich Zwingli, from Paris, 4 July 
1521, Herminjard 1, no. 38,69-71 (excerpt), [specific page ref.]; ZW, 7, no. 183,460-462. Bedouelle fails 
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Paris "for no other reason than that he can not bear hearing the abuse against Luther. Nor 

are Faber [Lefevre d'Etaples] and Erasmus spared by that theologian 'Oak-leaves.'""^ 

Glareanus' explanation why Lefevre and his colleagues moved to Meaux may not be the 

full story, it certainly points to the significant appreciation Lefevre had for Luther and the 

difficulty he faced as both their works were being condemned by Paris theologians in 

1521."^ Indeed, it is reasonable to surmise that Lefevre read with approval the De 

Captivitate Babylonica ecclesiae praeludiiim, at which the Faculty of Theology's April 

1521 censure chiefly aimed."^ These two captivities mark the poles of the development 

to note or comment on this purported reason for Lefevre's retreat to Meaux though he quotes this letter 
from "Quercinus ..." forward, see his Lefevre, 93,. Cf. Philip Edgcumbe Hughes, Lefevre: Pioneer of 
Ecclesiastical Renewal in France, (Grand Rapids, Michigan: Eerdmans, 1984), 130. 

^ Quercinus, "Oak-leaves," is the adjectival form of Quercus, Guillaume Duchesne's last name in 
Latin. Glareanus' renaming may be an ironic heroization of Duchesne. The Romans gave garlands of oak-
leaves to soldiers who had saved the life of a citizen in battle. Glareanus may be referring to Duchesne's 
'heroic' public service in the condemnation of Luther. Duchesne, along with Noel Beda, was one of the 
principal doctors involved in the investigations against Reuchlin, Jacques Merlin, Lefevre d'Etaples, 
Berquin, and Luther. See James K. Farge's article in CE 1, 410. 

"*The Faculty condemned Luther's doctrines 15 - 24 April 1521 and Lefevre's views on Mary 
Magdalene, which Josse Clichtove and Martial Mazurier had also upheld, on 9 November 1521 after two 
years of attacks on his views by conservative theologians from across Europe. See Clerval, Registres, 284— 
288,299-301. 

^ One may not doubt that Lefevre would have had knowledge of Luther's works. On 9 April 1519 
Lefevre sent greeting from Paris via Beatus Rhenanus at Basel to "learned men of sound doctrine" there, 
including Michael Humelberg, Wolfgang Capito. Sapidus (Johann Witz) "et caeteros omnes. quos in Christi 
dilectione diligo, etiam Lutherum, si aliquando tibi occurret," Herminjard I, no. 20, 45; A. Horawitz and K. 
Hartfelder, eds., Briefwechsel des Beams Rhenanus (Leipzig, 1882), no. 105, 152. 

After 1519, Luther's works were widely available and read in Paris. Aside from the Latin editions 
imported from Germany, circa 1521 ten reprints of Luther's works were published at Paris, including an 
odiiion of De captivitate Babylonica. See Moreau III, nos. 170, 170 bis, 170 ter. 171, 171 bis, 171 ter, 172, 
172 bis, 172 ter, and 173. If not from these sources, Lefevre would have had access to De captivitate 
Babylonica from Glareanus, who was in close relations with Lefevre since 1517 (Glareanus to Zwingli 29 
August 1517, ZWl, no. 26, 59-61) and displayed in his letters an intimate knowledge of Lefevre's writing 
project on the saints as well as movements during 1519: Glareanus to Zwingli. 13 January 1519, Herminjard 
1, no. 19,41-42 (excerpt)/ ZW, 1, no. 55, 126-129; Glareanus to Zwingli, 15 May 1519, ZW7, no. 76, 
168-170; Glareanus to Zwingli, 7 July 1519,ZW7,no. 81, 179-180. Moreover Glareanus' letter to 
Myconius 7 April 1521 would seem to corroborate that Lefevre, whom he considered to be one of the most 
learned men at Paris, held Luther in high esteem: "De Luthero quid scribam, nihil habeo. Unum hoc scio 
doctissimos quosque et optimos de doctrina et viro sentire optime. Caeterum modum fortassis duriorem 
cepisse putant; verum id irritatoribus asscribunt." Zurich, Staatsarchiv, E. II. 336, p. 13, cited in ZWl, no. 
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we want to trace: from the Fabrists' engagement with the humanist project of restoring 

letters, including biblical texts, to their involvement in the Meaux reform as the Luther 

affair was breaking. 

Prior to Meaux, what was the educational reform program of the Fabrists? What 

aspects of their scholarly pursuits in Paris either differed from or prepared the way for 

their efforts at Meaux? 

These questions touch on that old debate about the origins and specificity of the 

French Reformation, which Lucien Febvre so famously decried and so eloquently put to 

rest.~^ The crux of that controversy was whether Lefevre and his disciples contributed an 

autonomous (French!) spark to the ensuing Reformation conflict by anticipating the major 

reformers' ideas.^^ The present state of scholarship would lead us to agree with Febvre 

that Lefevre's pre-Meaux works contain "a succession of ideas, whose development is not 

always easy to trace."^^ Moreover, we can agree that the premise of the debate—that 

merely Lefevre's or, for that matter, any thinker's ideas could account for the ensuing 

160, p. 362 note 9. 
Lefevre's appreciation for Luther is all the more remarkable since Luther had attacked Lefevre's 

beloved Pseudo-Dionysius in De captivitate Babylonica. James K. Farge notes that the Faculty's censure of 
Luther concentrated principally on assertions in this work, including his attack on the Pseudo-Dionysius, 
rather than on the articles of the Leipzig disputation submitted to it, see Orthodoxy, 125-129, 166-167. 
Lefevre's erstwhile collaborator, Josse Clichtove, would defend the legend of the Pseudo-Dionysius— 
which conflated Paul's disciple Dionysius, the author of the Pseudo-Dionysian corpus, and E)enis, the first 
martyred bishop of Paris into one person—against the attacks by Valla, Erasmus, and Luther in his 
Antilutherus (Paris: Simon de Colines, 13 October 1524). See, Jean-Pierre Massaut, Critique et tradition a 
la veille de la Reforme en France; etude suivie de textes inedits traduits et annates (Paris: Librairie 
Philosophique J. Vrin, 1974), 179-187. In October 1523, Bri^onnet would condemn Luther for attacking 
the authority of and legend of the Pseudo-Dionysius, see chapter 7. 

"Une question mal posee: Les origines de la Reforme fran^aise et le probleme des cause de la 
Reforme," Revue historique, 141 (1929); reprint in Lucien Febvre, Au caeur religieux du XVf siecle, 2"^ 
ed., (Paris: Le Livre de Poche, 1983 [ 1957]), 7-95; particularly 7-35. 

Febvre specifically denounced any nationalist motivations that might inspire this thesis. 
^ Febvre, Au cceur religieux, 34—35. 
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reformation conflict—is misguided because it neglects the social, and as Febvre would 

have it, the psychological context in which such ideas played themselves out. Extensive 

scholarship on Lefevre's multifaceted career has yet to elucidate the full scope of his 

thought as expressed in his numerous publications on philosophical, mystical, and 

biblical texts.^' It is readily apparent, nevertheless, that prior to Meaux, Lucien Febvre's 

"ambiguous Lefevre" did not offer the galvanizing doctrine, trenchant critique, clear 

vision of the church's ills, or remedy for them that ignited the subsequent conflict. In 

short, though Lefevre had grave concern for the ills of the church, unlike Luther, he did 

not denounce them publicly. What matters here is to draw out those elements of his and 

his colleagues' careers and thought that prepared the way for their participation in the 

explosive impact of the Meaux reform. 

The best introduction to Lefevre's life and work is Guy Bedouelle, Lefevre d'Etaples et 
['intelligence des ̂ critures, THR 152 (Geneva: Droz, 1976). Bedouelle concentrates on Lefevre's 
approach to interpreting the Scriptures, discussing several of Lefevre's doctrinal positions as examples of 
his method. The total scope of Lefevre's doctrine, however unsystematically articulated in his biblical 
commentaries of his editions of the Church Fathers and medieval mystics, needs further clarification. The 
late Philip Edgcumbe Hughes' study of Lefevre includes the most extensive extant survey of Lefevre's 
positions on justification by faith, faith and merit, grace, the Eucharist, and like theological subjects. He 
has consulted all of Lefevre's biblical commentaries and quotes them copiously in translation, though 
without the original Latin in the notes. It should be used with caution, however, for though he, an 
Episcopalian, concurs with Bedouelle. a Catholic, in eschewing any confessionally motivated attempt to 
claim Lefevre as a "crypto-Protestant" or "Catholic with a bad conscience", his short theological summaries 
are necessarily incomplete, and at times distorted by his Protestant preoccupations. See, for example, 
Hughes' assessment of Lefevre's eucharistic thought, Lefevre: Pioneer of Ecclesiastical Renewal in France 
(Grand Rapids, Michigan: Eerdmans, 1984), 87-92. 

Charles-Henri Graf offers a useful, though slimmer and less systematic inquest into Lefevre's 
thought using these same sources in his Essai sur la vie et les ecrits de Jacques Lefevre d'Etaples. Henry 
Heller's studies have many perceptive discussions on the development of Lefevre's thought during the 
Meaux years. See,'The Evangelicism of Jacques Lefevre d'Etaples, 1525." Studies in the Renaissance 19 
(1972), A2-ll\ and "Nicholas of Cusa and early French evangelicism." ARG 63 (1972) 6-21. esp. 13-16. 

The most recent work on Lefevre can be found in Jacques Lefevre d'Etapes (I4507-I536]: Actes 
du colloque d'Etapes les 7 et 8 novembre 1992. Colloques, congres et conferences sur la Renaissance 5 
(Paris: Honore Champion, 1995). Essential studies on Lefevre's thought prior to Meaux is found in: 
Imbart, Origines, vols. 2 & 3; Renaudet, Prereforme, passim; and Jean-Pierre Massaut, Critique et 
tradition. 
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rv. Before Meaux: A Season of Growth and Strife 

During the crucial period between 1508 and 1520, Lefevre and his colleagues 

greatly expanded the scope and impact of their studies at Paris. Three dimensions are 

worth noting: first, their increasing preoccupation with religious texts; second, their 

engagement with monastic and clerical renewal; and, third, how the controversies that 

their new studies sparked fit within the growing European struggle between biblical 

humanists and scholastic theologians. 

Biblical Studies 

Having achieved notoriety across Europe for their work in philosophy, the 

Fabrists gained further renown as they refocused their studies on the apex of the 

educational hierarchy, the libri sacri: the Bible and religious texts. Ironically, their 

retirement to St.-Germain and heavy concentration on mystical texts, that realm of higher 

and happier reflection, has the semblance of a disengagement from the world. In 1491 

Lefevre had indeed been tempted to become a monk after reading Ramon Lull's 

Contemplation, but renounced this project, as he explained in 1505, contenting himself 

with publishing works "that shape souls in piety."^'' After 1508, when the Fabrists turned 

from Aristotle and philosophy to concentrate principally on editing mystical and patristic 

texts, they were not retreating from the world into mystical contemplation in the cloister. 

^ Lefevre explains that having been detained in the world by illness and other preoccupations. 
"Quapropter ad priore artes revolutus ad emerendas sanctorum virorum preces, cum id in solitudine non 
possim, libenter emissioni librorum (qui ad pietatem formant animos) operam do," preface to Phmum 
columen Contemplationum Raemundi (Paris: Guy Marchant for Jean Petit, 1505), Rice, Prefatory Epistles, 
no. 45, pp. 140—145, 142. See further Bedouelle, Lefevre, 17—23; Hughes, Lefevre, 11—13, 47—51. 
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Rather, as Lefevre had outlined in his hierarchy of study, they edited such works in order 

to open up the meaning of the Bible and, above all, to inculcate true devotion. In light of 

later developments at Meaux, it is notable, however, that at Meaux Lefevre and his 

colleagues never translated such texts for the unlettered.^' 

In his prefaces to the Five-fold Psalter and Commentary on Paul's Epistles 

Lefevre articulated several principles that would subsequently underpin the Fabrists' 

decision to give the laity direct access to the Scriptures. Asserting that to understand the 

Bible rightly one has to read them for the meaning intended by the Holy Spirit, Lefevre 

posited a two-fold literal sense of Scripture. The true 'literal' sense was the spiritual 

meaning that the Holy Spirit intended to impart through the words of Scripture. Any 

other reading, be it 'literalistic' or metaphorical, was deadly. This was his stance in the 

age-worn debate over the correct grounding point for interpreting the Scriptures, 

especially their many figurative passages.^' Most immediately Lefevre was reacting to 

what he saw as the regrettable fact that people read Scripture without spiritual profit, 

notably monks whose life of devotion revolved around the Psalms. 

How does one gain true understanding of Scripture, that is the Holy Spirit's 

intended meaning, and thereby acquire its spiritual riches? To this question, Lefevre 

offers three complementary answers. First, in the preface to the Psalms commentary, he 

Bishop Bri<;onnet's works are a notable exception. Not only did he fill his letters to Marguerite 
with long mystical expositions, he also translated a second part "de vera paiientia" of the Contemplationes 
Idiotae for Marguerite's use by December 1521. See Rice, Prefatory Epistles, no. 127,413; Bri^onnet, 
Correspondence 1, no. 20, 102. 

On the place of Lefevre's two-fold literal sense in the history of biblical exegesis, notably the 
traditional four modes of interpreting Scripture, see Oberman. Forerunners, 281-296 with a translation of 
Lefevre's prefatory epistles to these two works, 297-301; Bedouelle, Lefevre, 181-185; and Hughes, 55-
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stresses that Christ is the central subject of the Scriptures. Thus, David's songs are not 

historical documents about his own trials and faith, but prophetic utterances about 

Christ.^^ In his preface to the Pauline epistles, he reiterates this view: true knowledge 

only begins by believing Paul's assertion that it was not himself speaking, but the Spirit 

of Christ through him.^'* Correspondingly, scholars see Lefevre's religious thought as 

christocentric. For him, just as Christ is the guiding focus for understanding Scripture, so 

too the whole goal of the Christian's pilgrimage to God is a quest for the union or 

indwelling of the believer in Christ and Christ in the believer {christifomiitas)?^ Second, 

Lefevre posits that the meaning of the Holy Spirit has been elucidated by divinely 

inspired expositors, such as the church fathers. He claims his commentaries are succinct 

60. 
" "I have tried to write a short exposition of the Psalms with the assistance of Christ, Who is the 

key to the understanding of David and about Whom David spoke, commissioned by the Holy Spirit, in the 
book of the Psalms." Lefevre explains through five examples that "the Anointed One of the Lord," in the 
Psalms refers to Christ, not David. He concludes, "it is impossible for us to believe this one to be the literal 
sense which they call the literal sense, that which makes David a historian rather than a prophet. Instead, let 
us call that the literal sense which is in accord with the Spirit and is pointed our by the Spirit... Therefore 
the literal sense and the spiritual sense coincide. This true sense is not what is called the allegorical or 
tropological sense, but rather the sense the Holy Spirit intends as He speaks through the prophet." 
Oberman, Forerunners, 299-300. Lefevre expressed this idea powerfully in his dedicatory epistle to 
Psalterium David, argvmentis fronti cuiuslibet psalmi adiectis, Hebraica & Chaldaica nudtis in locis 
tralatione illustratiim (Paris, Simon de Colines, 1524): "Christus dominus est totius scripturae spiritus. Et 
scriptura sine Christo scriptura sola est et littera quae occidit; Christus vero spiritus vivificans. ... Qui 
(attestante Paulo ad Corinthios) factus est nobis sapientia et iustitia et sanctificatio et redemptio." Rice, 
Prefatory Epistles, 476. 

"Qui intelligent has epistolas esse Dei donum et quod adiectum esse Dei donum proficient, t ii 
non ex se sed ex gratia proficient. At vero qui mundanum forte attendent artifice, immo qui Paulum ipsum 
qui iam supra mundum est, quasi hae epistolae sint eius opus et non superioris energiae in eo divinitus 
operatae, suo sensu ad lecturam accedentes, parum fructus inde sunt suscepturi; et inflati sensu camis suae, 
multa extorte iudicantes, circa inania vanescent et tantundem mente aegrotabunt... Assit Christus divinorum 
auctor munerum, omnibus gratiam donans, datamque conservans et augens conservatam, ut nullus suo sensu 
iudicet praesumatque iudicans. Nam Paulus solum instrumentum est. Experimentum (inquit) quaeritis in 
me loquentis Christi. [2 Cor. 13:3] Haec enim doctrina Christi est, non cuiusvis alterius." Ricc, Prefatory 
Epistles, 297. 

Bedouelle and Hughes both highlight that the quest for christiformitas is the defining 
characteristic of Lefevre's religious thought. See Bedouelle, Lefevre, 227-230; Hughes, Lefevre, 192-197. 
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expositions of the Church fathers' more elaborate treatments.^^ Ultimately, however, 

Lefevre stresses that even with such aids, "sterile," "cursed" human minds are not able to 

gain true insight, only "those who understand these Epistles and the comments thereupon 

to be gifts of God shall profit from them. They owe such profit not to themselves but to 

grace."^' Lefevre assures his readers that if they approach the Scriptures devoutly, God 

will grant them understanding and a pious heart.^^ 

In these principles and, moreover, in his specific commentaries on key passages in 

Paul's epistles, scholars have seen similarities to later Protestant doctrines. Indeed, 

Lefevre's understanding of the literal sense of Scripture influenced Luther.^' Their 

common interpretive method led them to similar doctrines, yet there were also significant 

differences. In his exegesis of Paul's letters, Lefevre emphasized God's free gift of grace 

and downplayed external works. For this reason, though Luther recognized that Erasmus 

had a firmer philological grasp on the New Testament, he preferred Lefevre's doctrinal 

insights. Yet Lefevre, in Luther's view, had not fully fathomed the doctrine of 

justification."*" It is certainly true that Lefevre did not fully prefigure Luther's 

Preface to the Quincuplex Psalterium, Oberman, Forerunners, 301. 
Translation of Latin text cited in note 34, Oberman, Forerunners, 304. 
'To those, therefore, who approach this reading piously, not Paul nor anyone else but Christ and 

His exceedingly good Spirit will be present so that the readers might grow in piety," Oberman, 
Forerunners, 304. 

For a clear overview and interpretation of Lefevre's 'influence' on Luther, see Oberman, 
Forerunners, 288-294. For a brief comparison of Lefevre and Luther with reference to the thought of 
Nicolas of Lyra, Jean Gerson, early sixteenth-century conservative Catholic exegetes, and Erasmus, see 
John C. Olin, The Catholic Reformation: Savonarola to Ignatius Loyola, Reform in the Church 1495—1540, 
(New York: Harper & Row, 1969), 107—110. For the homologies of Lefevre's thought with Luther. Calvin, 
and other Protestants, see Hughes. Lefevre, 96-99. Their notes cite further literature. 

^ After attacking Erasmus' notion of justification, Luther claims that Lefevre, who otherwise lives 
the doctrine, does not correctly articulate it when interpreting Scriptures: "Nam et Stapulensi, viro alioqui 
(bone Deus) quam spirituali et syncerissimo, haec intelligentia deest in interpretando divinas literas, quae 



180 

understanding of sola fides when interpreting Paul in 1512/15. Nor did Lefevre's views 

induce him to offer trenchant criticisms of the church's teachings about faith and works. 

Nevertheless, Lefevre's exegetical method did undercut the authority of the Church and 

its approach to establishing the meaning of Scripture, correct doctrine, and true practice. 

Lefevre would not have agreed with the assertion made by the early sixteenth-century 

papal apologist, Sylvester Prierias, that: "Whoever does not rely on the teaching of the 

Roman Church and the Roman Pontiff as the infallible rule of faith, from which also Holy 

Scripture draws its power and authority, is a heretic.'"" Characteristically, Lefevre did 

not care to debate this point publicly."*^ Rather, he preferred concentrating on what was 

for him the essence of matter; increasing piety. Convinced that understanding and 

devotion were gifts of the Holy Spirit, Lefevre at Meaux would come to see every reason 

to give the laity immediate access to the Giver and His gifts through the Scriptures in the 

vernacular. 

Bolsterine Monastic and Clerical Renewal 

The Fabrists were not principally addressing the laity during the years 1508-1520. 

However, they dedicated a portion of their works to patrons who were attempting 

tamen plenissime adest in propria vita agendo at aliena exhortando." Luther to Spalatin, from Wittenberg, 
19 October 1516, WABr I. no. 27, p. 70, II. 38-^1. 

Oberman, Forerunners, 292. 
Bedouelle points out that Lefevre is said to have argued that the church was "the mother of faith 

and mistress of the truth," but rightly questions what "church" he meant. He notes that Lefevre did not 
much emphasize the "institutional church," its liturgy, or traditions when interpreting Scripture. For lack of 
a clear definition of the church by Lefevre, Bedouelle prefers to suspend judgment since Lefevre himself 
choose to remain silent, especially in the period after the condemnation of Luther. Bedouelle, Lefevre, 120-
13S. We believe that he did give a clear indication of his position, despite its unacceptability to church 
authorities. See our conclusions to this section. 
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monastic and clerical reform. As Lefevre explained in his preface to his Psalter, he wrote 

especially to ensure that monks would no longer become depressed by failing to 

understand the Psalms but rejoice in exploring their spiritual riches/^ While Lefevre was 

composing this work, his patron Guillaume Bri^onnet was attempting to reform St.-

Germain. Brigonnet was but one of several prelates, heirs of the spirit of Jean Gerson 

(1363-1429), Nicholas of Cusa (1401-1464), Jean Standonck (1443—1503), and Jean 

Raulin (1443-1515), who were seeking to reform both regular and secular clergy during 

the early Sixteenth Century."*^ Lefevre and his collaborator edited several works that were 

particularly suited to nourishing monastic devotion. These were:^^ 

Richard of St. Victor, De trinitate (1510) 
Jean Mombaer, Rosetum exercitiomm spiritualiiim et sacranim mediatiomim 

(1510). 
St. Aldhelm, De virginitate carmen (1512) 
Jean Ruysbroeck, loannis Rusberi de omatu spiritiialium nuptianim (1512) 
The Liber trium vironim et trium spiritualium virginum (1513) 
Nicolas of Cusa, Opera (1514) 
Josse Clichtove, Commentary on the Corpus Dionysiaciim (1515) 
Ramon Lull, Proverbia and Arbor philosophiae amoris (1516) 
The anonymous Contemplationes Idiotae (1519). 
Les contemplations faictes a I 'honneur et luenge de la tressacree vierge Marie (a 

translation of the second part of the Contemplationes Idiotae) (1519). 

Lefevre dedicated his 1509 Quincuplex psalterium to Cardinal Guillaume Bri^onnet, who son, 
Guillaume Bri^onnet, Bishop of Lodeve, had just taken over from him as abbot of St. Germain-des-Pres. 
Rice, Prefatory Epistles, no. 66, 192—201. Lefevre had similarly dedicated his 1505 edition of Lull's 
Contemplation to several novitiate monks, see Rice, Prefatory Epistles, no. 45, 140-145. 

** For a brief overview of episcopal reform during the sixteenth century, particularly with reference 
to Gerson, Claude de Seyssel, Gaspard Contarini, and Guillaume Bri^onnet, see Paul Broutin, L 'Eveque 
dans la tradition pastorale du XVt siecle: adaptation franqaise de "Das Bishofsideal der katholischen 
Reformation " par Hubert Jedin (Bruges: Desclee Dc Brouwer & Cie, 1953); a French translation with 
additional material of Hubert Jedin, "Das Bishofsideal der katholischen Reformation," in Sacramentum 
ordinis: Festschrift zum 60. Priesterjublileum des Kard. Bertram (Breslau: E. Prisik und K. Kriss, 1942)], 
11-20, 26-43, and 78-84. See further chapter 6. 

Rice, Prefatory Epistles, epistles nos. 74, 75.90,91,99, 109, 111,118, 126, and 127. 
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Early church mystics—the Pseudo-Dionysius and the Shepherd of Hennas (in the 

Liber trium)—were brought to light side by side v/ith the great figures of the medieval 

traditions—Richard of St. Victor, Ruysbroeck, Cusa, and Lull—as well as other well-

known visionaries—the anonymous author of the Visio Wetini, Robert of Uzes, Hildegard 

of Bingen, Elizabeth of Schdnau, and Mechthild of Hackebom (all in the Liber trium)— 

and the less well known, anonymous author of the Contemplationes Idiotae. The 

publication of the Rosetum by John Mombaer (d.l502), the sole contemporary author in 

this group, helped to popularize the Rosary in France. Mombaer had been an important 

figure in the circle of reformers active at the turn of the century having led the delegation 

of Windesheim canons called to France in 1496 by Jean Standonck. After serving in 

several religious conununities around Paris he continued the reform of the important 

Abbey of Livry after Nicholas of Hacqueville's death in 1501."*^ Thus, publishing 

Mombaer's work was a tangible link to the previous generation of reformers, typified by 

Standonck and Raulin, who similarly had been inspired by the mystical authors whom the 

Fabrists were editing between 1508—1520.'*^ 

Without wanting to draw a sharp distinction between works suited to the religious 

as opposed to the secular clergy, the following editions were particularly oriented to 

clerics:'*® 

For the first missions of the Windesheim canons 1496-97 and Mombaer's subsequent work, see 
Renaudet, Prerefomte et Humanisme, 217—229 and 302-303, 312, 330, and 341. 

Renaudet relates that the Observant movement had been halted by a succession of blows: the 
death of the reformist Primate of France, Georges d'Amboise (1510) as well as the French court and 
church's conflict with the Rome at the Council of Pisa (1511) and Lateran V (1512), Prerefomte et 
Humanisme, 524—590, esp. 556-63. 

Rice, Prefatory Epistles, nos. 77, 98, 107, 108, 114, 12i, and 123. Prior to 1508, only one of 



183 

Bemo, De officio missae (1510) 
Jacopo Sannazaro, Camien de passione dominica (1513). 
Marco Dandoio, Preconium cnicis (1514) 
Claude de Seyssel, Moralis explicatio Evangelii Liicae (1514) 
Josse Clichtove, Elucidatorium ecclesiasticum (1516). 
Hugh [Richard] de St. Victor, Allegoriae in Vetiis et Novum Testamentum (1517). 
Jean Gerson, L'Instruction des curezpour instruire le simplepeuple (1518). 

This list leaves out the Fabrists' many contributions to patristics and church 

history,"*' but does give a sense of their commitment to clerical renewal. They addressed 

their works—both those suited to monastic as well as to clerical reform—to several of the 

most influential churchmen in France, some of whom were themselves authors in the 

wider Fabrist circle, including Cardinal Guillaume Bri^onnet, his sons Guillaume and 

Denis Bri^onnet, cousin Michel Bri^onnet, Louise Pinelle, Guillaume Petit, Claude de 

Seyssel, Jacques d'Amboise, Louis Guillard, and Francois du Moulin de Rochefort. The 

prefaces of these works announced a desire to reform cloister, clergy, and cult. Lauding 

Bemo's treatise on the mass, Lefevre recommended it to all priests so that they would 

properly understand the office,^" noting that Bemo instructed officiants how to celebrate 

the rite in its pristine, apostolic form.^' In his preface, Lefevre glossed the principal 

Greek and Latin words used in the office, so that the priest would know their meaning 

Lefevre's publications would have been particularly useful for the secular clergy: The Uber Clericorum 
(1499) by Ramon Lull was "an elementary catechism for ignorant clerics dedicated to the 'venerable 
University of Paris, and principally to its Chancellor [Gerson]. Rector, dean and other chief members.'" 
Ibid., no. 22, p. 75. 

See Rice, Prefatory Epistles, nos. 79, 85, 87,92,93. 97, 104, 105, 106 128, and 130 for patristic 
works and nos. 73, 81, 100, and 131 for editions relating to church history. 

"... librum commisi officinae, quo multis, maxime sacerdotibus, prosit, am is mihi sane visus 
est, qui dignus sit in manibus omnium sacerdotum versari, ne negligenter et inscie sanctum opus 
aggrediantur; cum etiam scriptum esse non nesciant, maledictum eum esse qui negligenter opus domini 
facit." Rice, Prefatory Epistles, 234-5. 
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when reciting them. Clichtove authored his Elucidatorium ecclesiasticum in an 

asscx:iated effort to instruct clerics about the meaning of liturgy.^" Similarly, Bishop 

Denis Bri^onnet of St.-Malo edited Gerson's Opus tripartitum in Latin and French 

expressly for those of his clerics who were uneducated.^^ Gerson's pastoral handbook 

had already been used in twenty-two diocese by the time of his death in 1429 and many 

prelates besides Denis Bri^onnet were reviving it in the early sixteenth century for the 

reform of their own clergy. 

Controversy 

It is hard to assess what spiritual profit from the Fabrists' Latin works, addressed 

to learned audiences, may have "trickled down" to the laity. In one famous instance, 

indeed the first instance in which Lefevre was ever called upon explicitly to respond to 

the needs of the laity, the application of his principles to popular religion resulted in a 

raging controversy, the Mary Magdalene debate. This was to be an important step 

towards the next phase of the Fabrists career. 

In 1518 Francois du Moulin de Rochefort asked Lefevre for a study of one the 

royal family's favorite saints, Mary Magdalene.^"* Rochefort had been commissioned to 

""Ad quod quidem rite assequendum, ... occurrit mihi quidam libellus venerabilis viri Bernonis 
quondam abbatis Augiensis, circa divinorum priscas et apostolicas institutiones (>ervestigandas olim 
vigiiantissimi, qui non parum utilis et accommodus huic rei mihi visus est." Rice, Prefatory Epistles, 234. 

Rice, Prefatory Epistles, 358—359. 
Rice, Prefatory Epistles, 395. See Moreau 2, nos. 1096 & 1831; Moreau 3. nos. 113 & 1213; 

and Moreau 4, no. 168, three of which can be added to the five early sixteenth-century editions tallied by 
Rice. 

There are the numerous studies of this controversy. For the exegetical and theological issues at 
stake, see Anselm Hufstadter, "Lefevre d'Etaples and the Magdalen," Studies in the Renaissance 16 (1969), 
31-60 and Massaut, Critique et tradition, 67-96. Massaut rightly includes discussions of two attendant 
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write her life by Louise de Savoy after the royal family had visited her shrine at Ste.-

Baume in the south of France in 1516, where, pious legend had it, she had migrated and 

died in apostolic times.^^ Like St. Denis, she was a popular 'national' saint whose deeds 

endowed the church in the Most Christian Realm with quasi-apostolic origins. 

In a tradition dating back to Gregory the Great, medieval hagiographers held that 

Mary Magdalene was one and the same as Mary, the sister of Martha, as well as the sinful 

woman mentioned in Luke 7:36-50. Lefevre's inquiry led him to debunk this association 

of the three women since he found no grounds for it in Scripture and the early Greek 

fathers rejected it. Although Lefevre was not pretending to offer definitive conclusions in 

publishing his views sparked a controversy that vented years of increasing acrimony 

between Europe's humanist exegetes and conservative theologians.^^ In over sixteen 

tracts, a diverse mix of major Figures such as Marc de Grandval, Bishop John Fisher of 

Rochester, and Noel Beda (contra) and Josse Clichtove, Willibald Firckheimer, and 

Symphorien Champier (pro) jumped into the debate. 

issues. Appended to his work on Mary Magdalene, Lefevre further refuted the legend that the Virgin 
Mary's mother, Anne, had three successive husbands and brought out a controversial explanation of the 
three days between Jesus' crucifixion on Friday and resurrection on Sunday. 

M. Holban provides a clear account about how Louise de Savoy's request resulted in Lefevre's 
study Mary Magdalene via du Moulin, see "Francois du Moulin de Rochefort et la querelle de la 
Madeleine," Humanisme et Renaissance II (1935), 26-43, 147-171. 

For the many tracts in the Magdalene controversy, see Hufstadter, "Lefevre d'Etaples and the 
Magdalen." Massaut warns against seeing the Magdalene debate simplistically as a confrontation between 
humanists and scholastic theologians, pointing out that Erasmus had his reserves about Lefevre's position 
and that John Fisher, who was generally sympathetic to humanist studies, wrote twice with much heat on the 
side of Beda and other conservatives, whereas John Mair, a scholastic theologian at Paris, supported 
Lefevre's three Marys position. However, if lines of opposition were not already set, they were being 
clarified by such debates. The humanist ranks would subsequently split over the Reformation along lines 
already becoming apparent during the Magdalene debate, with Fisher and Erasmus deciding contra. See 
Critique et tradition, 67. 
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In 1514 Lefevre had already sparred with the Paris Faculty of Theology over 

Johannes Reuchlin's studies of Hebrew and Jewish mysticism, since these had nourished 

his own biblical commentaries/^ Across Europe, the Reuchlin case had served as a 

forum where, in addition to exchanging insults, humanists and scholastic theologians 

debated whether the study of the biblical languages was helpful, even necessary, for 

theological studies. Lefevre's Magdalene treatise similarly drew into the fray the wider 

educated world over the use of the humanists' critical methods in assessing the Bible and 

church tradition. As importantly, it implicated the French court as the patrons of such 

humanists. The Magdalene debate thus resonated with the other disputes stemming from 

the works of Erasmus and Luther sounding through Europe between 1518 and 1520. 

In a new preface to the fourth printing of the first edition of Luther's collected 

works (1520, first printing 1518), the anonymous editor proclaimed that "the German 

Daniel" and Lefevre were brothers-in-arms. He praises Luther as a new prophet sent by 

Christ to refute the abuses in the church caused by medieval theologians such as Nicolas 

of Lyra, Thomas Aquinas, and Duns Scotus and singles out Lefevre as the leader of those 

good men renewing biblical studies whom modem scholastic theologians were accusing 

of heresy.^^ 

On the Reuchlin affair and Lefevre's involvement in its unfolding at Paris, see Renaudet. 
Prerefomie et Humanisnie, 640-655, esp. 650-655. 

After proclaiming Luther's prophetic role, the editor expresses the wish that theologians would 
awaken and mend their ways: "Atque utinam omneis Theologos a lethargo tandem expergefieri contingat... 
ut non facile de cause, aut etiam non causa, bonos viros cum ipsis ineptire nolents haereticos pronunciare 
conentur. quosdam Parisiensi Scholae Theologos imitati, qui Jacobum Fabrum Stapulensem, eruditionis et 
integritatis columen, quod ineptam istam Novi Instrumenti versioncm, adductis argumentis, esse Hieronymi 
negasset, haereseos damnare voluerunt, seipsos interim non citra academiae totius ignominiam, apud totum 
orbem, et omnem forsan posteritatem, imperitiae et invidiae atque malignitatis notantes! Sed cogitent 
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In the Magdalene affair, the issues went far deeper than the mere modification of a 

popular saint's legend. Conservatives saw Lefevre's tract as the thin end of a wedge that 

would open the door to disbelief. They warned that scholars would be tempted by 

Lefevre's example to reassess other saints' lives and practices of the church, thereby 

undermining the laity's trust in the church and destroying their faith.^' Lefevre may have 

exacerbated this perception since, in the second edition of his Magdalene treatise, he 

appended a discussion in which he denied the legend that St. Anne, the Virgin Mary's 

mother, had had three successive husbands and a daughter named Mary by each one. The 

Virgin Mary, he affirmed, was the only daughter of her one and only husband.^ 

To accusations that he was fomenting dissent, Lefevre responded that he had no 

intention of creating religious turmoil. Nor was he embarking on a project to undermine 

the cult of the saints, to which he himself was particularly devoted. However Lefevre's 

critical methods did again call into question the validity of scholastic exegesis and the 

role of tradition in establishing religious practice. Perhaps is was because Lefevre 

Scholasticas opiniones nequaquam fieri debere Christianorum onera. Cogitent mundum, passim nunc 
emergentibus studiis, reipiscere, Laicos non tarn crassos quam fuerunt olim. Christum et Paulum in primis 
ament, spirent, complectantur, et comperient quaedam secus habentia quam quaestionistae hactenus 
docuerunt. Itaque, fratres, tempus est nos a somno surgere." This was a new preface written for the fourth 
printing of Martin Luther, Prima Pars Opertim reverendi patris, ac sacrae Theologiae doctoris Martini 
Lutheri, Augustiniani Wittenbergensis ([Basel: Andreas Cratander], March, 1520 [1518]) in Herininjard 1, 
no. 31,62. Josef Benzing, Lutherbibliographie: Verzeichnis der gedruckten Schrifien Martin Luthers bis 
zu dessen Tod (Baden-Baden: Hcitz, 1966), p. 3, no. 6. Cf. Kurt Aland, Hilfsbuch zum Liitherstudium, 3"* 
rev. ed. (Witten, 1970), no. 638 for the first collected edition of Luther's works (1518), including the 
Resolutiones disputationum de virtute indulgentia and other texts. 

One of the first to respond to Lefevre, John Fisher, Bishop of Rochester, made these arguments, 
which were picked up by other adversaries. See Hufstadter, "Lefevre d'Etaples and the Magdalen," 43-50. 

For Lefevre's effort to 're-equilibrate' the number of biblical Marys (his found three 'Marys' in 
the one Magdalene but reduced St. Anne's three daughters of that name to only one 'Virgin' Mary), see 
Massaut, Critique et tradition, 75—80; Graf, Essai, 85-90. 
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himself came to understand the implications of his approach that he withdrew about this 

time from the field of combat. 

In a median stage, during 1519, Lefevre embarked on a project to purify the cult 

of the saints by bringing out new versions of their lives based upon the best historical 

sources. A prime target were the spurious stories, "ve/ inepta vel suspecta," that had 

fastened onto their lives over the centuries and were repeated in works such as Jacobus de 

Voragine's immensely popular The Golden Legend. In describing his contribution to this 

work in progress, Glareanus wrote to Zwingli: 

Upon the advice of Lefevre d'Etaples and with a few manuscripts, I have just 
written an account of Sts. Felix and Regula in simple prose so that those with a 
little Latin may understand it. I have taken care to put in the parts that most 
especially teach about Christ (maxime Christo confomiia) and cut out those that 
are silly or even superstitious. The cunning displayed by the previous writers of 
this story is truly fabulous. It surpasses barbarity since they have completely 
muddled the central matter and have even made it absurd beyond measure.^' 

Glareanus does not specify what they were excising from the medieval collections 

of the saints' lives, but one can well image that they may have started with the miracle 

accounts, like those in the Magdalene story relating how devotees to her had been saved 

"Scripsi item his diebus consilio Fabri Stapulensis et codicibus aliquot adiutus divorum Felicis et 
Regulae historiam, humili stilo, ut a mediocriter doctis intelligi quiret. Caeterum cavi. ut maxime Christo 
conforrnia adiicerem, resecarem, quae vel inepta vel suspecta. Mirum vero ingenium eius historiae 
scriptoribus, quod praeter barbariem, qua negotium maxime obscurarunt, etiam supra modum ineptierunt. 
Sed non prodibit in lucem, nisi tibi placuisse intelligam." 15 May 1519, from Paris, ZWl, no. 76. 168-170; 
169. Lefevre's modifications would have had signiflcant impact on those who grounded their local pride on 
the miraculous deeds of their patron saints. When Glareanus first outlined Lefevre's project and announced 
his enthusiastic participation in January 1519, he advertised to Zwingli his desire to swell Zurich's honor, 
but failed to mention any desire to edify those somewhat learned "mediocriter doctis." Others could well 
have been dishonored by their revisions. "Caeterum scripseram domino praeposito Tigurino, aliisque 
canonicis..., lacobum Fabrum sanctorum martyrum historias e non vulgatis authoribus et hominibus doctis 
collecturum. Quare, ut divorum martyrum apud Tiguinos historiam mitterent. oravi; ita enim futurum, ut 
collegio inde honor maximus oriretur." 13 January 1519, from Paris, ZW 7, no. 55, 126-129; 128; cf. 
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by her aid from prison, blindness, drowning, or dying unshriven after a life of 

debauchery." It is essential to note here that the Magdalene miracle stories were exactly 

what had caught the interest of Louise de Savoy. Du Moulin explained to Louise that 

these were the least reliable part of her whole cult." 

Having enlisted the help of talented minds around him, Lefevre then abruptly 

abandoned his saints project after publishing the lives of the martyrs whose feast days fell 

in January.^ Why did he stop? We have no testimony from Lefevre. By mid-1519, the 

Magdalene controversy was becoming more heated and he may well have sensed that his 

further reassessment of the saints would likely create further turmoil. Lefevre's devoted 

disciple, Farel, recounted long afterwards that more than fear of controversy, Lefevre's 

'critical wedge' had fmally separated him from the traditional cult of the saints. Farel 

recalled that in a first stage, when Lefevre was still wholly devoted to the saints, his 

Herminjard 1, no. 19. 41-42 (excerpt). 
" Jacobus de Voragine, The Golden Legend: Readings on the Saints, trans. WilJiam Granger 

Ryan, (Princeton, NJ: Princeton University Press, 1993) vol. 1, no. 96, 382-383. 
Du Moulin reminded Louise of her request: "La Magdalene a faict tant de miraclez. Ne seroit il 

possible de les assembler et en faire ung livre?" He responded, "Je croy que non. Au moins qu'on en peust 
tirer foy certaine car en narration de miraclez y a tant de mansongez que c'est pitie. Et la plupart diceulx 
sont invisibles quant a nous et n'an [n'en] pouvons avoir congnoissance." Du Moulin does not. however, 
go on to deny the utility of praying to her for intercession. See Holban. "Francois du Moulin de Rochefort 
et la querelle de la Madeleine." 152. 

^Agones Martyrum Mensis ianvarii [Paris: Henri Estienne. 1519] 80 fols. Rice, Prefatory 
Epistles, no. CCLXXV, p. 562. Despite Lefevre abandoning this work, Glareanus later published his work 
dedicating it to Zwingli and other worthies of Zurich. See, ZW7, no. 76. 168-170; 169. note 9: "Glareans 
Bearbeitung der Zurcher (fic ZUricher) Legende ist abgedruckt bei Hottinger. hist eccles. VIIL 106Iff., 
unter der Oberscrift: Divorum Felicis, Regulae et Exuperantii Agon, mit vorgesetztem Brief an Propst Felix 
Frei, aus Paris (ohne datum), worin der Verfasser sagt: 'Elaboravimus autem, ut ex veteribus scriptoribus, 
quantum fieri potuit, historia haec initium sumeret.' und am Schlusse: 'Sed haec tibi et universo collegio. 
viris humanissimis. deinde et Huldrico Zwinglio, propter summam in viris optimis eruditionem etiam insigni 
theologo. offero etc...'" Two years later. Glareanus' compatriot, Wilhelm Nesen. reworked a saint's life to 
rather different effect. He appended the 'Folly of St. Nicholas' to a work on the Luther controversy: 
Epistola de magistris nostris Louaniensibus ... quibus debemus ... illam damnationem Ltitherianam [et 
Sequitur Vita sancti Nicolai sine stultitiae exemplar], [Paris. Michel Lesclencher. c. 1521], See Moreau 3. 
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master began the path towards repudiating the traditional cult when he reahzed that some 

people venerated them, Mary in particular, more than Christ and His true cross.^^ Farel 

claimed that, later, while writing his martyrology in 1519, Lefevre took the next step. 

Having come to believe that the saints' legends perpetuated idolatry by inspiring people 

to pray to them as intercessors instead of Christ, he abandoned his work.*^ Ultimately, 

Lefevre and many evangelicals came to believe that Christ is the sole mediator and 

intercessor before God to the exclusion of all other intermediaries. For them, the Saints 

would remain exemplary Christians, even divine choristers who added their voices to 

those of the heavenly hosts, but only in so far as they were incorporated into Christ and 

not as efficacious intercessors for the living.^^ 

no. 186bis. 
In chapter 56 of the Du vrai usage de la croix (1560), Farel recounts how even when Lefevre 

was "en la Papaute," he had had a statue of Isis (the Virgin!), before which women had been prostrating 
themselves, replaced with a cross in order to remove the occasion of their false practice. He relates that 
Lefevre's views later became those of the reformers: "... ce [the replacement of the statue of Mary with a 
cross] fut pourtant qu'il pensoit beaucoup mieux faire a cause qu'il n'entendoit pas encore pour lors, ce 
qu'il a bien entendu puis apres, touchant I'idolatrie qui a este commise autour de la croix." Guillaume 
Farel, Du vrai usage de la croix et autres traites, ed. Edouard Urech (La Chaux-de-Fonds, Switzerland: 
Editions G. Saint-Clair, 1980), 104. 

^ In 1548, Farel wrote in his unpublished "Epistre a tous seigneurs et peuples et pasteurs a qui le 
Seigneur en a donne acces": "... ces legendes, apres lesquelles ce bon Faber avoit travaillees et desja deux 
mois de martirs estoyent imprimes, car il avoit delibere de mettre tout ce qu'il en pouvoit trouver, et le jour 
et I'annee de tous. Mais ayant entendu la grosse idolatrie qui estoit es prieres des Saincts et que ces 
legendes y servent comme de soulphre a allumer le feu, il laissa tout et se mit du tout apres la Saincte 
Ecriture," quoted in Bedouelle. Lefevre, p. 73, note 19. from Du vray usage de la croix de Jesus-Christ 
(Geneva: Fick, 1965), 172. Cf. Quadroni, Farel Corr., no. 1021, p. 95 with reference to L. Aubert, "Un 
opuscule de Farel." Musee neuchatelois (1930), 167-179. Rice, Prefatory Epistles, has found, contrary to 
Farel's statement, only one month of saints' lives published by Lefevre. Seen note 64. 

Hughes, Lefevre, 128, cites Lefevre's 1522 Commentary on the Gos|>els for Lefevre's assertion 
based on Luke 21:5 that: "if anyone who is praying places his confidence in the intercession of the blessed 
Virgin or of all the saints, whoever they may be, rather than in Jesus Christ alone, he is not praying as he 
ought." When discussing Lefevre's evolving thought on purgatory, Bedouelle points out that he (and his 
colleagues) explicitly rejected the doctrine that the intercession of the saints or prayers for the dead had any 
effect, Lefevre, 201-207, esp. 203-204. Bedouelle points to their homily on the story of the rich man in 
hell who cries out to Abraham asking that the beggar, Lazarus, whose needs he had neglect in life, be sent to 
quench his thirst [Luke 16:19-31]. Their interpretation reads: "En ce lieu la, il n'y a point d'aide, il fault 
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V. Prepared but not Destined for Meaux 

The Magdalene affair had not reached its conclusion before Lefevre and his 

disciples arrived at Meaux in the spring of 1521. Why they went to Meaux and there 

engaged in a novel endeavor to instruct the laity directly is mysterious. In chapter 5 we 

will consider the factors that attracted them to Meaux. By 1521, the Fabrists' great patron 

and ally, Guillaume Bri^onnet, certainly needed their help. After three years, his attempts 

to reform his clergy and instruct his flock were foundering. To ameliorate such problems, 

the Fabrists, as experienced teachers and editors of what they believed to be the finest 

patristic and medieval works for training the clergy and inculcating piety, were 

magnificently equipped. However, as Glareanus' letter on Lefevre's reasons for quitting 

Paris clearly indicates,''® by 1521 the path leading from their studies antibarbari to 

sympathy with Luther, even after he published his strident attack on the Babylonian 

Captivity of the church, had brought them to a difficult crossroads. By 1521 Lefevre had 

been forced to flee Paris but it was not clear, at least to his Swiss friend, that Meaux or 

que la justice de Dieu se face [sans remede], qui est bien monstre, quant n'a peu obtenir pour priere. ne pour 
luy ne pour autruy, ne pour les mortz ne pour les vifz. II [Lazarus] cuydoit estreexaulce par Abraham, et 
que Abraham peust aucune chose, mais Abraham renvoye (non point pour le riche, car il estoit trop tard 
pour luy. mais pour ceulx qui encore estoient au monde) a la parolle de Dieu. Car c'est la ou il nous fault 
aller, c'est celle par laquelle en donnant foy, Dieu nous veult sauver non point [par esperitz ou] ceulx qui 
sont passez de ce monde ... Nous avons ses [Christ's] prophets, les apostres. nous avons les anciens 
prophetes, oyons les, et ayons foy en leurs paroUes, non point comme de eulx. mais de Dieu, et nous ne 
irons point en tormentz avec le riche, ambitieux. et voluptueux. Mais nous irons ... avec Jesuchrist au 
royaulme de Dieu, ou est joye et gloire sans fin, a le louer avec Abraham, tous les anges, et tous les sainctz 
eternellement." Jacques Lefevre d'Etaples and his disciples, Epistres et Evangiles pour les cinquant et 
deux dimenches de fan, ed. Guy Bedouelle et Franco Giacone (Leiden: E.J. Brill, 1976), 232-33. 
Bedouelle's analysis concurs with Henry Heller, who cites similar passages against the cult of the saints 
from this work as well as Lefevre's 1526 work on the Psalter, "The Evangelicism of Jacques Lefevre 
d'Etaples. 1525." Studies in the Renaissance 19 (1972), 42—77, esp. 71—72. See further our presentation of 
Gerard Roussel's recasting of the cult circa 1550 in chapter 10. 

See page 172, note 22. 
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the reform there had been his or his followers planned destination. Yet, the Fabrist circle 

at Meaux became the nursery of the French evangelical movement. Why? 

By 1520, the Fabrists had manifestly entered the lists of those biblical humanists 

who would side with the German reformers in the ensuing conflict. The Magdalene affair 

was but one of the battles during which the likes of Lefevre, Reuchlin, Beatus Rhenanus, 

Henry Cornelius Agrippa von Nettesheim, Glareanus, Zwingli, Oecolampadius, Bucer, 

Luther, and others exchanged messages of mutual support and concern. The letters cited 

above by Lefevre to Beatus Rhenanus, by Glareanus to Zwingli, and the bold association 

of Luther and Lefevre as champions of the new doctrines by the editor of the Wittenberg 

theologian's collected works, are clear evidence of this international solidarity. 

Erasmus' well-known report to Alexander Schweiss of March 1521—repeated to 

Louis Guillard in June with variations reflecting the Sorbonne's condemnation of Luther 

in April—epitomized the perceived common cause between biblical humanists and the 

nascent reformers. He related that a Carmelite/Dominican preaching before Francis I had 

announced that the Antichrist was at hand and that his four precursors had reared their 

heads: a certain Franciscan in Italy, Jacques Lefevre d'Etaples in France, Reuchlin/ 

Luther in Germany, and Erasmus in Brabant.^' The chief enemy of this group, at least in 

In the midst of a long list of 'monks' who have been linking Erasmus to Luther and Lefevre, he 
writes: "Apud Regem Galliae Carmelita quidam dixit in concione venturum Antichristum; iam quatuor esse 
prnecursores, Minoritam nescio quem in Italia, lacobum Fabrum Stapulensem in Gallia, Reuchlinum in 
Germania, Erasmum in Brabantia." 13 March [1521], Allen 4, no 1192. 453-454, II. 24-29. Three months 
later. Erasmus reports that it is a Dominican who preached and now it is Luther, not Reuchlin. who is the 
Antichrist's precursor in Germany: "Ex amicorum Uteris didici monachum quendam apud Christianissimum 
Galliarum Regem in concione magis etiam insanisse: qui dixerit iam adveiiturum Antichristum, cum 
extiterint quatuor praecursores, Minorita nescio quis in Italia, Lutherus in Germania, lacobus Faber in 
Gallia, Erasmus in Brabantia." 17 June 1521, Allen 4. no. 1212. 528. II. 27-31. See Allen's notes to letter 



193 

France, Erasmus noted, was the Faculty of Theology led by Noel Beda and Guiilaume 

Duchesne (Quercus)7° 

Although the Fabrists were to support the Reformation, we should avoid 

exaggerating their unity as the sorbonnagres did so ham-fistedly during the early 

twenties, by disregarding the real differences between the Fabrists and followers of 

Erasmus, Luther, or Zwingli. It is nevertheless true that circa 1520 the Fabrists and the 

supporters of the latter three shared this sense of common cause, even if it was to be 

sorely tested and split by the Reformation/* Their solidarity had roots dating back to the 

Reuchlin affair in 1514.'^ By 1520, conflict had further galvanized their ranks, although 

they did not agree what should be done to prepare for the religious storm they realized 

was soon to break. 

Lefevre in particular exhibited a strong, principled aversion to open confrontation. 

This would be an ambiguous legacy for the evangelical movement, on one hand favoring 

their survival in a hostile climate, on the other hamstring efforts to reach their goals. 

no. 1192,453, II. 25-26 for a similar report to Agrippa von Nettesheim, 10 September 1521, in which 
Luther replaces the Franciscan in the foursome. Allen suggests Bernard Ochino as the probably identity of 
the Franciscan. 

™ See Erasmus report to Nicholas Everard cited in note 82. 
" It is well know that Erasmus had already had a spat with Lefevre from 1515 to 1517 over a point 

of translation and that by 1520 he was fending off charges of having spawned Luther. However, the 
common cause of men of good letters—linking all three scholars—was still the dominant impression and 
hope at the time. On this climate, see three further letters from Willibald Pirckheimer to Erasmus and the 
latter to Juan Luis Vives and Francesco Chieregati, Allen 4, no. 1095, 246-47, II. 73-95; no. 1111, 283, II. 
282-283, II. 71-89; and no. 1144, 347-348, II. 20-34. The last letter is particularly revealing since, when 
preaching against Luther in Louvain, t.he Carmelite Egmondanus linked Erasmus and Lefevre's names to 
Luther's even though he realized that their doctrines did not accord: "7>iunquam,' inquit. 'convenit inter 
haereticos.'" 

See Lefevre's epistolary exchange with Reuchlin in 1513-14, Herminjard, vol. 1, nos. 2-4. 
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Documents showing the state of mind of Lefevre and his disciples in 1520 are 

few, but Lefevre's influential attitude is well in evidence. Surveying the scraps of 

evidence supports our impression that Lefevre lacked a sense of direction in the face of 

the growing controversies. By the end of 1519 he abandoned his project on the saints in 

mid-stream and retreated from the arena of battle to wander in search of manuscripts, 

planning to be away from Paris the following year.^^ The eight surviving letters in his 

correspondence from 1519 (there are none for 1520) reveal his growing unease. He told 

Agrippa that he would have preferred if the debate over the Magdalene and St. Anne 

could have been restricted to learned circles.'"* But events were overtaking him. Scholars 

T5 were now wrangling over the cult of the saints in full view of the laity. If in defending 

Lefevre's position in 1518, Clichtove had reassured critics that their views would not 

scandalize the people, Lefevre had proof positive in 1519 that conservative opponents 

Lefevre wrote to Agrippa von Nettesheim, 14 November 1519, from Paris "Sed per hos 
[menses?] divagatus sum, neque per annum ferme figam pedem Parisiis." Herminjard 1, no. 30. 60. 
Hughes claims that "Lefevre spent several months there [at Meaux] as Bri^onnet's guest during the years 
1518 and 1519." He cites no evidence for this assertion. Glareanus letter from July 1521, cited in note 22. 
however indicates that Lefevre only arrived at Meaux between April and July 1521. See further. Bedouelle. 
Lefevre, 90-91. Hughes, Lefevre, 129. and Graf. Essai, 93-94. None of these three scholars has found 
precise evidence about his whereabouts during 1520. 

"Maluissem negotium de Anna sine contentione inter doctos versari. Quod si non potest, propter 
malignitatem temporis et perversa hominum ingenia, et tibi insidet animo contendere, vide ne hoc ullo pacto 
honoris mei zelo feceris, sed solum veritatis tutandae et devotionis in Deiparam Mariam et ejus matrem 
beatissimam Annam." 20 June [1519], Herminjard 1. no. 25. 53. 

Agrippa reported from Metz, [April, 1519] that Lefevre's many enemies were denouncing him to 
the people: "Quorum quidem multi sunt, sed homines improbi animi et miseri ingenii, qui omnibus bonis 
Uteris sunt hostes,—tamen qui scioli sunt apud rudem populum, et fldem sibi vendicant hypocrisi—ut 
difficile, imo non sine periculo. illis resistant. Neque tamen ob hoc deterreor ab officio." Herminjard 1. no. 
21, 47. He repeated this assertion to Lefevre in November, saying that the theologians do not dare to battle 
with them in public but [among the learned and powerful] use devious ways and back-stabbing attacks. 
while insinuating in the minds of the gullible public that they hold heretical beliefs: "...qui [sophistae = 
theologians] cum aperto Marte contra nos nihil valeant. per cuniculos furtive adoriuntur, sagittantes in 
occulto. et apud imperitum credulumque vulgus nos erroris insimulant, deferentes nos tanquam de haeresi et 
insanis opinionibus." Herminjard l,no. 29,58. 
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were stirring the people up against him and his colleagues/'^ In response, Lefevre 

counseled his supporters to back down, arguing that error would fail of its own accord, or 

rather that the Holy Spirit would make the truth manifest in due time/^ 

Here, perhaps more than anywhere, Lefevre was at odds with the German 

reformers as typified by Luther's contemporary, refusal to retract his views before the 

Emperor at Worms. The difference between them lay not in obeying the dictates of 

conscience, but in the very decision whether to take a road that might lead to a 

confrontation like the one at Worms and, in Lefevre's view, the hardening of hearts. As 

far as he speaks to the matter, Lefevre indicates that controversy was not the price or 

occasion for proclaiming the Word, but an obstacle to the work of the Holy Spirit. It was 

a pacific view and not one that left much room for action in the face of persecution. For 

the Meaux reform to survive and the evangelical movement to develop, Lefevre's hardier 

young disciples and his powerful patrons would have to offer more creative responses to 

this ever present threat. 

Clicthove had written in his prefatory epistle to the second printing addressed to Francois du 
Moulin de Rochefort: "At, populus scandalizabitur si tres audierit, cum semper ei unica praedicata fuerit. 
Veritas non scandalizat, sed falsitas. Veritatis autem lux illuminat animas et ad salutem aediflcat. Et id 
falsum semper unicam annuntiatam fuisse. ... At dices, si populus non scandalizabitur, attamen si tres 
ponantur, eius devotio minuetur. Immo crescet!" Clichtove explains that a greater number of people would 
be able to identify with one or other of the three Marys than the one Magdalene. Prefatory Epistle to De 
Maris Magdalena, Tridvo Christi, Et ex tribus una Maria, disceptatio: ad Clarissimum virum D. 
Franciscum Molinum, Christianissimi Francorum Regis Francisci Primi Magistrum (Paris, Henri Estienne, 
[1518]), Rice, Prefatory Epistles, no. 124, 399—406,403-404. 

Lefevre asserted this to Agrippa twice: "Falsitas in seipsa marcescet. et nullo impugnatore 
tandem per seipsam cadet." 20 May 1519, Herminjard I, no. 23, 49; "Attamen nullus accedere tibi potest 
honor cum iilis barbaris et infamationi aliorum ultro studentibus contendendo, neque nugas eorum et 
frigidas et insulsas eorum ineptias refelli dignas censeo. Per se omnia ista cadent, et tandem agnoscetur 
Veritas, et foelicius, si non contendatur, quam si contendatur, ut mea fert opinio." 20 June [1519], 
Herminjard 1, no. 25, 53. 
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By the spring of 1521, Lefevre and his disciples had to move from Paris. 

Partisans of the new ideas faced severe pressure there and little hope of seeing their views 

prevail. In the year leading up to the formal condemnation of Luther's doctrines by the 

Paris Faculty on 15 — 24 April 1521 an uneasy peace reigned. While new tracts against 

his Magdalene thesis appeared, attention had turned to the Faculty of Theology in 

anticipation of its decision on Luther. The theologians guarded their proceedings in 

secrecy. Their slowness in coming to a decision has been variously interpreted as 

reflecting dissension in their ranks, an unwillingness to preempt the Pope's decision, or 

78 an effort to maintain their independence over against the decisions of other authorities. 

Ulrich von Hutten's announcement to Martin Bucer in 25 November 1520 that, "from 

France and Switzerland, the silence is astounding" attests to the strange calm before the 

storm.^' A letter from Glareanus to Zwingli 1 November 1520 captures the confused, 

expectant mood in Paris. Despite a mmor that the Faculty of Theology would not judge 

Luther after the Pope's condemnation, Glareanus feared that soon all true Christians 

would be labeled heretics. He admitted that Luther's works were being read more avidly 

and more favorably than ever, "But," he warned, "the monks pose a steely barrier."^" 

See Farge, Orthodoxy, 127—129. 
"De Galio et Heluetijs mirum est silentium." To Martin Bucer, C M B  1, no. 20. 124-127; 125. 

^ 'Tu, mi Uldrice, hominem consiiiis adiuva! potes namque et vides eo nunc redactam rem. ut 
statim heresies [!] crimine etiam innocentisimos ipsi ignavissimi insimulent. Nisi huic rabiei occurratur, 
hue tandem res devenient, ut sit Christianus, qui omnia adversus Christum agat; qui Christi decreta observet. 
sit haereticus. Nunc de Luthero audi nova. Universitas Parisiensis, quandoquidem ad earn ipsam discepatio 
inter Geckium et Lutherum delata fuit, tanquam ad judicem, posteaquam audivit. damnatum Lutherum a 
Pontifice Maximo, ipsa, quae quosdam articulos fotassis vellicatura erat, nunc judicio supersedit. Nulli libri 
avidius emuntur. Audivi a bibliopola quodam, qui ait, sese Francivadi nuperis nundinis vendidisse 
exemplaria mille et quadringenta, quot nunquam antea alicuius auctoris. Passim bene dictitur Luthero. 
Verum monachorum longa est cathena." ZWl, no. 160, 360-364; 362, Herminjard 1, no. 32,62-63 
(excerpt). 
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Meanwhile in Wittenberg, Martin Luther had received similarly misleading news 

from Paris. Even after the Pope's recent condemnation, he heard that the Faculty of 

Theology would only censure two of his views. This would have been a moral victory for 

his party,^' but by 15 April 1521, those hopes were dashed. A month before the 

condemnation, Erasmus saw that the battle had been engaged and he intimated that 

8'' insidious measures were being taken to suppress Luther's supporters in France. " 

While these storm clouds were brewing, the key condition for the future survival 

of the Meaux group had been secured, strong favor at court. Although the royal family 

Q-7 

did not know Lefevre personally or even by reputation before the Magdalene affair, 

court familiars such as Guillaume Bri^onnet, Guillaume Bude, Guillaume Petit, Jean 

Chapelain, and Francois Du Moulin, knew the little scholar from Etaples well and were 

clear supporters of the humanist movement.®"* In light of the growing controversy it is 

"Scribit B. Adelmannus...se ex homine digno fide accepisse, Parrhisienses Theologos omnes 
articulos in bulla damnatos censuisse Christianissimos praeter duos, quos disputabiles haberent. Idem ex 
inferioribus partibus accepimus. Del Dominus ita esse & fore." Luther to Spalatin. 15 December 1520, 
WABr 2. no. 362, 235, II. 9-15. 

Erasmus made the sensational accusation that some of Luther's supporters at Paris had been 
poisoned. He suspected that Jerome Aleander, the papal nuncio, had resorted to this evil with the Pope's 
blessing: "Res, ut audio, nunc agitur venenis: Parisiis sublati sunt aliquot, qui Lutherum manifeste 
defendebant. Fortassis hoc in mandatis est ut, quoniam aliter vinci non possunt hostes Sedis Romanae (sic 
enim illi vocant, qui harpyis illis non per omnia obsequuntur), veneno tollantur cum benedictione Pontificis. 
Hac arte valet Aleander. Is me Coloniae impensissme rogabat ad prandium; ego, quo magis ille instabat, 
hoc pertinacius excusavi. Aduersus condonationes hoc erit remedium, si nihil detur: donee dabitur melior 
occasio explodendi has impias cauponationes. Haec liberius apud te effudi, vir optime. Cavebis ne haec 
espistola aberret in manus multorum; nam Germani evulgant quidquid nacti fuerint." To Nicholas Everard, 
[March, 1521], Allen 4, no. 1188,446-448; Herminjard 1, no. 34, 64-65 (extract). 

Holban cites a passage from Du Moulin's Vie de sainte Madeleine (1517) (BN f.fr. 24955). that 
indicates Lefevre was not. in fact, known to Louise or Marguerite prior to 1518. Du Moulin speaks of him, 
without naming him, as "ung homme moult s^avant" and "ung ancien homme que vous aimeriez bien 
Madame si vous aviez connaissance de ses vertus." See "Francois du Moulin de Rochefort et la querelle de 
la Madeleine," 35. 

For example, Chapelain, Louise of Savoy's physician, had lent manuscripts to Lefevre for his 
1516 editions of Lull's Book of Proverbs. Thus, Marguerite could have had a significant introduction to 
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crucial to note that during the Mary Magdalene and St. Anne debates, the court became 

aware of the new biblical exegesis and its challenge to received tradition. 

Patronage at court was indispensable to the ambitious plans of the Fabrists. The 

court's ensuing favor is all the more remarkable since Lefevre's new views had thrown 

cold water on Louise and Marguerite's enthusiasm for the saints as intercessors, indeed, 

as the central focus of their devotional life. Lefevre had probably been asked to 

reconsider the legend of St. Anne as a direct response to Marguerite's interest. In 1518, 

before Lefevre turned to this subject, Du Moulin had dedicated a thoroughly traditional 

work. La Messe de Sainte Anne, to Marguerite because her barrenness made her 

particularly devoted to this patron saint of female fertility.®^ In a subsequent illuminated 

manuscript on St. Anne, Petit livret faict a I'honneur de Madame Saincte Anne 

(1518/1519), Du Moulin related Lefevre's new findings, mentioning him by name for the 

first time, specifically with the intention of winning royal protection for the by then 

mysticism from him well before her correspondence with Guillaume Bri^onnet. See Rice, no. 118, 373-
378, 377-378 n. 6. Chapelain was not Marguerite's doctor as asserted by Hughes, Lefevre, 12. See Abel 
Lefranc and Jacques Boulenger, eds., Comptes de Louise de Savoie (1515, 1522) et de Marguerite 
d'Angouleme (1512, 1517, 1524, 1529, /539j (Paris: Honore Champion. 1905), 14 where he is listed as 
Louise's physician for 1522. 

BnF ms f.fr. 1035. Myra Orth argues that in this early tract Du Moulin expresses the traditional 
views about St. Anne and betrays no knowledge of Lefevre's views: "La sterilite de la jeune princesse 
explique sa devotion a la sainte patronne de la fecondite et de la famille (f. 3v). La messe et I'office chantes 
(f. 6-16) sont precedes dans le manuscrit par une longue introduction alambiquee qui fait allusion aux trois 
manages de sainte Anne et a sa lignee, qui prefigurait la 'saincte eglise militante.' (f. 2v)" Myra D. Orth, 
"Manuscrits pour Marguerite," in Marguerite de Navarre, 1492—1992: Actes du coiloque international de 
Pau (1992), edited by Nicole Cazauran and James Dauphine (Mont-de-Marsan: Editions 
InterUniversitaires, 1995), 85-105; 89. 

On the royal family's desire that Marguerite become pregnant, see further a prayer composed by 
Du Moulin for Louise in the Vie de sainte Madeleine, in which she is to say "Et ie suys sa [the 
Magdalene's] tres humble creature desirant paix et pacience. Et que ma fille Claude soit grosse d'ung filz 
et ma fille Marguerite pareillement. Faictez done que mon desir me soit ottroye pour le bien de la chose 
publique et pour le mien particulier affm que ie puysse vivre en amour fiable avecquez mes enfans." Cited 
in Holban, "Francois du Moulin de Rochefort et la querelle de la Madeleine," 152-53, note 3. 
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embattled arts master.®'' While scholars were debating Lefevre's Magdalene and St. Anne 

theses on the basis of exegetical principles and church tradition, Du Moulin portrayed the 

conflict in moral terms, depicting the friars and theologians opposing Lefevre as 

scoundrels animated by greed, whereas Lefevre was a simple man only interested in the 

truth. He also guaranteed Lefevre's orthodoxy: "Faber says that the church is mother of 

the faith, while other stupid men want to make her a mistress of errors and lies."®^ Du 

Moulin advised Lx)uise that she should have the Magdalene dispute submitted to the Pope 

for a decision and that Lefevre would abide by it.^^ Despite Lefevre's challenges to the 

legends of the favorite saints of the royal family, Du Moulin had evidently succeeded in 

Bibliotheque de I'Arsenal (Paris), ms. 4009. As Holban shows amply, Du Moulin voiced severe 
criticisms against Lefevre's op|X)nents, calling them: "les theologians et les fratres predicquaires." 
"papelards, asnes, hypochrites prescheurs, freres troteurs, envieux, faulx hipochrytes et herticques, 
calumpniateurs et faulx accusateurs, gros asnes hypochrytes et meschans hommes, aucuns ignorans, 
folastres." He denounces a specific adversary as a "barbouilieur theologiste,... theologian 
chapronne,...caphart...," whom Holban identifies with Noel Beda. In Du Moulin's works we have a 
veritable lexicon of French anticlericalism. See Holban, "Francois du Moulin de Rochefort et la querelle de 
la Madeleine," 155-166. 

Du Moulin's anticlerical views were either reflecting or informing the royal family's opinions 
about a whole gamut of prelates, monks, friars, and theologians especially in the wake of their protests 
against the Concordat. Du Moulin attacks also served his own unabashed quest to secure benefices under 
the new system of royal election. See Gordon Griffiths. "Louise of Savoy and the Reformation of the 
Church," SCJ 10 (1979), 29—36; and Myra Dickman Orth, "Francois du Moulin and the Journal of Louise 
de Savoie," SCJ 13 (1982), 56-66. 

" "Fabri dit que I'eglise est mere de foy, et aulcuns ignorants hommes la veulent faire maistresse 
d'erreur et de mensonge, pource qu'ils sont si durs et si obstines qu'ils ne veulent riens approuver sinon ce 
qu'ils s^avent et leur semble que toutes choses sont bonnes si elles sont approuvees par long usage [en 
marge 'comme avez congneu par la cassation de la pragmatique']." Arsenal ms. 4009, f. 61 v.. cited in 
Holban, 162, note I. The marginal comment on refers to clerical opposition to the Concordat that had 
revoked the Pragmatic Sanction of Bourges: a bit of evidence well-calculated to convince Louise about the 
fallibility of church tradition. 

Du Moulin wrote to Louise: 'Toutesfoiz de tout ce que nous avons faict ne peut sortir effect si 
nous qui en estez cause ny mettez la main. Et que faciez escrire le Roy a nostre sainct pare pour y adviser. 
Et sil se treuve que Fabri ayt bien escript, ie requiers comme procureur de Fabri sans avoir procuration de 
lay que la celebration et solennite de la Magdalene soit changee.... Si aussi il se treuve que la commune 
opinion de lesglise soit bonne, que le livre de Fabri soit brusle et que iamais n'en soit nouvelles.... Car sans 
riens decider iusquez a ce que lautorite du Pape soit intervenue par maniere de disputation Fabri veut 
monstrer...(the arguments]." Cited in Holban. "Francois du Moulin de Rochefort et la querelle de la 
Madeleine," 157, note 1. 
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convincing Louise of Lefevre's orthodoxy, for the court would subsequently defend 

Lefevre and his followers from condemnation by the Paris Faculty of Theology. 

In Du Moulin's pledge on behalf of Lefevre lay the beginnings of a crucial 

constructive misunderstanding between, Louise, Francis, and the evangelicals who 

Marguerite was to support. It is unlikely that circa 1520 Lefevre and his disciples 

regarded the Pope's pronouncements as the touchstone of faith. If so, this would help to 

explain quite neatly why they subsequently disregarded the condemnation of Luther and 

maintained doctrines dissenting from the pope and church, but not, of course, why they 

did not publicize their views more openly. If, however, evangelicals like Lefevre held the 

pope's authority in high regard, then this would explain why, despite their less than 

orthodox ideas, they never broke with the church, but not why they failed to embrace its 

rule of faith. 

Jean-Pierre Massaut has noted that in the De tribus et unica Magdalena 

disceptatio secunda of 1519, the final version of Lefevre's Magdalene treatise, Lefevre 

said he was willing to submit his work to the Pope's judgment. If true this would validate 

Du Moulin's pledge to Louise. Massaut concludes from this that Lefevre's thought "was 

no less theological, nor less ecclesiological" than his theologian friend Clichtove, who 

would become a leading opponent of Luther in France.®^ He cites as evidence what he 

on 
calls Lefevre's "magnificent profession of faith, whose every part must be retained!" 

"... n'en est pas moins theologique, ni meme moins ecclesiale," Massaut, Critique et tradition, 
99. 

magnifique profession de foi, dont il ne faut isoler aucun element!" Massaut, Critique et 
tradition, 98. 
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Without citing the Latin as he is careful to do elsewhere, Massaut characterizes Lefevre's 

position in the following convoluted passage: 

Nevertheless, Lefevre submitted his work to the Pope's judgment. If the Pope 
should find that his views accord with the Gospel and piety towards Mary 
Magdalene, whatever should then happen, Lefevre would be completely 
reassured. "Moreover, I [Lefevre now being quoted] wish to hold to the positions 
of our mother, the holy Church, and not deviate from it by a hair's breadth. I 
know, in effect, through the testimony of Ireneus, ear-witness to Polycarp, who 
was a disciple of John the Evangelist, that 'Wherever the Church is, there is the 
Spirit of God; Wherever the Spirit of God is, there is the Church and every grace; 
Now the Spirit is truth.' If, therefore, I cling to the truth, I can in no way consider 
as an obstacle to truth—without contradicting the church—a different way of 
thinking, however long its use may have been suffered. For, wherever the Church 
is, there is the truth." In any case, Lefevre adds, if I have erred in my theses 
idisceptationes), I will not have obstructed the truth, since I have not attempted to 
define or fix the truth of anything, leaving that to competent authorities. 
[Summary of and quotation from De tribus et imica Magdalena disceptatio 
secunda, f. 39v - 40r]" 

Massaut implies that in this so-called profession of faith, with its complex 

equation of the church, the Spirit of God, and truth, Lefevre affirms the church hierarchy 

and, ultimately, the Pope as the arbiters of doctrine and practice. Massaut introduces this 

passage with a "nevertheless" ("Cependant Lefevre soumet son travail au pape....") in 

order to signal that it qualifies another statement by Lefevre that would seem to refute this 

view. Again, without citing the original Latin, Massaut quotes Lefevre: 

" "Cependant Lefevre soumet son travail au pape. Si le pape le trouve conforme a la lumiere de 
I'Evangile et a la piete envers sainte Marie, soeur de Marthe, Lefevre, quoi qu'il advienne, sera tout a fait 
rassure. 'Car, par ailleurs, je [Lefevre now being quoted] veux m'en tenir aux positions de notre mere la 
sainte Eglise et ne m'en ecarter pas meme de la largeur d'un ongle. Je sais. en effet, par le temoignage 
d'Irenee, auditeur de Polycarpe. lui-meme disciple de Jean TEvangeliste, que "oil est I'Eglise. la est I'Esprit 
de Dieu; ou est I'Esprit de Dieu, la sont I'Eglise et toute grace; or I'Esprit est verite." Si done je m'attache 
a la verite, je ne puis en rien considerer comme un obstacle a la verite, sans contredire I'Eglise, une fa^on 
differente de penser, depuis si longtemps qu'en ait ete tolere I'usage. Car oii est I'Eglise, la est la verite.' 
E)e toute maniere, ajoute Lefevre. si j'avais tort dans mes disceptationes, je ne mettrais pas d'obstacles a la 
verite, puisque je ne pretends rien defmir, rien determiner, laissant ce soin aux autorites competentes." 
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Clearly, those authors [refuting my views] are influential and their audience is 
numerous. But the Gospel is stronger than an infinite number of authors. Old 
habits die hard, even when they are false, and especially when, though false, they 
claim the authority of the Church. But the truth is stronger still. After more than 
three thousand years of idolatrous cults, did not the spreading of the light and truth 
of the Gospel in one blow dispel this error, which was spread throughout the 
world? ... In the end, the truth is eternal and immutable. De tribus et iinica 
Magdalena disceptatio secunda, f. 40r-v 

It should be noted here that has inverted the order in which Lefevre developed 

these arguments, which is restored in the presentation above. Lefevre's so-called 

profession of faith in the church is not a qualification of the view that the "the Gospel is 

stronger than an infinite number of authors," but rather itself qualified by the latter 

statement. In the second passage, Lefevre clearly asserts that the Gospel or truth is 

stronger than any false tradition, even one that is backed by church authority. Lefevre has 

left a degree of ambiguity in these statements about the touchstone of religious truth, 

f»erhaps intentionally, since he does not indicate whether he is speaking about the militant 

or the mystical church when affirming "wherever the church is, there is the truth." Yet, 

Lefevre states plainly enough that the 'church' does not have authority over the Gospel; 

rather the Gospel, Holy Spirit, and truth are constitutive of it. Lefevre affirms that the 

Gospel is the source of truth that will purge tradition of false beliefs, even ones 

sanctioned by the church or the pope. 

Critique et tradition, 98. I have not been able to consult the Latin original. 
"Certes les auteurs sont puissants, et nombreuse est la foule des auteurs [those opposing his 

views], Mais I'Evangile est plus fort qu'une infinite d'auteurs. Puissante aussi est una vieille habitude, 
metne si elle est fausse, et, d'ordinaire, bien que fausse, elle revendique Pautorite de I'Eglise. Mais la verite 
est plus forte encore. Apres plus de trois mille ans de culte idolatrique, la diffusion de la lumiere et la verite 
de I'Evangile n'a-i-elle pas dissipe d'un coup I'erreur repandue dans le monde entier? ... Et puis, enfin, la 
verite est etemelle et imprescriptible." Massaut, Critique et tradition, 98. 
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This inteqjretation of Lefevre's understanding in 1519 of the relationship between 

the Gospel and church, in any event, accords better with the subsequent reluctance of 

Lefevre and his disciples to speak about or to define the nature of the 'church militant.' 

In the 1525 Epistres et Evangiles, when the Fabrists discuss the church they define it in 

terms of the community of believers incorporated into Christ, "the body of Christ," not in 

terms of the existing hierarchy.^^ 

By 1521, Lefevre and his disciples were ready for a new venture. The signs of the 

times announced that great change was on the way. With Lefevre's treatises on 

Magdalene and St. Anne and his book of saints lives, he had turned to address the laity, 

whom he had never before directly engaged in print. The final step for the Fabrists into a 

new era was not doctrinal in the traditional sense. Their evangelical theology was already 

well in place, founded on solus Christus, Christ alone, without which, Scripture remained 

mere scripture (sola scriptura) and sola fides - sola gratia without referent.''* But now 

they began to see not only that the Gospel was the truth but that it was their duty "to 

proclaim it to people everywhere."'^ This new conviction would entail a momentous 

reorientation of their careers. 

By the time the Fabrists moved to Meaux and set about engaging the people 

directly from the pulpit and via the press, their European scholarly reputation, their 

solidarity with the soon-to-be German reformers, their close relationship with many 

Guy Bedoueile and Franco Giacone's introduction to Jacques Lefevre d'Etaples et ses disciples, 
Epistres et Evangiles pour les cinquante et deux dimenches de I'an (Leiden: E.J. Brill, 1976), xlix-l. 

^ "...scriptura sine Christo scriptura sola est et littera 



leading prelates, tiieir growing favor at court, and the notoriety of the Magdalene 

controversy ensured that they would become the focus of religious tensions within 

France. 
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5. The Meaux Experiment I: From Clerical Reform to Evangelical Renewal (1518-
1523) 

The Meaux Reform (1521-1525) was the first and among the most important 

founding episodes of the French Reformation.' Testifying to its contemporary impact, the 

Faculty of Theology of Paris, journal writers, and foreign observers portrayed the Meaux 

group as influential, and therefore dangerous, banner carriers of the 'Lutheran' heresy. In 

contrast, for the same period the European movements of biblical humanism and the 

Luther affair, of which the Meaux experiment was an episode, have left little trace in 

France." Most of the few French figures known to have been actively engaged with these 

movements, humanists in Paris, Poitiers, Lyon, Avignon, and Toulouse, had connections 

with the Meaux group. Thus while Lefevre and his disciples created a sensation, there is 

little evidence that the reformation movement initially enjoyed much support in France. 

'All histories of Francc and of the French Reformation for this period give the Meaux reform prominent 
coverage. For the best modem studies, see: Michel Veissiere. Guillaiime Bri<;oiwet. a biography of the bishop of 
Meaux that provides an able reconstruction of events, but docs not interpret them with great insight. Henry Heller 
interprets with great insight the evangelical beliefs of Bri^onnet, LefSvre d'Etaples, and Marguerite as well as their 
broader social impact at Meau.x; see "Popular Roots of the Reformation: "Lutherans of Meaux' (1525-1546)." chap, in 
The Conquest of Poverty, idem, "Marguerite of Navarre and the Reformers of Meaux," BHR 33 (1971), 279-310; idem. 
"Nicholas of Cusa and early French evangelicalism." ARG 63 (1972), 6-21; idem. "The Bri(onnct Case reconsidered." 
Journal of Mediaeval and Renaissance Studies (1972), 223—258; idem, "The Evangelicalism of Lef6vre d'Etaples: 
1525," Studies in the Renaissance 19 (1972), 42-77; We/w, "Famine, Revolt and Heresy at Meaux: 1521—1525. 
68 (1977) 133-157. Theses articles reprise the bulk of Heller's dissertation. Reform and Reformers at Meaux, I51S-
1525, Ph.D. thesis, Cornell University. New York, 1969 (Ann Arbor, MI: University Microfilms). Lacking notes and 
therefore usefulness as a work of scholarship, but interesting as historical polemics, Ren^-Jacqucs Lovy, a Protestant 
pastor, presents Meaux and more generally the Reformation as a missed chance for France religiously and politically, 
in Les origines de la Reforme fran^aise: Meaitx, 1518-1546, (Paris: Librairie Protestante, 1959). especially, 15-17. 
The Meaux reform and the spread of the Reformation movement in France is a major subject in the third volume of 
Imban delaTour's rich Les origines de la Reforme. 158-272; in/era/ia for Meaux. pp. 150-153, 158-169, 185-189, 
206-235, 239-241. 

^ During the early 1520s Lutheran books made a significant impact at Paris, Bordeaux. Avignon, Meaux, 
Grenoble, Bourges, and Rouen. For evidence from the municipal and episcopal archives, see Imbart de la Tour. 
Origines 3, 169—172. Nathaniel Weiss has studied a network of French adherents to the 'Reformation' that connected 
Meaux and other centers of evangelical belief in France with Strasbourg, Basel, Zurich and Wittenberg. For a suite of 
articles on this subject, see chapter 7, n. 13. 
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Over the next thirty years, however, members of the Meaux group would go on to lead a 

broad spectrum of French people seeking religious renewal. 

The reform at Meaux initiated by Bri^onnet and transformed by the Fabrists has 

been studied from a variety of perspectives, but we still have no full picture of their 

intentions. Nor can we adequately explain the relationship of the Meaux reform to the 

growth of a broader evangelical movement. Michel Veissiere, Henry Heller, and Rene-

Jacques Lovy have traced the development of the Reformation at Meaux after the 

departure of the Fabrists in 1525 to another major episode in the French Reformation: the 

ill-fated establishment there of the first reformed church on French soil in 1545.^ No 

major study has attempted to follow the careers of the Meaux group after 1525, tracing 

the development of a larger evangelical sodality around them. Most scholars point to the 

widely diverging trajectories over the following thirty years of a few notable ex-Meaux 

campaigners—from Farel, who becoming the leader of French Protestantism before 

Calvin, on one extreme to Mazurier, who become an early champion of the Jesuits, on the 

other—in order to demonstrate that no such thing as 'an evangelical movement' came 

into being. Rather, they assert that evangelicals were individualistic and disunited, who 

at best shared a confused longing for religious renewal but lacked a doctrinal core, social 

grounding, or powerful leaders.'' In his still unsurpassed 1845 biographical essay on 

Marguerite's almoner, Gerard Roussel, Charles Schmidt came close to arguing for a post-

' See note I. Veissiere only recounts the history of Meaux until end of Bri^onnet's episcopacy. 1534. 
•* For a critical assessment of this historigraphical consensus, see the introduction. "Resolving The Riddle; 

Marguerite of Navarre and the French Evangelical Movement." 
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Meaux evangelical sodality.^ While evoking this broad horizon, his treatment was too 

limited to give more than a glimpse of the larger picture. 

In order to trace the development of Marguerite's network around a core of ex-

Meaux campaigners, we need to inspect those cradle years, when the Fabrists transformed 

Bri^onnet's episcopal reform program by injecting it with a clear vision of evangelical 

renewal. We will also want to assess why in the early summer of 1521 Lefevre and his 

disciples decided to join forces with Guillaume Bri^onnet. Did they back into the 

reformation era or march forward to embrace it? Abundant sources, including some 

recently recovered documents, permit a comparison of Bri^onnet's diocesan reform 

before and after the Fabrists' arrival.^ First, as the basis for the comparison, we will show 

that Bishop Guillaume Bri^onnet's effort to regenerate his clergy prior to the arrival of 

the Fabrists (1517-1521) was itself on the developing edge of a well-established late 

medieval Episcopal reform campaign. Second, against this precedent and that of the 

Fabrists' educational reforms at Paris (studied in chapter 4), their program of religious 

instruction at Meaux can be seen as an self-conscious, innovative, coherent, and distinctly 

' Charles Schmidt. Gerard Rousset: Predicaieiir de la reine Marguerite de Navarre. Memoire. serx'ant a 
I 'histoire des premieres tentatives faites pour introduire la Refomie en France (Strasbourg, 1845; reprint Geneva: 
Slatkine Reprints. 1970). 

® The abundant sources relating to the Meaux reform are well known: I) Jacques Lefevre d'Etaples several 
publications from these years: his Latin Commentary on the Gospels (1522); French translation of the New Testament 
(1523) and Psalms (1524); Latin Commentary on the Catholic Epistles (1527; written 1524—25). His programmatic 
prefaces to these works and those of his disciplcs in related treatise are edited in Rice, Prefatory Epistles and 
Herminjard 1. 2) The Meaux group's Epistres et Evangiles (1525) have been ed. Bedouelle and Screech. 3) 
Bri9onnet's synodal statutes and other records from Meaux, have been published by Toussaints du Plessis. Bretonneau. 
Herminjard, and Veissidre. 4) Marguerite and Bri^onnet's correspondence for (1521-1524). published by Martineau et 
al. 5) The letters of the Meaux group (1523-1526) in Herminjard 1. 6) The registers and condemnations of the Faculty 
of Theology edited by d'Argentr^, Clerval, and Farge. 7) Assorted gleanings from contempwrary journals, court 
records, other serial sources, as well as the correspondence diplomats, reformers, and humanists. We have our own 
readings to bring from the Firit six groups of sources, particularly Marguerite's under-exploited correspondence, as 
well as material culled from those mentioned in item 7, which does not yet function in the literature. In addition, we 
will bring new material to bear from Luigi di Canossa's synodal statues (1518) and several books published a( this 
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'evangelical' development. 

I. Clerical Reform to 1521 

The Ideal of Episcopal Reform 

After taking part in negotiating the Concordat of Bologna, in 1517 Guillaume 

Brigonnet took up residence in his diocese in order to attend to its pastoral care. This 

move was not unprecedented in his career, nor did his goals differ greatly from other 

contemporary forward-thinking prelates.^ Because of its notoriety and eventual failure, 

modem interpreters have seen the Meaux reform as a 'false starting point' for 

Q 

understanding the currents of Catholic reform permeating France both before and after. 

To an extent this contention is true. Brigonnet's first efforts closely resembled other late-

medieval episcopal reform programs. So too, he ran into the same roadblocks of clerical 

intransigence and ignorance that had blocked past efforts. In the face of these obstacles, 

he adopted new practical measures and, eventually, engaged a fresh team of ministers, led 

by Lefevre d'Etaples and his disciples, whose religious vision took episcopal reform in 

unprecedented directions. 

time. 
' On Brifonnet's previous reforms at Lod^vc and St. Germain-dcs-Pr6s. sec Veissidre. Guillaume Brigonnei. 

41-54 and 75-86. 
' Paul Broutin, L'eveque dans la tradition pastorale, p. 78 (for reference, see chapter 4, note [44]). A view 

shared by Nicole Lemaltre and Michel Veissidre; "Aprfes les tentatives de rdforme sous Tautoritd royale. par I'cntremise 
des Amboise [1501-1510], et I'dpisode du conciliabule de Pise, dans lequel nombre d'eveques fran^ais, comme 
Francois d'Estaing ont cru sincerement lancer la r£fonne de I'^glise, apr&s les incertitude cngendrdes par le changement 
de rdgne et le concordat de 1516. les cveques, de rctour dans leur diocdsc ddcident bicntdt. avcc I'aval de la monarchic, 
dc mettre en application les iddes de rdforme dans leur propre diocese. L'e.xemple le plus celebre, celui du diocese de 
Meaux. ressemble a un phare trap liimineiLX au premier abord ou a la partie emergee d'un iceberg qu'il faut chercher 
a reconnoitre pour comprendre tout un systeme." [Emphasis added.] "Lefevre d'Etaples. Marguerite de Navarre, et les 
cveques de leur temps," in Marguerite de Navarre, 1492-1992: Actes du colloque international de Pau (1992). cd. 
Nicole Cazauran and James Dauphind (Mont-de-Marsan: Editions InterUniversitaires, 1995), 109-134, 118. 
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At first, Bri^onnet followed the blueprint of episcopal reform that had been drawn 

during the preceding two generations by leading figures, such as Jean Standonck, Olivier 

Maillard, Jean Raulin, and Claude de Seyssel.^ Having lost confidence in the leadership 

of Rome and the highest secular authorities, these reformers had singled out bishops as 

the ones who should be able to fulfill the ever-sidetracked, late-medieval quest to reform 

the church in head and members.'" Sobered by their experience, however, Maillard and 

Raulin, believed that few prelates matched their ideal. In their view, most bishops were 

as corrupt as the system by which they were selected. Since bishoprics were rich prizes, 

the King and powerful families colluded to control capitular elections. Chief among the 

latter were the dynasties of royal officials such as the Bri^onnets. While decrying royal 

interference in the electoral system, which was increasing, these reformers mounted 

public pressure by voicing their vision of the true pastor." 

The ideal bishop was a good shepherd (bon pasteiir) whose duties were chiefly to 

nourish and to guard his flock. A hundred years earlier, Gerson had provided the basic 

' M. Piton, "L'ideal episcopal scion Ics prcdicateurs fran^ais de la fin du XV"^ siccle et du debut du XVT," 
Revue d'Histoire Ecclesiastique 61 (1966), 77-1 IS. 393-423 provides a magisterial overview based on a survey of ten 
prominent reforming preachers. His argument for a widely-shared vision of the ideal bishop is particularly persuasive 
since, although this group was not united by any formal ties, they shared similar views on the subject, "une 
communautc de sentiments," p. 78. Paul Broutin presents a broad overview of episcopal reform from Jean Gerson to 
the Council of Trent in L 'eveque dans la iradilion pastorale. John Olin offers further documentation for the view that 
a strong current of episcopal reform anticipated Trent's emphasis on diocesan renewal, see TTte Catholic Reformation: 
Savonarola to Ignatius Loyola: Reform in the Church 1495-1540 (New York; Harper & Row, 1969). xiii. David 
Potter, "The Church and the Crown," in A History of France, 1460—1560: The Emergence of a Nation State (New 
York: St. Martin's Press, 1995), 219-231 surveys rccent scholarship on the social origins, quality, and effectiveness of 
French bishops. 

Raulin argued that without a reform of the episcopate, no reform was (wssible at all, Piton. "L'iddal 
dpiscopal," 107-108. 

" Judging by Piton's presentation, these reforming preachers would seem to have spent as much energy 
condemning corrupt episcopal elections as articulating their vision of the bishop's duties. Their attacks were not, 
however, mere Galilean parti pris. For lack of worthy prelates and priests, they blamed both royal nominations as well 
as capitular elections and rota system by which one third of prelacies were to go to university graduates. See Piton, 
"L'ideal episcopal," [XXX]. 
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guidelines, emphasizing above all that prelates must preach. Their lives should be holy 

examples, free from the taint of luxury and pomp, which were the normal trappings and 

failings of those occupying such well-endowed offices. As administrators, bishops 

should scrupulously monitor ecclesiastical courts so that abuses and excessive fines 

would not crush the laity. As overseers of the clergy, they should encourage and, if 

necessary, coerce them to fulfill their duties. 

Writing to a newly appointed bishop, Gerson drew up a clear list of duties, usually 

associated with the Council of Trent: a bishop should: 1) test candidates for orders and 

prebends personally so as only to admit the worthy, 2) hold frequent synods in order to 

correct and instruct the clergy, 3) ensure that the people knew the basic articles of faith, 

and 4) provide priests with texts enabling them to perform the cure of souls effectively. 

With respect to educating the laity, he demanded schools for children and instruction 

during Sunday mass for adults.For the clerics' own training, he prescribed a substantial 

list of books, including the New Testament, Ambrose's Liber de qfficiis, the Regula 

pastoralis, Gregory the Great's homilies, Lactantius, Cassian, Gratian's Decretum, 

Ludolphe of Saxony's Vie dii Christ, Jacobus de Voragine's Legende doree, Guy de 

Montrocher's Manipulus curatonim, Guillaume Peraudi's Siimma de virtiitibus et vitiis, 

Aquinas' ethics in the Secimda secimdae, the equivalent articles in the Catholicon, Pierre 

d'Ailly's Libellus sacramentalis, as well as his own Opus tripartitumP 

Following Gerson's model, the reformers of Standonck's generation particularly 

'• Broutin, L'eveque dans la tradition pastorale. 16-18. 
Broutin. L'eveque dans la tradition pastorale. 18—19. 
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emphasized the need for prelates to serve as shining examples.'** Claude de Seyssel 

formulated the bishop's five pastoral duties as: 1) residence, 2) conducting pastoral 

visitations, 3) spiritual direction of the faithful, 4) correction of dissidents, and 5) 

preaching.'^ In essence, all these reformers longed for genuine pastors who would lead 

by their exemplary lives, enliven the laity with word and sacrament, and train clerics to 

follow their example. 

Aside from Seyssel, several other prelates of Bri^onnet's generation were striving 

to match this standard. Scholars have rightly called attention to their substantial numbers 

which included:"' 

Francois d'Estaing, Rodez (1501-1529) 
Etienne Poncher, *Paris (1503-1519) and *Sens (1519—1525) 
Hugues des Hazards, *Toul (1506-1517) 
Antoine d'Estaing, *Angouleme (1506-1524) 
Louis Pinelle, *Meaux (1511-1516) 
Louis Guillart, *Toumai (1513-1525) and *Chartres (1525—1553) 
Denis Brigonnet, *St.-Malo (1514-1535) 
Jacques Sadolet, *Carpentras (1517-1536) 
Guillaume Petit, Troyes (1519-1527) and Senlis (1527—1536) 
Artus Fillon, *Senlis (1522-1526) 
Robert Ceneau, Vence *(1522-1530), Riez (1530-1532), and *Avranches (1532— 

1561) 

Although we have disappointingly few studies on the activities of French 

reforming bishops before Trent, it is readily apparent that this group shared a common 

'•* Piton. "L'iddal dpiscopal." 78. 
In his Tractatus de triplici statu viatoris (Paris-Turin, 1520). See. Broutin, L'eveque dans la tradition 

pastorale, 21—ZA. 
Veissi^rc, Guillaume Bri^onnef, idem, "Compldments a ma biographic," in Autour de Guillaume Brigonnet 

(1470-1534), (Provins: Socidtd d'Histoire et d'Archdologie, 1993), 35-47; and idem, "Guillaumc Brigonnet. dveque de 
Meaux, et la reforme de son clergc," RHE 84 (1989), 671-672 with bibliographies for each figure. The asterisk in this 
list signals that there survive records of synodal statutes held during their episcopacies, sec Andrd Artonne, Louis 
Suizard and Odette Pontal. cds.. Repertoire des statuts synodaicx des dioceses de I 'ancienne France du Xllle a la Jin du 
XVIIIe siecle. Documents. Etudes et Repertoires publics par I'lnstitut dc Recherche et d'Histoire des Textes 8 (Paris: 
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vision of reform.'^ 

The issue of mutual influence and interaction in this generation of prelates needs 

further exploration. Bri^onnet's contemporaries of the 1510s and 1520s were certainly 

linked to the reformers of Standonck's generation in the 1490s through the persons of 

Jean Mombaer, Jean Rely, Guillaume Petit, Louis Pinelle, Josse Clichtove, Etienne 

Poncher, and the Amboise family.'^ However complex such the patterns of influence 

may have been, one thing is clear: would-be reformers of Bri^onnet's generation were 

more divided over the rights of the 'Gallican' church and the usefulness of biblical 

humanist scholarship than they were united by a shared ideal of episcopal reform. As 

Standonck had clashed with Guillaume Bri^onnet, pere, the Archbishop of Narbonne, so 

his successor Beda would fulminate against Guillaume,///^, but for different reasons. 

Whereas Standonck criticized the father as a worldly prelate, Beda later attacked his son 

for taking episcopal reform in new, 'heretical' directions under the influence of biblical 

humanists.Yet the young Brigonnet had fully adopted Standonck's ideal of the good 

Centre National de la Recherche Scientifique. 1969). 
Nicole L.cmaitre, one of the best informed scholars in this field, and Michel Veissiere, Guillaume 

Brigonnet's biographer, make the very plausible claim for a fairly unified current of episcopal reform in France on the 
eve of the Reformation. Based on their assessment of 30 bishops connccted to Bri^onnct, Jacques Lefevre d'Staples, 
and Marguerite of Navarre (they missed many others), Lcmaitrc and Vcissidre assert that: "Malgre les limites actuelles 
de la documentation, il y a ddja matidre suffisante pour parlcr dc Tinfluence de Lu:f2vre sur I'dpiscopat de son temps, ^ 
divers degrds: infiuence orale, par son enseignement. par son action au sein d'un groupe de disciples.... On pcut 
affirmer avec ccrtitudc que tous ces hommes ont partagd vers IS18-1520 une conception commune de la rdforme de 
I'Eglise. Les tentatives de rdformc pastorale locales sent trop nombrcuses. trop groupdes dans le temps pour qu'clles 
soient sans lien," "L.ef6vre d'Etaplcs, Marguerite de Navarre, et les dveques de leur temps," in Marguerite de Navarre, 
1492-1992: Actes du collogue international de Pau (1992), ed. Nicole Cazauran and James Dauphind (Mont-de-
Marsan; Editions InterUniversitaires. 1995), 109—134. For her substantial contribution to our understanding of late-
medieval reforming bishops, see, Nicole L.eniaitre, Le Rouergue flambloyant: Le clerge et les fideles du diocese de 
Rodez. /4/7-/56J (Paris: Cerf, 1988). 

Despite Piton's overly cautious proviso that the preachers whom he studied formed only "une communautd 
dc sentiments," many biographical details he supplies about them, their disciples, and supporters point to an inter­
linked and activc 'network.' See "L'lddal Episcopal," 78, and passim. 

" Standonck had opposed the election of Guillaume Bri^onnet, pere, to the see of Reims. His son 
[Guillaume 11, the future Bishop of Meauxl played a major role in fixing the vote. Though Standonck lamented at the 
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bishop. Like his father, however, he still stood firmly in the royalist camp against which 

Beda, Standonck's successor at the college of Montaigue, struggled to assert the Gallican 

rights (i.e., freedom from papal and royal interference) of the university and secular 

clergy. 

A Test Case of the New Model Bishop: Luisi Canossa 

In the years leading up to 1520, several other prelates, who like Seyssel and the 

Bri^onnet brothers served in royal government, adopted the episcopal reform program of 

their long-time critics. The case of Luigi Canossa, Bishop of Bayeux (1516-1532), is a 

particularly instructive example of the confluence of episcopal reform, biblical 

humanism, and royal power because he too was intimately associated with Marguerite. 

Canossa was one of the many able Italians attracted to France in the wake of the 

Italian Wars.~® Together with the Bri^onnet brothers, he rendered key service as a papal 

ambassador in negotiating the Concordat, for which Francis I rewarded him with the 

bishopric of Bayeux and other gifts worth some 12,000 livres toiimois. Between 1523 

and 1528, he served as the resident French ambassador in Venice. Well-educated and a 

patron of humanists, he employed the Greek scholar Jacques Toussaini in his diocese 

until Francis I hired him as one of the first lecteurs royaux. On becoming bishop in 1516, 

Canossa had the whimsy to offer Erasmus, who was rising to the apex of his fame, a 

turn of the ccntury that he could count but four or five good bishops in all of France's sees (some 115), ironically, by 
1518—1520, he would have had to include Guillaume and his brother Denis, among a slowly growing number of such 
prelates. See, Piton, 411-417; cf. Veissidre. Guillaume Briqonnet. 56. 

For a thoughtful analysis of Canossa's episcopal career, see Pierre Bourdon. •'Nouveiles recherches sur 
Lodovico Canossa. eveque de Bayeux. 1516-1531." Bulletin historique et philologie/ue du comite des travaux 
historiques el scientifiques (1911). 260-301. 
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position at his court in Bayeux. Promising 200 ducats, 2 horses, and 2 servants, the offer 

was more a generous compliment than a proposal enticing enough to lure away the 

Emperor's pensioner. While he was gratified by the mark of esteem, Erasmus declined 

the invitation. 

Despite his busy career as bishop-diplomat and patron, Canossa took a lively 

interest in the religious health of his diocese. Measured against the standard of Gerson, 

Standonck, and Seyssel, his synodal statutes of 1518 were indeed those of a good 

bishop.'' He reaffirmed his immediate predecessor's statutes of 1515 regulating clerical 

residence, dress, morals, concubinage, tavern-keeping, special alms appeals (cjuetes), 

education, and the administration of the sacraments. Strengthening the strictures on 

comportment and residency, he particularly emphasized the education of the parish clergy 

and laity. He required priests having the cure of souls to own and learn by heart a 

modest, up-dated list of pastoral handbooks, including Guy de Montrocher's Manipulus 

curatonim, Gerson's L'Instruction des cures {Opus tripartitum), which he had just had 

re-printed, Artus Fillon's Speculum curatonim (c. 1509), as well as Canossa's own 

synodal statutes."" In turn, the clergy were to ensure that the laity memorize and 

explicitly believe in (explicite credere) the Lord's Prayer and Credo?^ 

Synodales ConsUutiones (13 April 1518) in Palrologia Latina 147. 235-240. 
~ Statute 16. "... iniungimus singulis clericis. praecipuc curatis et vicariis in ecclcsiis ministrantibus. ut 

sacpc vacant littcris. ct sibi cmant tractatum nuncupatum Fillon. ct Maniiipulum curatonim. nccnon praccepta 
synodalia a pracdccessoribus nostris edita infra duos menses proximo futures. Et in illis sc instruant sub poena 
cxcommunicationis." Statute 23; "Item, iniungitur eisdem curatis ut habcant diligentcr observare statuta synodalia tam 
per eundem dominum episcopum quam suos praedccessores pridem cdita et promulgata: et ut quilibet eorum apud se 
habcat libeilum nuncupatum Fillon, vol Speculum curatonim. et etiam alium librum nuper auctoritate eiusdem domini 
impressum. intitulatum: L'instniction des cures, eosquc libeilos in Kalcndis cxhibcant promotori ciusdcm domini 
cpiscopi sub poena cmendae arbitrariac." PL 147. 238-240. 

Statute 19: "Ex dccretis sanctorum Patrum nostrorum manifcstaturquod placcrc Deo sine fide non 
possumus. Et quia ad nostras dcventi aures quamplurimos nostrac Bajoccnsis dioccesis parum in fide catholica 


