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Abstract

This thesis shows how religion and politics interacted inextricably in early
modern society, by a study of the szlachta (nobility) in Great Poland under the
first Waza kings, Zygmunt III (1587-1632) and Wiadystaw IV (1632-48). Both
affirmed the 1573 Warsaw Confederation, ensuring all Christians freedom of
confession as equal dissidentes de religione. In a Europe where wars were
fought over religion, Polish toleration was exceptional, with implications for

understanding the early modern church and state.

Polish historiography traditionally sees the first half of the seventeenth
century as the beginning of the end’ for noble liberty including liberty of
conscience, moving towards magnate oligarchy and Catholic domination,
failure to reform leading to partition in the eighteenth century. This thesis
shows that in Great Poland, such decline was not occurring under the first
two Wazas. Regionalised government continued to function well in a diverse
Commonwealth including Cossacks and German burghers, Jews and

Muslims, by the 1630s the largest European state.

Religious change following the Reformation in Europe has been reinterpreted
as ‘confessionalisation’, most notably by Heinz Schilling for the German lands.
This model sees the Protestant and Catholic reformations as parallel
processes, and the correlation between the development of confessional
churches and state building, as a fundamental process of social change,
increasing political centralisation towards the formation of the modern state. I
argue that the decentralised model of religious and political authority in
Poland-Lithuania made confessionalisation with state building impossible;
instead the state was built on toleration. The ideals of 1573 continued,
without detriment to the Commonwealth.

Great Poland, the westernmost region, is ideal to test where the limits of
toleration lay in practice. Confessional diversity was affirmed in a province
that welcomed immigrants, including the educational reformer Comenius.
These integrated with an open elite‘ that affirmed dissenters in religion, and

active szlachta participation in governmerit, into the mid-seventeenth century.
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Preface

This thesis has been shaped, as was the region that is its subject, by a
mixture of languages and cultures. Writing about a part of Poland much
influenced by Germany, in a period where Latin was still the elite language, for
an English-speaking audience, is bound to lead to some confusion. To avoid
as much misunderstanding as possible, I have used English names where
there is a widely used equivalent; so the province I focus on is Great Poland,
not Wielkopolska. The others are therefore Little Poland (Matopolska) The
Grand Duchy of Lithuania (Wielkie Ksiestwo Litewskie) Royal Prussia (Prusy
Krélewskie) Mazovia (Mazowsze). Thus while the capital is called Warsaw, all
other cities are given Polish names, even Gdansk and Brzesé, as these are the
names the people in Great Poland would have given them. Personal names are
also in Polish, even the royal line of the Wazas, not Vasas, since again, this is
what their subjects would have called them. Non-Catholics are called
dissenters in this thesis, including Orthodox, Protestants and the
antitrinitarian Socinians. @ While the Warsaw Confederation defined all
confessions as equal dissidentes in religione, by 1632 this had excluded
Socinians; the controversy as to when the term excluded Catholics, as the
normative confession, is still not settled. Thus throughout the early modern
. period it is easier to speak of dissenters as those who did not share the
religion of the monarch, (Catholic in this thesis means Roman Catholic).
Biographical details of nobles from Great Poland are found in the appendix,
therefore life da{tes of other persons are given in the first reference in the main

text.

I am especially grateful for the help of staff in my key archives in Great Poland
itself; above all in the Polish Academy of Sciences (PAN) library in Kérnik and
city archive (Archiwum Paristwowe Miasta Poznania), also in the Adam
Mickiewicz University Library and Raczynski Library in Poznain. My thanks
also go to the archivists in Warsaw, especially the Central Archive (Archiwum
Gtéwne Akt Dawnych), National Library and University Library in Warsaw.
From the National Library microfilm collection, I benefited from manuscripts
held at the Czartoryski and Zamoyski Libraries and Jagiellonian University in
Krakéw and Ossolinriski Library in Wroclaw.



This thesis would not have been possible without the continued support of the
British Academy Arts and Humanities Research Board. I am especially-
grateful to the Polish government for their Postgraduate Scholarship, which
enabled me to benefit from the archives. I am most grateful to the Institute of
Historical Research, not only for the Scouloudi Fellowship, which saw me
through writing up, but also for the stimulation and feedback of the Early
Modern Europe seminar. The support, advice and patience of my supervisor
Karin Friedrich, as this project developed was invaluable; thanks also to
Robert Frost, particularl}; in helping me present my work to others. Fellow
students Kate, Linda and Grace, Sally, Colin, Conny, Szabi and Silke were all
there at crucial stages. Without Alwyn’s listening I would never have got this
far. I am indebted to the partnership of Christoph, who made the same
journey from London, out east and back, to Berlin — and back. Heike’s last-
minute assistance, Masatake’s patience and my mother’s critical eye were of
invaluable help through restructuring, and Ania helped me through the final
phase.
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Introduction

Confession was central to identity in the age of the ‘Second Reformation’, when
church differences widened into political divisions that split the whole of
Europe. Religious conflicts were not mere theological cuﬁosiﬁes, but impacted
dramatically on peoples’ lives; overlapping with ethnicity, statehood and
citizenship, defining friends and enemies. Confession in the early modern era
was in flux, between medieval unity before a common God in Latin
Christendom and modern secularism; the holy and the worldly were still
inextricably interwoven, but there were different models of authority on which
to base them. In early modern Europe, where church and state power were so
closely related, what happened to politics in a state where plural confessions
co-existed? Many states thought that by rejecting the dominant spiritual
authority, dissenters questioned the secular authority too. Confessional
conflicts such as the French Wars of Religion and the Thirty Years’ War split

the continent in the sixteenth and seventeenth centuries.

Such conflict did not ravage the Polish-Lithuanian Commonwealth, a vast
polity embracing diverse peoples (and religions). The sixteenth century was
Poland’s ‘Golden Age’, under kings Zygmunt I and Zygmunt II August.! The
latter’s rule was the age of Copernicus and of the Renaissance poet Jan
Kochanowski, while in Great Poland, leading humam'st Bishop Jan Lubranski
of Poznan (1456-1520), founded his Academy. These two long reigns (1506-
1548 and 1548-1572) gave Poland a period of stability and consolidation,
culminating in the Union of Lublin of 1569, which joined the Lithuanian and
Polish diets in one Sejm (parliament), following the personal union of their
crowns under the Jagiellonian dynasty. The largest state in Europe by the
1630s, Poland-Lithuania stretched from the Baltic to the Black Sea. Its
citizens included Catholics, Protestants, immigrant dissenters seeking refuge
from across Europe - even Quakers - and Orthodox, Jews and Tartar Muslims,
Cossacks and German burghers. Yet in the eighteenth century, Poland-
Lithuania was carved up by neighbours - Protestant Prussia and Orthodox

1 See for example Anna Sucheni-Grabowska, Zygmunt August — krél polski a wielki ksigze litewski
(Warszawa, 1996).
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Russia — who used defending religious toleration in an uncompromisingly

Catholic state as a pretext to intervene and partition.

This thesis addresses two central questions raised by the unique political and
confessional nature of the Commonwealth. How long could religious plurality
last in Poland-Lithuania; did a shift from toleration to a dominant Roman
Catholicism take place during the seventeenth century? Arising from this, how
did the political structures of the Commonwealth encourage or restrict

confessional change?

These questions will be answered through the study of one province, Great
Poland. The westernmost province of the Commonwealth enjoyed a unique
confessional mix and strategic position. The region bordered on the lands
where the Protestant and Catholic Reformations were being reinforced;
Brandenburg to the north and the Habsburg territories to the south. Though‘
Poland’s current capital, Warsaw, is in Mazovia and the previous, Krakow, in
Little Poland, Great Poland contained Gniezno, the first capital and seat of the
. Archbishop Primate, head of the Polish Catholic Church and regent between
monarchs. Understanding this core province of the Polish Kingdom sharpens
any perspective on how the whole Commonwealth functioned. Looking at this
region will show the real impact of religious and social changes and political
decisions, for example from the crown and Sejm, which are commonly believed
to have affected the whole Rzeczpospolita. An awareness of Great Poland’s
difference from other provinces will clarify how far the region fits a

Commonwealth-wide pattern of confessional and political change.

National policy could look very different in a regional context. Dates that
appear key for the Commonwealth had different significance for Great Poland.
The Commonwealth’s religious toleration settlement was approved in 1573,
the same year that the Jesuit College was founded in Poznari and the great
Lutheran patron Lukasz Goérka died. Great Poland was the Rzeczpospolita’s
window on the west. The regional capital, Poznan, lies equidistant from
Warsaw and Berlin. Catholicism and Protestantism reached Great Poland first,
as did immigrants from as far as Scotland. Great Poland’s leaders thus saw fit
to defend the Commonwealth as a western, not a ‘barbaric’ eastern country. A

prominent member of the region’s elite, Crown Marshal of the Court Lukasz
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Opalifiski, developed the Commonwealth’s self-image as an antemurale

christianitatis, a bulwark of faith against the pagan east.2

The region was wealthy; the stereotype that its people are ‘Scots thrown out of
Scotland for being too mean’ still exists today. Great Poland was one of the
fastest developing parts of the Commonwealth, due to trade with its western
and northern neighbours; its population grew from 700 000 in 1580 to over
800 000 by 1655. This was the most urbanised region except Royal Prussia.3
Furthermore, the szlachta (nobility) in Poznan had resident citizen status. The

number of szlachta buildings in the city increased sixfold in this period.*

Great Poland was one of the two core ‘provinces’ of the Polish Kingdom,
together with Little Poland. This thesis focuses mainly on the Palatinates of
Poznan and Kalisz, due to their greater political significance and the superior
source material available on these areas. Though frequent reference is also
made to the eastern palatinates, Sieradz and Leczyca, less emphasis is placed
on the northern palatinates of Brzes¢ Kujawski (Cujavia) and Inowroctaw,
which bordered on Royal Prussia.

Great Poland was represented politically by just five sejmiki (local diets) out of
44 in the Commonwealth, but these were disproportionately large and thus
influential. Like Krakéw and Sandomierz in Little Poland, Poznan and Kalisz
could send six representatives to the Sejm, from their joint sejmik at Sroda,
whereas in Lithuania the number was limited to two and in other sejmiki the
number varied from as little as one.5 Apart from the Sroda sejmik for Poznan
and Kalisz, there were sejmiki at Szadek (or Sieradz) for the Palatinate of
Sieradz which sent, on average, four deputies,® Leczyca for the Leczyca
Palatinate, Radziejow for the Palatinates of Inowroctaw and Brze§¢ Kujawski
and Wielun for the territory (ziemia) of Wielun and district (powiat) of
Ostrzeszow. Of the 44 sejmiki in the whole Polish Kingdom including Royal
Prussia, only 12 served one Palatinate, 19 served one territory and the rest
served individual or groups of districts. In Lithuania, 19 of the 24 sejmiki-

2 Lukasz Opalifiski, Polonia defensa contra loann. Barclaium (Gdarisk, 1648), p.115, pp.119ff., pp.135-137.

3 Topolski (ed.), Dzieje Wielkopolski, pp.462-486, p.493.

4 from 38 in 1590 to 186 in 1653, see Jerzy Topolski (ed.}, Dzieje Poznania (Warszawa, 1988) p.437.

5 Kallas, Historia, p.99; Wojciech Kriegseisen, Sejmiki Rzeczypospolitej szlacheckiej w XVI i XVII w.
(Warszawa, 1991), p.35. )

6 Anna Filipczak-Kocur, Sejmik Sieradzki za Wazéw (Opole, 1989), lists from pp.151ff.
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served just one district.” Great Poland was also well represented at the Senate
by about a third of the bishops, palatines and, next to these in rank, the’
castellans. Great Poland’s secular senators included 6 palatines out of 16 and
21 castellans from a total of 66 in the Commonwealth on Zygmunt III’'s
accession.8 Spiritual. senators included the head of the church, the
Archbishop of Gniezno, and four bishoprics (Gniezno, Poznan, Wloctawek and
Plock) compared to one in Little Poland, at Krakéw, from a total of fifteen in
the Commonwealth.9 So Great Poland was represented by around one third of

noble decision-makers in Poland-Lithuania.

Not only the Catholic, but also other churches were important in shaping this
political voice. Non-Catholics in Great Poland were mostly Lutheran, with a
Socinian minority. The Czech Brethren united with the fourth non-Catholic
church, a handful of regional Calvinists, making one Reformed church. This
union in 1627 prefigured the Commonwealth one in 1634. In contrast,
Calvinists dominated Protestant confessions in the rest of the Commonwealth;
their Lithuanian churches had legal status but in Little Poland they were less

secure, 10

The Reformation had spread rapidly in a Commonwealth already familiar with
religious difference; its most popular historian, Janusz Tazbir, coined the
phrase “a state without stakes” to describe the extraordinarily non-violent,
indeed bloodless, extension of Protestantism.!! In Poznan, capital of Great
Poland, the number of Catholic churches halved with the Reformation.12

Poland-Lithuania thus stood out in Europe because of her liberty of
conscience, within the framework of the 1573 Warsaw Confederation. This
remarkable settlement stated that all Christians, Catholic, Protestant and

Orthodox, were equal dissidentes in religione. The Confederation applied only

7 Kriegseisen, Sejmiki, pp.27ff.

8 Stanistaw Kutrzeba, “The Composition of the Polish Sejm” in Wladystaw Czaplifiski (ed.), The Polish
Parliament at the Summit of its Development (Wroclaw, 1985), pp.11ff; Adam Bieniaszewski (ed.), Urzednicy
wielkopolscy XVIXVII w. (Wroctaw, 1987), pp.6ff. Gniezno, Wieluni, and the six Palatinates of Poznai and
Kalisz, Sieradz and Leczyca, Inowroctaw and Brzes¢ Kujawski also had their own castellans. Great Poland
also had castellans for the following areas: Biechowo, Kamieni, Krzywini, Lad, Miedzyrzecz, Naldo Przemet,
Rogozno, Santok, Srem, and the Starosta of Nakto also had Castellan status.

9 Schramm, Der polnische Adel, p.93.

10 Stanistaw Tworek, “Staranie o ujednoliczenie obrzadku kalwiriskiego w Polsce XVII w.” in Odrodzenie i
reformacja w Polsce 16 (1971), pp.117-139.

11 His classic account was soon translated into English: Janusz Tazbir, A State without Stakes (Warszawa,
1973).

12 Jerzy Ktoczowski (ed.), KoSciét w Polsce t.2 XVI-XVII w. (Krakéw, 1969), p.297.
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to the szlachta; thus they could also sway their subjects on their property if
they so chose. While it did not cover non-nobles and aroused controversy
from its inception, the Confederation was nevertheless a significant and

lasting commitment to religious peace.

The toleration settlement was made possible through the szlachta’s
understanding of their liberties. Directly following the Confederation, the
Henrician Articles defined szlachta rights and responsibilities. The articles,
formulated for the accession of Henri Valois (1551-1579) to the Polish throne,
consolidated liberties gained over the past century through the ‘execution of
the laws’ movement, including for example exemption from taxation. The first
milestone was the 1505 nihil novi statute; thereafter nothing new could be
added to laws without szlachta approval. In 1572 the death of the last
Jagiellonian king led to a royal election described as an ‘auction’ for the
candidate offering nobles the most; it established a new system of electing
monarchs.? Thus szlachta influence increased when the crown changed
hands; they governed during interregna. Under the article ‘de non praestanda
oboedientia’ the nobles could legally oppose the king in a rokosz if he did not
fulfil his obligations.!4

The articles and Confederation together formed the Pacta Conventa, which
were renewed by each successive monarch on ascending the throne. These
affirmed the Commonwealth mixed form of government by three estates; the
monarch ruled in partnership with the szlachta, senators and non-senators.
The Pacta Conventa thus committed each monarch to share ruling with the
szlachta: this included both confessional authority through the Warsaw
Confederation and political authority in the Henrician Articles.

The szlachta is thus deservedly the subject of this study as the most
important political estate in the Rzecgpospolita, around 8% of the
Commonwealth population were szlachta, holding three quarters of its land.
The voice of the cities was limited; though provincial capitals sent

representatives to the Sejm, even these could not vote. The szlachta, crown

13 Fedorowicz (ed.), A Republic of Nobles, p.110.
14 Juliusz Bardach (ed.), Historia paristwa i prawa polskiego (Warszawa, 1976), p.219.
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and church owned towns.!5 Szlachta dominated all cities; noble privilege
circumscribed both the political and economic activity of the burghers.16 A
British observer was impressed with szlachta power over the peasants and
royal inability to restrict noble freedom.!? The szlachta of the Commonwealth
were diverse, in wealth and position, religious, ethnic and regional afﬁ]iation.
Yet they were equal before the law, sharing common freedoms under the Pacta
Conventa. They also shared a common origin myth, tracing their heritage to
the Sarmatian tribes, supposedly a Slavic descendant of Scythian settlers from
the east.’® This myth was also found in Hungary, Bohemia and Russia, and
was highly adaptable to changes in Poland-Lithuania, surviving into the
eighteenth century. It affirmed the nobility as an exclusive caste and

politically justified eastern expansion.!9

Aided by the devolution of government to the szlachta, it was under Zygmunt [
and Zygmunt II August that the Protestant reformations made an impact.
From the beginning, Lutheranism entered the Commonwealth easily,
especially in Royal Prussia and in the western towns of Great Poland, where
German populations and trade links eased its spread. The Grand Master of the
Teutonic Order, Albrecht von Hohenzollern (1490-1548), became the first ruler
to convert to Lutheranism and established a secular state in 1525, at the
same time affirming his loyalty to the Polish Crown. In Great Poland, by 1525
the capital of Poznan was already choosing German and Polish Lutheran
preachers for which the city paid. ‘Six cities officially converted to
Lutheranism in Great Poland; Wschowa, Miedzyrzecz, Walcz, Brdjce,
Skwierzyna and Czaplinek. The influence of starostas was crucial in
supporting the reformation since noble influence on towns was so strong. In
these six cities, the starosta himself or his approval of the city council were
crucial. Cities where burghefs had more control, choosing the city council

annually, converted earlier, as did Wschowa in 1523. In contrast, the

15 Krakow, Wilno and Lwow sent envoys, but Poznarn and Warsaw only did to election and convocation
Sejms. 70% of towns were privately owned, the rest were royal. Karin Friedrich, The Other Prussia: Royal
Prussia, Poland and Liberty 1569-1772 (Cambridge, 2000), pp.50-52.

16 Maria Bogucka, “Polish towns between the 16t and 18t centuries” in Julian Fedorowicz (ed.), A Republic
of Nobles (Cambridge, 1982), pp.146-148.

17 Attributed to Englishman George Carew, but possibly the Scot William Bruce, Relation on the State of
Polonia (1598) in Stanistaw Lubieniecki ed. George Williams, Historia Reformationis Poloniae (Amsterdam,
1685, Minneapolis, 1995), pp.391-392.

18 Tadeusz Mankowski, Genealogia Sarmatyzmu (Warszawa, 1946}, pp.16-19.

19 Cynarski, “Sarmatian Ideology”, pp.6-10.
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influence of the Catholic General Stardsta of Great Poland was instrumental in

preventing Poznan’s wholesale conversion.20

Calvinism was the most successful Protestant confession among the szlachta
of Poland-Lithuania, spreading from the 1540s. The first Calvinist synod in
1554 ruled that szlachta could keep tithes, following mass non-payment of
rents by the nobles. The new religion was well represented politically. At its
zenith in 1558, 20% of the szlachta in the Lower House of the Sejm and a
majority of the Senate were Protestants in 1569.21 Three years previously,
plans for a national church were drawn up by leading Calvinist nobles such as
Hieronim Ossoliiski (d.1576), Castellan of Sandomierz in Little Poland and
Rafal Leszczyniski, the Castellan of Srem in Great Poland, at the Piotrkow
Sejm. They envisaged a church with communion in both kinds, clerical
marriage and Polish language services — perhaps not so different to the
solution which Elizabeth I reached with her Church of England - but failed to
secure approval from Rome. In 1555, the year of the Peace of Augsburg, the
Polish Reformed szlachta declared their intercommunion with the Czech
Brethren. A year later, the first joint synod of all Protestant churches in
Poland-Lithuania was held, at Pinczéw in 1556.

The Lutheran and Calvinist reformations were not the only ones to reach the
Commonwealth. In 1562 the so-called ‘Minor Church’ separated from the
Calvinist mainstream. These radical reformers’ and anti-Trinitarians became
known as the Polish Brethren or Socinians, under their Italian leader Fausto
Sozzini, who arrived in Poland in 1579. Another Reformed alternative were the
Czech Brethren, who arrived as exiles, settling in Leszno in 1550. A further
wave of immigration into Great Poland came from Brandenburg, Pomerania,
the Czech lands and Silesia, fleeing the Thirty Years’ War (1618-48), in which
the Rzeczpospolita was officially neutral. The Czech Brethren were expelled by
the Habsburg emperor in 1628 and settled mainly in Ostrorég and Leszno.
Lutherans also came from Silesia, some Polish but mostly German, and they
founded new communities, accepted by szlachta of all confessions on their

estates.??2 There were also Catholics among the exiles from the Habsburg

20 Jolanta Dworzaczkowa, “Wprowadzenie reformacji do miast krolewskich Wielkopolski” in Odrodzenie i
reformacja w Polsce 10 (1965), pp.53-80

21 Stanistaw Litak, Od Reformacji do Oswiecenia: Kosci6l katolicki w epoce nowozytnej (Lublin, 1994), pp.42-
47.

22 Dworzaczkowa, “Reformacja w Wielkopolsce”, pp.567-568; Rhode, Geschichte pp.72ff.
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Empire; over a hundred such Jesuits arrived in Poland from 1618-48.23 The
contribution of the refugees who arrived in Great Poland to the life of the
region and the Commonwealth as a whole was vast. Jan Amos Komensky
(Comenius, 1592-1670), the leader of the Czech Brethren in Poland, was
recognised across Europe for his educational and scientific theories, and
travelled from his model school in Leszno to England and Sweden to expound
his ideas.24 Until their defeat in the Battle of White Mountain in 1621, Czech
Brethren supplied their fellows in Polish exile with books in Czech; Comenius
left Great Poland in 1651 for Hungary.25 Their Academy was rebuilt after the
Deluge in 1662, remaining Protestant until the conversion of Stanislaw

Leszczyniski to Catholicism, and closed when it was burnt down in 1707.

Catholic Reformation is the term used here rather than Counter Reformation;
the changes in the Catholic Church inspired by the Council of Trent are thus
understood not only as a negative reaction to Protestantism, but as church
renewal and definition of doctrine from within, a process that was not so
different from the reformations of Luther and Calvin, as the discussion on
confessionalisation below will show. Catholic reformers — advocates of
Tridentine reform and seeking to restore the Catholic Church and limit the
threat to it they perceived in other denominations - made significant inroads
in Poland as early as in the mid-sixteenth century. While the leading
humanist canon Stanislaw Orzechowski took a wife and advocated clerical
marriage, Polish Cardinal Hosius (1504-1579) became president of the Council
of Trent. His Confessio fidei Catholicae Christiana (1551) was a pivotal text for
Catholic reformers. In 1565 the Jesuit Order entered Poland and has
established 1200 monastic houses by their expulsion in 1774.

Yet the combined strength of non-Catholic szlachta countefbalanced the
advances of the Catholic Reformation. The only person condemned to death
for heresy in the sixteenth century was Katarzyna Wajglowa, burned not for
Protestantism but for her ‘Judaismatism’ (arguing that the Old Testament was
the main scriptural authority) in 1539. Though Zygmunt I issued edicts
against heresy, the only time these were acted on was in Gdansk in 1526

when the army was called in to suppress a conflict between the population

23 Entry on foreigners in Grzebien (ed.), Encyklopedia, p.103.
24 Zbigniew Ogonowski (ed.}, Mys! spoteczna XVII w.- 700 Lat Mysli Polskiej (Warszawa, 1979), p.228.
25 Aloida Kawecka-Gryczowa, Z dziejéw polskiej ksiqzki w okresie Renesansu (Wroctaw, 1975), p.322, p.357.
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and patricate. A heresy edict was passed in 1550, reacting to the Zwinglian
Michat Olesnicki’s (d.c.1567) establishment of a congregation and attacks on
the Pauline church in Krakéw. The challenge to this edict from 1551 onwards
had significant success. In 1565, the szlachta passed a Sejm constitution
forbidding starostas to enforce the decisions of ecclesiastical courts on matters
of faith. This was a legal milestone on the way to the toleration settlement of
1573.

How long could toleration last? Ironically, the very conditions that allowed
confessional difference to thrive have also been blamed for its decline. Tazbir
describes the Reformation as a “great intellectual adventure” for the Polish
nobility, who soon rejected it when it was no longer compatible with their
advantage as an estate; he argues that the political influence of dissenters
declined in the seventeenth century. He sees szlachta interest in the
Reformation as political, not religious, and therefore brief, allowing the
Counter Reformation to gain ground easily.26 This century saw increasing
tumults (confessional unrest and riots). Though these focused on attacking
church property rather than people, they still mark a change from the initial

religious peace.??

It is still possible to speak of working freedom of confession in Poland until the
first decades of the eighteenth century, when dissenter rights were severely
. restricted. A key setback was the Silent Sejm of 1717, after which dissenters’
freedom of worship and office holding declined.2¢ Enlightenment Europe
certainly condemned Poland for its intolerance. While the sixteenth-century
Rzeczpospolita had been a haven for radical reformers’ including Anabaptists
and Socinians, by the eighteenth century Prussia and Russia were using
defence of toleration as a pretext to interfere in Commonwealth affairs, leading
to partition in the 1790s.

>

26 Janusz Tazbir, Reformacja w Polsce (Warszawa, 1993), p.251; idem., “Znaczenie XVII w. w procesie
unarodowienia polskiego katolicyzmu” in Pamietnik X zjazdu historykow polskich (1968), pp.212-224

(p.221), idem, Paristwo bez stoséw (Warszawa, 1967), p.267.

27 Wactaw Sobieski, Nienawisé wyznaniowa tluméw za rzadéw Zygmunta Illlego (Warszawa, 1902} is the
classic account. )

28 Mariusz Markiewicz, “The functioning of the Monarchy during the Reigns of the Electors of Saxony 1697-
1763 in Richard Butterwick (ed.), The Polish Lithuanian Monarchy in European Context c.1500-1795
(Basingstoke, 2001), pp.172-192 (pp.182-183).
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Poles seeking an explanation for their country’s decline found a turning point
in the reign of Zygmunt III Waza (1587-1632). The ‘Silver Age’ of Zygmunt III
and his son Wiadystaw IV Waza (1632-1648) stood in the shadow of the
‘Golden Age’ of the last two Jagiellonians. As eérly as 1789, the playwright
Michal Krajewski described Zygmunt’s election as the beginning of Poland’s
misfortune.29 By the nineteenth century, the Romantic poet Adam Mickiewicz
summarised: “Under the last Jagiellonian kings the power of the szlachta
estate was founded and matured; from then on it becomes the historian’s
main subject. The grdwth and exploitation of this power, and the final
tyrannical overruling of the other estates... the violation of ancient rights
which were the foundation of the Rzeczpospolita, the introduction of religious
reform and the beginning of moral and spiritual anarchy characterise the
Waza period.”3 This is the version of history that most Poles still learn at

school.

The view that political and religious narrowing began under Zygmunt III has
shaped historiography ever since, and the debate on his reign is far from
closed. Early modern Poland-Lithuania was the last independent Polish state
before 1989, apart from the short-lived second republic between the world
wars. Not surprisingly, the Commonwealth has been mythologised and
demonised by Polish historians looking for a better past, and trying to explain
why they lost it with the third partition in 1795. A strong historiographical
thread spans the nineteenth to the twenty-first centuries, describing a
szlachta that selfishly refused to give up its liberties for reform or to
strengthen royal authority as the key weakness which made the
Commonwealth vulnerable to partition.3! This process became an example of
the phase of absolutism between feudalism and capitalism in the Marxist-

Leninist histories of the Polish People’s Republic.32

Zygmunt III is still widely thought to have gathered Poland-Lithuania under
the Counter Reformation banner, creating a Catholic Senate (the Upper House

of the Sejm), undermining toleration, and favouring a closed elite over the

29 See Henryk Wisner, Zygmunl IIT Waza (Wroctaw, 1991) p.229.

30 “Nota o sposobie napisania historii polskiej” in Adam Mickiewicz ed Jan Maslanka, Dzieta tom VII: Pisma
historyczne, wyktady lozariskie (Warszawa, 1997), p.141.

31 Most recently, see Anna Grzeskowiak-Krwawicz, “Polish views on European Monarchies” in Butterwick
(ed.), The Polish Lithuanian Monarchy, pp.117-129.

32 Jan Adamus, “Nowe badania nad dziejami sejmu polskiego i geneza liberum veto” in Czasopismo prawno-
historyczne 13 nr. 1 (1961}, pp.169-186 (p.172).
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mass of szlachta.33 He was famed for playing football in Wawel while dissenter
communiﬁes were attacked in the city of Krakéw below.3* Zygmunt’s
biographer Henryk Wisner concludes that while he managed to work well with
his Senate, his relations with the Chamber of Envoys (the Lower House of the
Sejm) were worse and he thus failed to push through reforms such as that of
the treasury. Though his biographer is also keen to stress examples of royal
toleration towards other confessions, noting his patronage of some dissenter
leaders and the royal approval for the building of a mosque in Mifisk, his
success in reviving the Catholic Church appeared far greater.35 According to
Mieczystaw Korolko, toleration was floundering by the 1610s. Wladystaw IV’s
reign is notable only for prominent cases against the Socinians, such as the
reaction to the Rakdéw tumult of 1638.36 Wladystaw IV was perceived by
contemporaries more tolerant and took power more smoothly than his father
had.3” Yet his continued designs on the Swedish throne and plans for war
with the Ottomans were also unpopular, losing him much of the early respect
he enjoyed.3® Thus he too seemed unable to introduce structural reforms, as

more recent historiography still concludes.39

This thesis tests the argument that the Catholic Reformation won such an
early and easy victory under Zygmunt IIl and his son Wiladystaw IV. It focuses
on areas relatively neglected by current historiography. The first half takes a
detailed look at the politics of toleration one province, Great Poland,
considering all confessions there together as part of a political whole for the
first time. Closer examination of toleration legislation and practice in Great
Poland and beyond shows that dissenters improved their position under
Wtadyslaw. In contrast to Tazbir’s view, szlachta commitment to non-Catholic
churches was more than a passing trend. These confessions remained more

tenacious, and more politically important than is generally acknowledged. The

33 Anna Filipczak-Kocur, “Walka o rozdawnictwo urzedéw za Zygmunta IlI” in Henryk Samsonowicz (ed.),
Wiadza i spoleczeristwo w XVI i XVII w.(Warszawa, 1989), pp.232-247; Leszek Jarminiski, Bez uzycia sily:
dzialalno$é protestantéw w Rzeczypospolitej u schytku XVI w.(Warszawa, 1992); Jarema Maciszewskd,
Szlachta polska i jej paristwo (Warszawa, 1986); Antoni Maczak, Kilientela (Warszawa, 1994); Andrzej
Wyczanski, Polska Rzecz Pospolita Szlachecka (Warszawa, 1965), pp.233-234.

34 Eugeniusz Barwinski, “Zygmunt III a dysydenci” in Reformacja w Polscel nr. 1 (1921), pp.51-65 (pp.51-
52). i i

35 Wisner, Zygmunt III, pp.220-222; on Catholic revival, see also Marian Kallas, Historia ustroju Polski X-XX
w. (Warszawa, 1996), pp.126-128.

36 Mieczystaw Korolko, Klejnot swobodnego sumienia: Polemika wokoét konfederacji warszawskiej 1573-1658
(Warszawa, 1974) p.109.

37 Wyczanski, Polska, p.257.

38 Wiadystaw Czapliniski, Wladyslaw IV i jego czasy (Warszawa, 1972), pp.353ff.; Henryk Wisner,
Witadystaw IV Waza (Wroctaw, 1995), p.176.
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second half focuses on two crucial events for church politics in the
Rzeczpospolita which deserve much more attention; the Rokosz of Sandomierz,
the civil war and rising against the king in 1606-1609, and the compositio inter
status, the settlement reached between the clerical and noble estates in 1635,
are examined in separate chapters. These analyses assert that confessional
and political pluralism were alive and well under both the first two Wazas until
1648. The evidence indicates that toleration lasted longer and was more
persistent in Poland, particularly in Great Poland, than previous literature has

suggested.

The new approach taken here is to apply recent work on how the
Rzeczpospolita functioned politically in the seventeenth century to religion.
The maintenance of a devolved, and functioning, political system in the
Commonwealth was essential for sustaining a devolved, plural approach to
confessional differences. Challenges to the theory of Commonwealth decline,
emphasising the szlachta role in government, do not explore what this means
for confessional relations.4® The most eminent nineteenth-century historians,
Michat Bobrzynski and Joachim Lelewel, could not agree as to whether
szlachta liberties had really led to ‘anarchy’ and the disintegration of the state.
This restored interest in the republican reforms that came too late to save
Poland.#! The Commonwealth is widely believed to have undergone
institutional ossification in the seventeenth century, as - unlike other states -
it was not forced to modify under pressure of war.42 The crux of the argument
for declining szlachta involvement in affairs of state is the decentralisation of
power, which one historiographical school sees as making Poland-Lithuania
ultimately ungovernable, leading to ‘anarchy’. This view is based on the
devolution of power away from the Sejm to local sejmiki: “Szlachta self-rule,
which should have been the basis of a well-governed Rzeczpospolita, only
worsened the internal chaos.”3 The sejmiki share of government increased to

an executive role during the period from 1572-1648. This could threaten

3¢ Maria Rhode, Ein Kénigreich ohne Konig — Der kleinpolnische Adel in sieben Interregna (Wiesbaden, 1997),
p-194.

40 Henryk Wisner, “Kilka uwag o sejmie i konstytucjach sejmowych pierwszej polowy XVII w.” in Czasopismo
prawno-historyczne 22 nr. 2 (1970), pp.177-185; Jan Seredyka, Rzeczpospolita w ostatnich latach Zygmunta
I (Opole, 1978), pp.211-212.

41 Lelewel’s Romantic “historiophilosophy” first published in 1815 was challenged by Bobrzyriski in his
“Dzieje” (1879); see Jan Adamus, O kierunkach polskiej mysli historycznej (L6dz, 1964), pp.56-57, pp.74-78.
42 Anna Sucheni-Grabowska, “Obowigzki i prawa kr6low polskich w opiniach pisarzy Odrodzenia” in idem.
(ed.), Miedzy monarchq a demokracjq — studia z dziejéw Polski XV-XVIII w.(Warszawa, 1994), pp.54-115
(p.100).

43 Krystyn Matwijowski {ed.), Studia z dziejéw Rzeczypospolitej szlacheckiej (Wroctaw, 1988), p.159.
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Commonwealth unity, as sejmiki limited their envoys’ power to act without
their consent.44¢ Wladystaw Konopczyniski’s classic study of the liberum veto
epitomised this view, noting that from Stefan Batory’s reign (1576-1586) the
crown attempted to replace unanimity with majority voting in the Sejm,

blocked by an ‘obdurate’ szlachta unable to accept the need for reform.45

Yet devolution did not mean destruction; more recently szlachta republicanism
has been reread as a lasting, positive concern for good government. The noble
ideology of Sarmatism, portraying the szlachta as an elite born to rule, has
also been disassociated from Commonwealth decline.*¢ The theory that
Commonwealth reform failed in the seventeenth century with fatal results is
challenged here, presenting Great Poland as part of a working political system.
The lower house of the Sejm was prepared to work with the king, and the
Senate often mediated effectively between the two estates. The spirit of
compromise and flexibility continued; only in the second half of the
seventeenth century did the Sejm begin to malfunction.?” The szlachta were
involved in central government, without restricting themselves to local issues.
Under Wladystaw IV, the Sejm passed 739 laws; just 86 were on private
matters, while a third (228) concerned the whole Rzeczpospolita.#® This thesis
will show the szlachta in Great Poland remained politically engaged on both a
regional and national level under Zygmunt and Wiadystaw.

Thé key question is, if szlachta liberty appears to have survived without
‘anarchy’, did liberty of conscience survive too? Since the Commonwealth
model of mixed government with a politically active szlachta still held under
the first two Wazas, it is also reasonable to suggest that the religious model of

toleration may have held for just as long.

44 Adolf Pawinski, Rzqdy sejmikowe w Polsce (1% ed. 1888, Warszawa, 1978}, p.435, pp.441-445.

45 Wladystaw Konopczynski, Liberum veto (Krakéw, 1918), pp.224ff.

4 See Karin Friedrich, “Nobles, Burghers and the Monarchy in Poland-Lithuania” in Butterwick (ed.), The
Polish Lithuanian Monarchy, pp.93-115 (pp.102-105); Stanistaw Cynarski, “The Shape of Sarmatian Ideology
in Poland” in Acta Poloniae Historica 19 (1968), pp.5-17 (p.15); Janusz Pelc, “Sarmatyzm i Barok” in9 idem.
(ed.), Problemy literatury staropolskiej (Wroctaw, 1972), p.126.

47 Wladyslaw Czapliniski, “Z problematyki sejmu polskiego w pierwszej polowie XVII w.” in Kwartalnik
historyczny 77 nr. 1 (1970), pp.31-45 (pp.42-45), Maria Pryshlak, The Wellordered State in the Political
Philosophy of the Polish Aristocracy (Columbia University Dissertation, 1981), pp.84ff.; Stefania Ochmann,
“Od stabilizacji do kryzysu wladzy krolewskiej — paiistwo Wazéw” in Sucheni-Grabowska (ed.), Miedzy
monarchq, pp.211-269. ‘

48 Sybilta Holdys, Praktyka parlamentarna za panowania Witadystawa IV Wazy (Wroclaw, 1991), pp.135-
137, p.200, pp.221-222. .
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According to the 1573 settlement, each monarch promised to “defend and
maintain peace and tranquillity” between the subjects of the Polish-Lithuanian
Crown. Religious peace was indeed a priority and key argument for toleration,
acceptable even to clerics who ardently supported Catholic reform on
Tridentine lines and sought to restrict non-Catholic proselytising. Poland
could justly be proud of the absence of bloodshed as a result of the church
reformations on her territory. Monarchs were most active in condemning
tumults (confessional conflicts and riots). They sought to ensure that the
perpetrators were put to justice through royal commissions, which were set up
to investigate such unrest. So toleration could be understood as keeping

religious differences out of the public sphere, rather than affirming them.

Yet liberty of conscience is more than an imposed and uneasy absence of
violence; in Poland-Lithuania there were signs of not just passive tolerance,
but also of active toleration. The szlachta were prepared to allow fellow nobles
from other confessions both full political participation and the liberty to
worship according to other church traditions, in their own church buildings.
Yet proselytising by all confessions was disapproved as a cause of unrest and
as a result, the right of non-Catholics to worship in public became an
increasingly controversial issue. The level of non-Catholic representation in
positions of power, holding local and court office, as Sejm deputies and
speakers, as managers of royal estates and as private landowners, will indicate
how much toleration impacted on practical politics. The 1573 settlement
helped preserve places of worship for all confessions, both in cities and on
szlachta lands, where nobles often tolerated churches of confessions other

than their own.

Thus toleration is understood in this thesis to be an acceptance of
confessional difference, which allows people of different confessions not only a
pragmatic freedom ‘rom’ but also a principled freedom ‘to’. Liberty of
conscience is thus understood to be freedom from violence, the freedom to
worship and the freedom to hold public office. The theoretical framework, the
principles within which toleration was placed, are most important. The extent
of noble toleration did vary from bare acceptance of the need to preserve
public order to active affirmation of confessional diversity, making

denomination no barrier to full involvement in society. By looking at what



Introduction 21

szlachta wrote and published to define liberty of conscience themselves, what
they said and voted on in the Sejm and sejmiki (local diets), this thesis will
show that the noble understanding of toleration sustained and supported

confessional diversity under the first two Wazas.

Sustaining toleration was a challenge in a period where confessional diversity
seemed to be declining across Europe. For one school of German historians
the turn of the seventeenth century was a period of ‘confessionalisation’.
Confessiénalisatioﬁ was a process of religious and social change by which
churches drew lines of difference from each other. The term was coined to
explain the emergence of denominational conflicts iri the German context.
Heinz Schilling sought to understand the religious transformation of the
sixteenth and seventeenth century by overcoming the dualistic understanding
of Protestant Reform versus Catholic Counter Reformation.*® Instead he sees
parallel processes of confessional identities forming, which took essentially the
same course in all the different churches. The key means by which churches
forged their confessional identity was, according to Schilling, by allying with
state powers to enforce their agenda. A second, ‘top-down’ reformation around
1580-1620 was irnplémented by a new generation of educated people backed
by ruling dynasties. This had dramatic political implications, increasing the
central power of the ruler and laying the foundations of the modern state.
Thus confessionalisation is tied to state building and the formation of modern
polities, coupled with other processes of rationalisation such as increased
taxation for war, on the way to creating a centralised bureaucracy and
powerful military apparatus. State building is understood to be strengthening
the structures of authority; ruling dynasties or city governments expanded
their sphere of influence, integrated and consolidated control over their

territories by supporting church reform.

Such a model of confessionalisation ‘from above’, through state building and
centralisation to the mutual advantage of the spiritual' and secular authorities,
sits ill with a Commonwealth ruled by diverse jurisdictions.
Confessionalisation could however also occur ‘from below’ as peoples’
confession became a more important part of their identity, and outside

interference in confessional matters, from the state or otherwise, was

49 Heinz Schilling, Religion, Political Culture and the emergence of Early Modern Society (Leiden, 1992).
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increasingly resisted. Marc Forster has challenged the concept of
confessionalisation in alliance with state building. His study of confessions in
Southwest Germany shows that the process of religious change does not
always fit this model, even within the Holy Roman Empire.50
Confessionalisation was slow to work in areas like the Diocese of Speyer where
there was a balance of churches, none of which was strong enough to
overcome the others, and of secular powers, which needed to take different
interests into consideration. Here, the fault lines between denominations
developed only in the late seventeenth century, exacerbated by the divisions -
into confessional camps in the Thirty Years’ War. Forster stresses the
importance of forces shaping confessional identity from both above and below;
a parish priest, for example, could not impose the orders of the hierarchy in
isolation but also needed the support of his congregation. For church
transformation to reach the grass roots, it needed the active participation of

believers.

Forster thus raises important problems with Schilling’s definition of
confessionalisation for the Polish context. A process of religious change that is
closely tied to state building will not work in the same way when territorial,
centralised state building does not occur. The Polish-Lithuanian
Commonwealth, like the Holy Roman Empire, was a complex alliance of
multiple confessional and territorial entities. The Polish state appeared to be
getting weaker, not stronger as confessional identities formed, more in tune
with Forster’s Speyer, where confessionalisation began to emerge in the Thirty
Years’ War, than with Schilling’s image of confessionalisation at the turn of the
seventeenth century. Poland-Lithuania was increasingly subject to
interference from her neighbours, eventually leading to partition in the
eighteenth century, at a time when Catholicism had become the dominant
Christian confession in Poland. Confessional unity thus became a substitute

rather than a support for state unity in the Commonwealth.

The connection between confessionalisation and a strong, centralised state is
epitomised by social discipline. A further contributor to the confessionalisation
paradigm is Wolfgang Reinhard, who draws out social discipline as a key

50 Marc Forster, The Counter Reformation in the Villages: Religion and Reform in the Archbishopric of Speyer
1560-1770 (London, 1992).
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aspect of defining confessional boundaries. Social discipline, ensuring moral
behaviour and theological orthodoxy, took many forms, be it synods,
censorship or education. Through extending their structures of social
discipline, churches defined the beliefs of their congregations, drawing ever-
clearer lines of denominational difference.51 Yet even in the German lands
social discipline was not dependent on territorial government. A balance of
interests between localities and centre allowed confessionalisation to take
place without state building, led by the local community. This holds true
elsewhere in Europe.52 State building is traditionally explained as the search
for order and unity in the face of confessional war; enforcing religious
orthodoxy, or social discipline, was thus its first task. State power and
security would be furthered through greater taxation for war, meaning
increased administration. Yet even the most ‘absolute’ monarchs had to rely
on their estates to some degree, realising the importance of consultation and

consent.s3

The de-coupling of éonfessionalisation and state building seems to be the rule,
rather than the exception; East Central European countries separated the two
by devolving government in state and church.5¢ The Commonwealth was part
of a wider East Central European trend of exceptional noble liberty, plural
reformations and confessional co-operation, in which Protestantism did not
establish éffective long-term structures. In these countries, confessionalisation
was not a foundation stone of the modern state, since elective monarchy,
politically participative regions and noble confessional self-determination on
their lands meant that church changes could not be imposed from the
centre.55 When the estates were curbed by Hébsburg rule, crown and
Catholicism triumphed in Bohemia after White Mountain in 1620, though in

51 Wolfgang Reinhard (ed.), Die katholische Konfessionalisierung (Heidelberg, 1995).

52 Heinrich Schmidt, “Sozialdisziplinierung? Ein Pladoyer fiir das Ende des Etatismus in der
Konfessionalisierungsforschung” in Historische Zeitschrift 265 nr. 3 (1997), pp.639-682.

53 See Nicholas Henshall, The Myth of Absolutism (London, 1992) reviewed by Heinz Duchhardt,
“Absolutismus — Abschied von einem Epochenbegriff?” in Historische Zeitschrift 258 nr. 1 (1994), pp.113-
122; Heinz Duchhardt, Das Zeitalter des Absolutismus (Miinchen, 1998}, pp.37ff., pp.57-67.

54 East Central Europe is difficult enough to define, but here I take it to mean the lands from the eastern
part of the Holy Roman Empire (not including today’s Germany) to those west of Muscovy (now Russia). My
focus apart from the Rzeczpospolita will be on Bohemia, Moravia, and the Hungarian lands (including Royal
Hungary and Transylvania).

55 Winfried Eberhard, “Voraussetzungen und strukturelle Grundlagen der Konfessionalisierung in
Ostmitteleuropa” and Michael Miiller, “Diskussionsbilanz” in Joachim Bahlcke (ed.), Konfessionalisierung in
Ostmitteleuropa (Stuttgart, 1999), pp.89-104, pp.413-418 (pp.101-102, p.417); Wolfgang Neugebauer,
“Raumtypologie und Standeverfassung. Betrachtungen zur vergleichenden Verfassungsgeschichte am
ostmitteleuropaischen Beispiel” in Bahlcke (ed.), Standefreiheit, pp.283-310 (p.292, p.295).



Introduction ' : 24

the Hungarian Protestant princes resisted this for .longer.56 Poland-Lithuania
is distinguished from her neighbours by the fact that Catholicism took longer
to gain the upper hand. Indeed in the Rzeczpospolita, co-existence was normal
in a state that was multi-confessional long before the Reformation.5? Joseph
Lecler seeé toleration of difference, rather than confessional homogenisation,
as a key stage in modern state building. This would fit the Commonwealth,

where mixed government was based on balancing differences.58

This thesis will test the evidence for confessionalisation taking place in Great
Poland, attempting to determine how far state, particularly royal, authority
was a motor for religious change. It will seek indications that exclusive
church identities were forming, as churches and their members rejected
people, beliefs and practices seen to belong to other denominations.
Confessions were formed from both above and below, but were not of necessity

antagonistic towards each other.

Confessionalisation and state building were exceptional in Poland-Lithuania.
The szlachta called their state a Republic (Rzeczpospolita or res publica),
though it had a monarch. As Germanico Malaspina (1550-1604), papal
nuncio to Poland, observed in 1598, this state was neither a republic nor an
absolute monarchy, but something in between. Crown, Senate and non-
senatorial szlachta needed to agree in order to govern. This made the nuncio’s
job more difficult; he could not just lobby the monarch, but needed the
szlachta on his side too, and many of them were ‘heretics’. Thus for him,
promoting Catholicism had a clear political value; he hoped that an alliance
with the Habsburgs would help to achieve this.5® This thesis seeks to
determine whether toleration and mixed government could stave off
confessionalisation and central state building together, sustaining the

Rzeczpospolita ideal of devolved authority in church and state.

56 Andrew Pettegree and Karin Maag’s introductory chapter in Karin Maag (ed.), The Reformation in Eastern
and Central Europe (St. Andrews, 1997), pp.1-18 (p.14, p.17).

57 Robert Evans f(ed.), Crown, Church and Estates (London, 1991), p.xix; Winfried Eberhard, “Die
Reformation in B6hmen, Ungarn und Polen” in Joachim Bahlcke (ed.), Stdndefreiheit und Staatsgestaltung
in Ostmitteleuropa (Leipzig, 1996), pp.187-216, (p.190, p.205, p.215).

58 Joseph Lecler, Toleration and the Reformation (New York, 1960}, p.505.

59 Malaspina’s relation on Poland (1598) in Erazm Rykaczewski, Relacye nuncyuszéw apostolskich i innych
0s6b o Polsce 1548-1690 (Paris, 1864), pp.75-77.



Introduction 25

To ascertain this, key events under Zygmunt and Wladystaw need to be
reconsidered. The Rokosz of Sandomierz is commonly perceived as the
‘beginning of the end’ of the political challenge to a Counter Reforming crown,
yet the demands of this rising were largely met over the following decades. The
only detailed analysis of the rokosz is -overdue for teinterpretation.
Macis.zewski, in his Marxist-Leninist, unfinished work of 1955, sees the
feudal’ forces of crown, elite and religious hierarchy overcoming °‘szlachta
democracy’ in the rokosz, where the ideals of 1573 failed. This unholy alliance
of spiritual and secular authorities undermined Commonwealth plurality,
trying and failing to impose reform from the centre.. The rokosz thus divided
the elite from ordinary szlachta, destroying the unity of the estate.6® The
rokosz also ‘failed’ to affirm toleration.6! The only study of Great Poland in the
rising relies on this analysis, and excludes the key palatinates of Poznan and
Kalisz.62 A new interpretation of the rokosz here will place it in the context of
noble protests across East Central Europe, to show how Habsburg absolutism
and confessionalising Catholicism were resisted as a negative model for the
Commonwealth and Great Poland, throughout opposition to the first two

Wazas.

In contrast to the opposition Zygmunt III faced, his son Wladystaw realised the
advantage of being perceived as listening to his szlachta, regardless of
confession. Key evidence for this is the final resolution, with papal approval,
of the compositio inter status in 1635, settling decades of conflict between the
szlachta and clergy over jurisdictional authority. This was a hot issue for
contemporaries for sixty years, yet is almost ignored by the historiography to
date. Korolko stresses the importance of the compositio for the Confederation’s
advocates from 1573, justifiably noting that the Catholic Church would resist
la settlement which limited their economic privilege to the hilt.63 Yet he fails to
note that a settlement was reached. While Jan Dzig¢gielewski acknowledges
that dissenters made important gains under Wiadystaw IV, he sees the
compositio as a closing of Catholic clergy and lay ranks to the detriment of

non-Catholics.6¢ The close analysis in this study of how the settlement was

60 Jarema Maciszewski, Wojna domowa w Polsce (Wroctaw, 1960).

6t Korolko, Klejnot, pp.101f1.

62 Zofia Libiszowska, “Wojewodztwo sieradzkie i leczyckie w latach rokosza Zebrzydowskiego” in Zeszyty
naukowe Uniwersytetu £6dzkiego seria 1 n.30 (1963), pp.61-75.

63 Korolko, Klejnot, p.141. )

64 Jan Dziegielewski, O tolerancje dla zdominowanych (Warszawa, 1986), p.209.
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reached, and then implemented in Great Poland, suggests otherwise. After the
compositio, Wiadystaw then called an inter-church dialogue, the Colloquium
Charitativum of 1645. Thus a more natural end to Commonwealth plurality
appears to be the Deluge (Potop), the civil war and Swedish invasion of 1655-
60. In Great Poland at least, the whole first half of the seventeenth century
enjoyed more cohesive government and confessional harmony than the

historiography generally acknowledges, as this analysis will seek to show.

Great Poland’s distinctiveness has been overlooked as borders shifted, sources
were lost and - history was rewritten. Histories of the early modern
Commonwealth focus on Little Poland and Lithuania, while in the partition
period, confessional studies in particular overemphasised the region’s
Germanic identity.65 Yet research into the political and confessional reality of
the province has already changed the way in which historians think about the
entire Commonwealth. Edward Opaliniski has shown that the nobility in Great
Poland is characterised by co-operation across the estate. He then extended
his research to other provinces, to conclude that the szlachta was politically
engaged and constructively involved in government across the Commonwealth
in the mid-seventeenth century.66 Jolanta Dworzaczkowa’s study of the Czech
Brethren redrew the picture of church life in Poland-Lithuania. This Reformed
confession, originating in immigration, from Bohemia, had its Polish base in
Great Poland, where it far outnumbered the Calvinist groups that dominated
other provinces of the Commonwealth.6? This thesis aims to connect these two
threads in Great Poland, bridging the gap between political and confessional
studies to rethink how the region funcﬁoned as a whole. The findings made
here on the relationship between churches and the state will also have

implications for understanding the whole Rzeczpospolita.

Political representation was crucial to help guarantee non-Catholic security. In
France and the German lands, Catholic intolerance forced Protestants to unify
politically ‘and defend their rights, but this process did not seem to be

occurring in the Commonwealth. From Stefan Batory on, there were

65 Gerhard Krause, Die Reformation und Gegenreformation im ehernaligen Kénigreich Polen (Posen, 1901);
Artur Rhode, Geschichte der evangelischen Kirche im Posener Lande (Wirzburg, 1956); Theodor Wotschke,
Geschichte der Reformation in Polen (Leipzig, 1911).

66 Edward Opalinski, Elita wladzy w wojewédztwach poznariskim i kaliskim za Zygmunta III (Poznan, 1981);
idem., Kultura polityczna szlachty polskiej 1587-1632 (Warszawa, 1995).

67 Dworzaczkowa, Bracia czescy w Wielkopolsce w XVI I-XVII w. (Warszawa, 1997).
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Protestants in both camps of all major political divisions, for example both in
favour and in opposition to royal plans for war with the Ottoman Empire. This
political disunity of Commonwealth Protestantism at the turn of the
seventeenth century has been read as a major factor in undermining religious
dissent. The cause, ironically, seemed not to be the strength of Catholicism,
but rather its weakness; since Protestants did not feel overburdened by
Catholic aggression towards them, they did not need to unify to defend
themselves and thus, according to Leszek Jarminski, condemned themselves
to long-term decline.68 Jolanta Dworzaczkowa reached the same conclusions
for Great Poland; lack of dissenter unity was their downfall. She suggests that
conversions and the return of church buildings to Catholicism occurred in
Great Poland from the moment when hopes to create a national Protestant
church failed.6®

Catholicism did indeed gain ground in the seventeenth century, both in terms
of converts and reclaimed church buildings, but the impact of the Catholic
Reformation on the szlachta is still not clear. Studies of the Catholic Church
during the Polish People’s Republic were limited by the ruling ideology; the
Catholicism of most people in the Polish Kingdom was neglected to study the
‘proto-socialist’ Radical Reformation and the ‘cosmopolitan’ influence of the
Jesuits. The main survey of the early modern period focussed on statistical
analysis of bishops and orders, and the Church in enlightenment reform.70
Since 1989 Catholic works including the handsome Jesuit Encyclopaedia have
been published, but much more research .is needed, especially on Catholic

Reform in the seventeenth century.”!

It appears that advocates of Reformation in Poland supported mixed
government, affirming institutionalised pluralism rather than the formation of
an exclusive elite.”? Catholicisation seemed to be advancing without the state
in the Commonwealth through a deep-rooted popular Catholicism, rather than

imposed external reform.’3 Rural resistance to the reforms of the Council of

68 Jarminski, Bez uzycia sily, pp.35-37, pp.177-178.

6 Jolanta Dworzaczkowa, “Reformacja w Wielkopolsce” in Jerzy Topolski (ed.), Dzieje Wielkopolski t.1 do
1793 (Poznan, 1969), pp.542-573 (p.562).

70 Jerzy Ktoczowski (ed.), Koscié! w Polsce t.2 XVI-XVII w. (Krakow, 1969).

71 Ludwik Grzebien (ed.), Encyklopedia wiedzy o Jezuitach w Polsce (Krakéw, 1996).

72 Henryk Gmiterek, “Die Rezeption reformatorischer Ideen und religiéser Widerstandstheorien innerhalb
der polnischen Eliten” in Bahlcke (ed.), Stdndefreiheit, pp.217-228 (p.227).

73 Sobieski, Nienawisé, p.2, pp-173-174.
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Trent ensured that the ‘old Faith’ and its medieval rituals were still practised,
in Little Poland as elsewhere.”* A renewed commitment fo a Catholic identity
rooted in the community, not reliant on Pope or crown, eventually enabled the
Roman faith to win over in Poland-Lithuania in the eighteenth century. This
thesis will show how confessional change in Great Poland under the first two
Wazas was forged by and impacted on both Catholic and Protestant szlachta,

within a decentralised political framework.

Great Poland, a diverse and changing corner of a vast multicultural
Commonwealth that bordered on an empire undergoing religious and political
transformation, is a fascinating context in which to explore the role of
confession in the state. A wide range of material has made this possible. In
order to understand the Commonwealth legal conception of toleration in this
period, key Polish legislation, most crucially the Henrician Articles and Pacta
Conventa of 1573 and the compositio inter status settlement of 1635, are
analysed on the basis of the Volumina Legum, the authoritative collection of
Polish law. Other relevant legislation on confessional matters, such as the
constitutions on tumults, is also used to determine how tﬁe Rzeczpospolita
reacted to breaches of religious peace.”’> The implementation of legislation is
more difficult to trace. The discussion surrounding the toleration and
compositio settlements from 1573 onwards are also examined on the basis of
contemporary diaries, proposals for legislation, negotiations and polemic
between the szlachta and clergy, focussing on interregna and other key
moments such as the rokosz.76 This will help construct a picture of how the

legislation was interpreted by contemporaries, before and after its enactment.

The key sources for gauging szlachta political views and concerns have been
the unusually complete sejmik records for Sroda, the representative body of

key palatinates Poznann and Kalisz to the Sejm. These are published up to

74 See research on Little Poland by Waldemar Kowalski, The Reformation and Counter Reformation in Rural -~
and Township Parishes in the Cracow Diocese (unpublished paper given at the FEMCE Seminar, London 14
November 2001).

75 Volumina legum. Przedruk zbioru praw t.1 1347-1547 (Petersburg, 1859); Volumina legum. Przedruk zbioru
praw t.2 1550-1609 (Petersburg, 1859); Volumina legum. Przedruk zbioru praw t.3 1609-1640 (Petersburg,
1859); Volumina legum. Przedruk zbioru praw t.4 1641-1668 (Petersburg, 1859).

76 Based on Sejm and interregnum diaries and instructions found in the Kérnik (BK) Raczynski (BR)
Czartoryski (BC), Ossoliiski (BO), Zamoyski (BOZ) and National Library (BN) collections; these are dispersed
through many manuscripts, see relevant chapters for details. Examples of polemic on the compositio
include Jesuit Laurentius Faunteus, De Controversiis inter ordinem ecclesiasticum et secularem in Polonia
(Poznan, 1587); Andrzej Lipski, Decas questionorum publicarum regi inquibus Ecclesiastica iura et
immunitates Ecclesiastici status elucidatur (Krakow, 1616).
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1632, but manuscript copies in Kornik and the Raczyriski libraries also cover
Wiadystaw’s reign, and include instructions from other sejmiki in the region.
The sejmik decisions and instructions to deputies to take to the Sejm were
collective though individual voices thus do not come through in their
proceedings, they can be used to trace changes and continuities in regional
responses on issues from toleration to taxation. Sejm diaries (informal records
of proceedings) are also used to trace the voices of individual deputies and
senators, particularly records of the extraordinary sessions during

interregna.’’?

Unfortunately little szlachta correspondence from Great Poland survives,
making the reconstruction of personal perspectives and relationships more
difficult. The main source, apart from published letters and copies of letters
by key senators, is correspondence with the Lithuanian Radziwills. A key
source on regional figures and relationships is the published correspondence
of the Palatine of Poznan, Krzysztof Opaliniski to his brother Lukasz, Crown
Marshal of the Court. Memoirs from outside the region such as the diary of
Lithuanian Chancellor Albrycht Stanislaw Radziwilt (1595-1656) also provide
valuable detail on individual activities and attitudes.”® Political polemic by
szlachta and clergy supplements this. Most important is the explosion of
writing surrounding royal elections and the Rokosz of Sandomierz, best
documented by Jan‘ Czubek, an extensive and uncensored range of polemic
from all sides about how the Rzeczpospolita should be governed and what it

stands for.79

77 Wlodzimierz Dworzaczek (ed.), Akta sejmikowe wojewédztwa poznariskiego i kaliskiego 1: 1572-1616
(Poznan, 1957); idem., Akta sejmikowe wojewddztwa poznariskiego i kaliskiego 2: 1616-1632 (Poznan,
1962). Other manuscripts in the above-mentioned libraries, see relevant chapters for details.

78 Krzysztof Opaliniski ed. Roman Pollak, Listy Krzysztofa Opalinskiego do brata fukasza 1641-53 (Wroclaw,
1957); Albrycht Stanistaw Radziwill, Pamietnik o dziejach w Polsce 1632-1656 (Warszawa, 1980); Jerzy
Ossoliniski ed. Wiadystaw Czaplifiski, Pamietnik (Warszawa, 1986); Jan Pasek ed. Catherine Leach, Memoirs
of the Polish Baroque: the Writings of J C Pasek (London, 1976). Correspondence in the Radziwilt Archive
sections IV and V in the Archiwum Glowne Akt Dawnych (ARIV and ARV in AGAD); also in silvae rerum in
the above-cited libraries and manuscripts in the Poznan (UAM), Krakéw (BJ) and Warsaw (BUW) university
libraries. :

79 Again, this is dotted around the silvae rerum of the above-mentioned libraries. Jan Czubek (ed.), Pisma
polityczne czasu pierwszego bezkrélewia (Krakéw, 1906); idem., Pisma polityczne z czasu rokoszu
Zebrzydowskiego t.1-3 (Krakow, 1916-18); Aleksander Rembowski (ed.), Rokosz Zebrzydowskiego: Materiaty
historyczne: Biblioteka Ordinacji Krasiriskich — Muzeum Konstantego Swidziriskiego vols. 9-12 (Warszawa,
1893); Juliusz Nowak-Dluzewski, Okolicznosciowa poezja polityczna w Polsce Zygmunta III (Warszawa,
1971); Ogonowski (ed.), Mysl, Lukasz Opalinski ed. Stanistaw Grzeszczuk, Wyboér pism (Wroctaw, 1959);
Swietostaw Orzetski ed. Eduard Kuntze, Bezkrélewia ksiqg 6smioro 1572-6 in Scriptores rerum Polonicarum
22 (Krakoéw, 1917); Johannes Comenius, Panegyricus Carolo Gustavo (Leszno, 1655); Krzysztof Opalifiski,
Satyry (?Krakow, 1652, 1=t ed. Leszno, 1650); Opalinski, Polonia defensa.
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Another major space where the interests of church, state and szlachta met
was in the courts. The focus here has been on the gréd courts of the region,
the most important territorial courts under key starostas appointed by the
crown. These are a mine of information on szlachta disputes and landholding,
conflict with and between the clergy and tumults, especially important for
4determining how the toleration and compositio settlements were thrashed out
in practice. The courts also record unrest and tension, since szlachta protests
were formally registered there. Due to the volume of cases, apart from the
regional kaptur (special interregnum) courts, this work focuses on key years
from the gréd courts of Poznan, Kalisz, KoScian, Wschowa and Walcz, to get a
good geographical spread across the province. Little survives from central
courts like that of the Sejm, but the available sources are used here.8® None of
the records from the Crown Tribunal (1578-1794), the highest court of appeal
for the szlachta in the first instance, which dealt with cases such as
prominent tumults, survive, and very little work was done on them before their
destruction in World War II. All the records of the Grand Marshal of the
Kingdom’s court (1611-1794) were also destroyed, as were almost all the
books of the assessor’s court (1537-1794); only 24 of 546 survive.8! Reports of
such prominent cases can be found in correspondence but this is certainly the

greatest loss of material affecting this thesis.82

‘This study concentrates on the szlachta; while the beliefs and identity of
townspeople and peasants are a crucial aspect of confessionalisation,
reference to these remain of necessity very limited within the scope of this
thesis. Church leadership, both clerical and lay, is however considered in
some detail. Ecumenical synods and resolutions are an important source for
establishing how churches worked together. These include the Commonwealth
Protestants’ declaration of common faith, the Consensus of Sandomierz
(1570), joint synods from the 1590s to the 1640s, leading up to the

Colloquium Charitativum of 1645.83 These focus mainly on church discipline

80 Regional court records are in the Poznan City Archive (Archiwum Panstwowe Miasta Poznania, APMP).
Surviving fragments from the Sejm and assessor’s courts, Metryka Koronna (MK) in AGAD, ARS 1-8.

81 For full details on lost sources, see Naczelna Dyrekcja Archiwéw Pafistwowych (NDAP), Straty archiwéw i
bibliotek warszawskich w zakresie rekopisemnych zrodel historycznych t.1. AGAD (Warszawa, 1951),
particularly Jadwiga Jankowska, “Akta Urzedu Marszatka Wielkiego Koronnego” in NDAP, Straty archiwéw,
pp-132-139; Adam Wolff, “Ksiegi sadu asesorskiego (1537-1794)” in ibid., pp.126-127; idem., “Ksiegi
trybunalu koronnego(1578-1794)” in ibid., pp.128-131

8 One example is the correspondence of Marcin Broniewski to Krzysztof Radziwill, where he mentions
tribunal cases and royal commissions on tumults affecting Poznan; ARV 1419 (letters from 1599-1624).

8 Consensus in fide et Religione Christiana inter ecclesias maioris et minoris Poloniae 1570... (Torun, 1586),
Wiadystaw IV Waza, Thoruniensis Colloqui indictio et leges... (n.p. 1645) and Acta Conventus Thoruniensis
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and theological matters such as the joint edition of a Bible and cancional, but
also include some discussion on how the szlachta should represent non-

Catholic church interests politicaﬂy.

The central materials on church issues, conflicts and relations with other
churches were confessional synod records, above all the rich Czech Brethren
archive, which includes correspondence, diaries, visitations, and some
separate synods for szlachta patrons. They range from details on disciplining
individual church members to records of meetings between confessions
representing the whole Commonwealth, and their deputations to the crown
and Sejm. The originals used, mostly in the Poznan city archive, and now
recently published up to 1632 based on the late Maria Sipaylto’s hard work,
were a key source for this thesis.84 The Brethren material can be used as a
prism through which to view other confessions, whose surviving records are
sadly limited. A few Lutheran and Socinian synods have been published, but
Sipaylto excludes these confessions, which have no archive to match the
Brethren. Some Reformed church histories also survive.85 Therefore the
Brethren records are used for an overview to examine changes and
continuities throughout the period, and the other confessional synods are

used as reference points of comparison wherever possible.

The Catholic synods givé information on how post-Tridentine reform was
realised and on the attitudes of the hierarchy to its own flock, other
confessions and relations with the szlachta. They include information on
landholding and reclaiming churches from non-Catholics, intermarriage,
censorship, education, and theological and moral discipline, political
representation through the Senate and Crown Tribunal, and efforts to defend
clerical and confessional privileges. Like the sejmik records, these record
collective voices, apart from the occasional episcopal pastofal letter, and of

course include secular clergy only, not regular clergy or confessional patrons,

Celebrati 1645 (Warszawa, 1646) in the BN; Acta et Conclusiones Synodi Generalis Toruniensis 1595 in
Corpus et synagme confessiorum fidei (Geneva, 1654) in the British Library (BL); other ecumenical synods in
the collection of the Reformed Synod (Synod Ewangelicko-Reformowany, SER), BUW MS 606, 616, 692.

8 Archiwum Braci Czeskich (ABC) in APMP; further manuscript copies of Brethren records in BR; Maria
SipayHo (ed.), Akta synodéw réznowierczych w Polsce t.4 (Warszawa, 1997) includes records now held at the
national library in Prague.

85 Jerzy Lukaszewicz, Wiadomos$é historyczna o dysydentach w miejsce Poznaniu XVI i XVII w.(Poznari, 1832)
p.211; Gottfried Smend (ed.), Die Synoden der Kirche Augsburgischer Konfession in Grosspolen im 16., 17.
und 18. Jahrhundert: Jahrbuch des Theologischen Seminars der Unierten Evangelischen Kirche in Polen II 15
(Posen, 1930); Stanistaw Szczotka, “Synody arian polskich 1569-1662” in Reformacja w Polsce 7/8 (1935-6)
pp-21-100. :
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unlike the Brethren records. Both Gniezno archdiocesan and Poznan diocesan
synods are well documented. Copies are in Poznan, though many have been
lost and work on them has been very limited.86 Nuncio correspondence is also
helpful on Polish relations with Rome, though the nunciate records themselves

were destroyed in World War I1.87

Thus this thesis draws on a broad spectrum of source material. Legislation
and the surrounding discussion at both a national and regional level, court
cases where the practical implications of these decisions were thrashed out,
political polemic, personal correspondence and diaries, are all used to achieve
the best possible reconstruction of the secular world. The spiritual
counterpart is found in church synods and polemic, from the little-used and
extensive Czech Brethren material through Catholic, Lutheran and Socinian
records and documentation of inter-confessional encounters. This wide range
of church and secular sources will enable a new understanding of the politics

of toleration in the centre of Europe.

In order to ascertain what confessional difference really meant to the szlachta
of Great Poland, this thesis will look at six aspects of the politics of toleration
in successive chapters. To begin, chapter one defines what toleration really
meant to the szlachta of Great Poland under Zygmunt III and Wiladystaw IV.
The foundation documents for confessional relations in Poland-Lithuania, the
Consensus of Sandomierz of 1570 and the toleration settlement of 1573, are
examined in detail, including the reasons for their formulation and their
interpretation by contemporaries throughout the reigns of the first two Wazas.
The Consensus of Sandomierz was an exceptional document establishing the
basis for lasting mutual co-operation between Protestant churches in Poland-

Lithuania. These agreed to respect and aid each other wherever they could.

8 QOld prints in the BK and BR. Constitutiones synodorum Metripol. Eccles. Gnesnensis (Krakéw, 1630);
Constitutiones synodis Gnesniensis provinciae 8 XI 1643 (Warszawa, 1646); - Constitutiones synodis
Gnesniensis provinciae 13 XI 1634 (Krakow, 1636); Constitutiones synodis Gnesniensis provinciae 22 V 1628
(Krakow, 1641); Constitutiones synodis Gnesniensis provinciae 10 V 1628 (Krakéw, 1630); Constitutiones
synodis Gnesniensis provinciae 26 VI 1621 (Krakéw, 1624); Constitutiones synodis archidiocesana
Gnesnensis 13 IX 1620 (Krakéw, 1621) ; Constitutiones synodis diocesana Gnesnensis 29 Il 1593 (Poznan
1593); Constitutiones et decreta synodis Gnesnensis provinciae 1589 (Praga, 1590); Constitutiones et decreta
synodis diocesana Posnaniensis 9 IX 1642 (Poznan, 1642). Published ones by Jakub Sawicki, Concilia
Poloniae VII - synody diocezji poznariskiej i ich statuty (Warszawa, 1952); idem., Concilia Poloniae V — synody
archidiocezji gnieznieriskiej i ich statuty (Warszawa, 1950).

87 For correspondence see Rykaczewski, Relacye nuncyuszéw. The records of the nunciate in Poland

covered the years 1578-1794 incompletely, but included the nunciates under Zygmunt III. All of these were
destroyed in World War I, except for 4 books from the 1740s, 1780s and 1790s. Adam Stebelski, “Akta
nucjatury papieskiej w Polsce 1578-1794” in NDAP, Straty archiwéw, pp.309-311.
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The Consensus placed the Augsburg and Helvetian confessions side by side,
giving them equal status. This co-operation, together with wider efforts
towards forming a national church in the sixteenth century Commonwealth,
was a crucial milestone on the road to the 1573 toleration settlement. From
the election of Henri Valois in that year, each succeeding monarch was bound
to maintain peace between religions, and affirm noble liberties as set out in
the Henrician Articles. These two royal commitments to the szlachta together
formed the Pacta Conventa, thus the cornerstone of religious liberty for the

nobles, though not other estates.

When exactly attitudes to liberty of conscience changed is difficult to
determine. Chapter one will show how far all confessions, not only in Great
Poland, upheld the political principle of the Warsaw Confederation as part of
the Pacta Conventa. The szlachta’s attitude to toleration will be determined
through an examination of their collective and individual commentary on
dealing with confessional difference. The collective approach of the regional
nobility can be effectively traced through their statements on toleration,
particularly their frequent reference to the 1573 settlement, in the sejmiki.
Sejmik decisions were taken by consensus and the records for the powerful
Sroda sejmik, representing the key regional palatinates of Poznan and Kalisz,
are unusually complete. The views of individual nobles and church
perspectives on toleration will also be examined, through synods and the
activity of other influential confessional forces such as the Society of Jesus
and religious lobbying in the Sejm. Popular attitudes are included through an
analysis of tumults (confessional conflicts and riots), a noticeably short-lived
phenomenon in Great Poland. This will produce a clear overview of changes

and continuities in noble perspectives on liberty of conscience.

Having established the central concept of toleration, the regional context in
which it was to be realised is explained in chapter two on Great Poland’s place
in the Commonwealth. This chapter will consider how the government of the
Rzeczpospolita and the szlachta estate functioned, establishing how different
confessions were politically represented. Poland-Lithuania was both an
elective monarchy and a ‘mixed’ government; that is, it was ruled in
conjunction by three estates — the crown, senatorial and non-senatorial

szlachta. Political decision-making was conducted by the szlachta in co-
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operation with the crown, both through the sejmiki and Sejm and through
their administration of justice from the highest court in the land down to local
jurisdictions. Thus the szlachta were in a position to make toleration a reality.
Regional power structures are explained by outlining the influential families
and leading figures of the region, social and economic stratification, patterns
of land and office holding. This chapter will establish how nobles thought
Poland-Lithuania should be governed, and the way in which they put their
ideals into practice, on the basis of szlachta political writing and letters,
sejmik records, Sejm diaries and legislation, regional and local court records.
Great Poland’s relationship with the crown and to other provinces of the
Commonwealth are also considered, to paint a portrait of a state that
functioned well by devolving authority from the centre to politically
participative regions. A close analysis of Great Poland’s sejmiki will show how
the regional szlachta took part responsibly in central decision-making. An
examination of the balance of Catholics and non-Catholics in positions of
power, as office holders and landholders, will show how far toleration
remained a political reality for Great Poland’s szlachta. This will show whether
" non-Catholics were still united enough to influence politics on both a regional
and Commonwealth level, and question Tazbir’s conclusion that dissenters

lost their political voice in the seventeenth century.

The third chapter explores confessional relations, within the theoretical and
political framework established in the previous chapters. The churches of
Great Poland are surveyed, drawing on a detailed analysis of synod records,
particularly the wealth of little-used Czech Brethren documentation. In Great
Poland the unusually rich mixture of confessions presented the regional faith
communities with a unique opportunity to co-operate beyond denominational
boundaries. This study is limited to the szlachta, but synods and szlachta
commentary on church issues will show how far noble confessional identities
were forming. Schilling and Reinhard’s criteria for demonstrating that
confessionalising processes were at work, such as the hardening of church
and social discipline, are tested in the region. Were Great Poland’s churches
drawing lines of difference from each other through their synods, their use of
censorship and education? Considering all denominations in the region

together for the first time, chapter three seeks to show how in Great Poland at
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least, the ability of all reformations to impose social discipline and cause

division between denominations was limited under the first two Wazas.

The following chapters examine two pivbtal events for the politics of toleration
under Zygmunt III and his son. Chapter four offers a detailed analysis of the
Rokosz of Sandomierz (1606-1609), the crisis of Zygmunt III’s reign. The
rokosz was a traditional form of rising against a monarch seen to have broken
his obligations to the szlachta in the Pacta Conventa, including liberty of
conscience. This three-year rising is often cited as a turning point for Poland-
Lithuania, after which both religious toleration and political unity in the
Commonwealth declined. Great Poland’s role in the Rokosz of Sandomierz is
explored; the rokosz period marked a crucial shift in regional attitudes to
Zygmunt III’s rule. The demands of the risers, as set out in the Sandomierz
Articles, and the regalist response in the Articles of Wislica, are thoroughly
examined. A survey of opposition to royal authority in the years following the
rokosz goes to show how far the risers’ demands were met, even after the
conflict was over. Catholics still joined dissenters to challenge royal authority,
and defend liberty of conscience together with other szlachta liberties. Thus
the case will be made for reading the rokosz not as a catastrophe but a
restorative check in the balance of power between crown and nobles, Catholics

and non-Catholics.

Chapter five analyses the triumph of Wiladystaw IV’s reign, the successful
conclusion of a compositio inter status in 1635. This legislation, which the
szlachta had been calling for since the toleration settlement was concluded in
1573, was an important step in affirming liberty of conscience in practice. The
compositio settled many contentious issues regarding the overlapping spheres
of authority between the Catholic Church and the szlachta, crucially, with
papal approval. Crucially, it defined a process for clarifying ownership of
tithes and forbade the alienation of noble land by the clergy. The settlement
also limited the authority of the Holy See within the Commonwealth. From
1635, all appeals in court cases between clergy and szlachta stopped at
Warsaw and could not be carried on to Rome. The compositio legislation itself
is analysed, together with the processes that made it politically possible,
including noble support in Great Poland, and the impact the settlement then

had on the region in succeeding years. The chapter will show how toleration
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was reaffirmed through Commonwealth legislation on the status of the

churches under Wladystaw IV.

The concluding chapter will draw all the threads together to ascertain the
actual politics of toleration among Great Poland’s szlachta under the first two
Wazas, demonstrating the significance of these regional findings in the context
of the whole Commonwealth and their significance for contemporary'Europe.
By this stage it will be clear whether the numerical gains of the Catholic
Church meant that the stereotype of the polak-katolik, equating statehood
with Catholicism, had affected Poland-Lithuania. Great Poland was especially
resilient against Commonwealth centralisation in church and state, drawing
on a rich tradition of pluralism in East Central Europe. How politically

committed to toleration was this province in the ‘Silver Age’?
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1. Toleration

“Since our Rzeczpospolita is facing considerable dissidium in cause religionis
christianae, striving to prevent the outbreak of such damaging unrest between
people for this reason as we can clearly percieve in other kingdoms, we swear
to each other, pro nobis, et successoribus nostris, in perpetuum, sub vinculo
juramenti, fide, honore, et conscientijs nostris, that since we are dissidentes de
religione, to preserve peace among ourselves, not to spillr blood for different
faiths and variations in the churches, nor to punish confiscatione bonorum, of
honour, carceribus et exilio, and not to aid such a process by use of any status
or office: and of course if anyone dares to spill blood, ex ista causa we are all
obligated to consider this, even if he wishes to do it on the pretext of a decree
or some legal process.”! With these words, the szlachta of the Commonwealth
committed themselves to religious peace in the Warsaw Confederation, which

their elected monarchs affirmed on succeeding the throne.

With such guarantees, Poland-Lithuania at the end of the sixteenth century
was a haven for réligious dissidents from all over Europe. Yet by the end of
the seventeenth century, Catholicism was the dominant confession; were non-
Catholics still so well provided for as a smaller minority? Toleration could put
dissenters off their guard. If they felt they had confessional freedoin,
Protestants and Orthodox would not need to band together to defend their
rights - in the long term this disunity could be dangerous for liberty of
' conscience. This is one criticism of non-Catholics’ failure to form a national
church in the sixteenth century.? While in the seventeenth century
Commonwealth dissenters still enjoyed the greatest degree of toleration in
contemporary Europe, it has been argued that in the decades of Zygmunt IIl’s
rule, they moved from extending to defending their rights.3 This chapter will
determine when and why such a change took place. It examines how
toleration fared across the Commonwealth, in politics and in the churches,
from its foundations at the eve of the Jagiellonian age through the reigns of

Zygmunt and Wladyslavir Waza.

1 Confederatio generalis warsaviensis (1573) in Volumina legum. t.2, p.124.

2 Jarmiriski, Bez uzycia sily, pp.243-244; Lecler, Toleration, p.487.

3 Henryk Wisner, “Walka o realizacje konfederacji warszawskiej za panowania Zygmunta III Wazy” in
Odrodzenie i reformacja w Polsce 19 (1974), pp.129-150 (p.148).
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1.1: Foundations of Plurality

Poland-Lithuania’s Protestants committed themselves to live side by side in an
effort to prevent the bloody conflicts across the continent over religion, while
realising they were not ready for theological union. This opened the door to
toleration for all citizens of the Commonwealth. In order to explain how this
exceptional situation arose, the two foundations of confessional plurality, the
Consensus of Sandomierz (1570) and the Confederation of Warsaw (1573), are
examined in detail here. Then their reception by the szlachta and the
churches are analysed, to determine whether they enjoyed passive tolerance or
active toleration. The Oxford Dictionary defines tolerance as “forbearance”
from condemning difference, “accepting something without protest”.
Toleration is a more wide—rahging political affirmation, a “state sanction for the
expression of religious opinion or freedom to practice forms of religion at

variance to those officially established.”
1.1.1 The Sandomierz Consensus

The Consensus Sandomirensis arose out of decades of efforts towards church
union, both Catholic and Protestant. The new confessions consciously chose
to work together from a position of strength. Calvinists in Little Poland sought
ties with the Czech Brethren soon after the latter arrived in Great Poland in
1548. At the Synod of Kozminek in 1555, local Calvinists agreed to recognise
the Brethren’s Confession and rituals, though stopping short of an actual
union. From his arrival in 1556, reformer Jan Laski (1499-1560) gathered
support in Little Poland for a united church. He planned a national church
council, headed by King Zygmunt August, who sent a deputation to Rome to
support this cause.* Laski focussed on reaching an agreement with the Czech
Brethren, yet these, like the Lutherans, did not want to alter their confession.
Commonwealth Calvinists produced their first confession of faith 1n 1567,
whereafter their secular leaders, notably the Palatines of Krakow and
Sandomierz, Stanistaw Myszkowski (d.1570) and Piotr Zborowski (d. after
1569), renewed their efforts for a national church.5 A final impetus for

4 See introduction. )
5 Henryk Gmiterek, Bracia Czescy a Kalwini w Rzeczypospolitej potowa XVI - potowa XVII w.(Lublin, 1987),
pPp.15-38.
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Sandomierz may have been the Protestant need to respond to the completed
Council of Trent, whose canons King Zygmunt August and the Senate received
in 1564.6 So the Consensus arose in a period when dissenter churches were

growing, seeking to formalise relations with each other and Catholicism.

The Consensus was finally reached on 14 April 1570 at a General Synod of the
Lutheran, Czech Brethren and Helvetian churches. Two of the three chief
signatories came from Great Poland; Lutheran Superintendent Erasmus
Gliczner (1535-1603) and Jan Lorenc (d.1587) for the Czech Brethren were
joined by the Calvinist Pawel Gilowski (1534-1595) from Little Poland.”
Having considered the confessions of these churches, the synod composed
articles of the Christian faith on the basis of all three, stating the beliefs on
which they had reached consensus. Most importantly, they agreed to disagree
when it came to the Eucharist; “With regard to the Article on the Lord’s
Supper, since a certain difference of understanding or termini of speaking
about it has arisen, we have agreed to end all dispute on customs or quality,
since we all respect and believe according to the redeeming Word and the Holy
Ancient Church the sentences expressed in the Sandomierz Consensus.” They
thus allowed each church community (zbor) to decide on its own ceremonies,
uniting around Ireneus’s assertion that the Eucharist was composed of both
earthly and heavenly elements. The Lutheran, Calvinist and Czech Brethren .
understandings of the Eucharist were all recognised' as valid. The Consensus
was to be kept “particularly when going to hear the word of God and using the
Sacraments in any of the churches of any of these confessions, while
preserving the good order, discipline and custom of each community”.8 It
allowed clergy from one church to serve in other signatory churches. The
ultimate aim was to achieve one Eucharistic ceremony, where the
congregation could choose whether to stand or kneel, though sitting down, as
the Socinians did, and excessive ‘papist glorification of the host’ were
condemned. The settlement defined common ground between churches by
excluding others, both the Roman and the ‘radical’ reformations. Belief in the
Trinity was a shared article of faith; the true church was to be defended

against such sects as the “Triheitans and Anabaptists” as well as Papists.9

¢ Korolko, Klejnot, p.37.

7 Consensus in fide et Religione Christiana inter ecclesias maioris et minoris Poloniae (Torun, 1586), p.9.
8 Consensus, pp.3-4, p.11, pp.13-15.

? Consensus, p.3, p.5, pp.9-11, p.15, p.25, pp.50-54, pp.57-59.
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. Successive general synods affirmed the Consensus - at Krakéw in 1573,
Piotrkow in 1578 and Wlodawa in 1583. With the authority of these synods, it
had been printed by 1582.1¢ The agreement was addressed to “all God-fearing
people” within Poland and in Europe, to demonstrate “that we are living in
permanent agreement as brothers in unity, and that our opponents incorrectly
and unjustly accuse us of disagreement and lack of order.” The Consensus
called its signatory churches to “carefully and effectively guard against all
causes of disagreement and division in the churches”. The penalty for
disturbing the peace between signatory churches was excommunication by the
synod.!! Regional confirmations of the agreement affirmed this desire to

preserve unity and defined the means to defend it.

At Poznan a bare month after the Consensus was signed, it was affirmed by
the regional synod of 20 May 1570, which included both German and Polish
Lutherans.!? This clarified boundaries of authority over congregations.
Ministers should not allow members of other churches to receive the
sacrament in their church “without permission from their pastor, except at the
Sejm, Synod, or when they are guests”. Church members excluded from the
Eucharist or ministers banned in one church should not be accepted by
another.13 These articles indicate the extent to which churches worked
together, in public spaces of political and church decision-making and in

private homes.

The Poznan articles went further on preserving harmony between churches.
Preachers and congregations should in no way undermine their fellow
churches, “in speech or writing, but only speak and think well of them”. At
the same time the Elders of the churches are called to “preserve this unity in
all other church matters. As needed they should meet once a yeér or soin a
certain place to gather and advise each other.” Any unresolved disputes
should be taken to the General Synod.!4

" 10 This is the date of the earliest print edition I have found in the BN.
11 Consensus, p.5, p.6, p.17.
12 Consensus in fide et Religione, pp.15-16, p.27, p.30.
13 Consensus, p.25, p.26.
14 Consensus, p.23, p.27.
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At Sandomierz dissenters agreed to differ on the most contentious issues, to
prevent any signatory church from converting faithful from other member
confessions. The Consensus was not the union for which Laski had hoped; in
the following months and years the idea of a natidnal church was gradually
dropped. It was rather a recognition of confessional independence for each
church, settling conflicts and affirming common ground, as a basis for lasting
future co-operation. The agreement soon bore fruit, giving its signatory
churches — though not the Socinians - a new status in the eyes of the Catholic
authorities. King Zygmunt August granted Krakéw dissenters a privilege in
1572, confirmed under King Stefan Batory, which permitted all confessions

covered by the Consensus to worship in a house in Krakow.15

The Consensus of Sandomierz was a crucial step toward the 1573
Confederation, as it gave non-Catholics a national platform without them
needing to form a unified church structure. The Synod of April 1570 already
planned a constitution on toleration. The signatories achieved direct results
within weeks; the 1570 Sejm, that May, discussed proposals for a constitution
on concord between the spiritual and secular estates, forerunner to the
compositio inter status, an accord which would clear up conflicts over property
and jurisdiction between clergy and szlachta. This draft aimed to give all Sejm
deputies freedom of religion, tithes to the owner of the land where the church
stood, and also remove dissenters from Catholic jurisdiction. The crown
promised not to condemn heresy and sort out the issue of tithes.!® These
questions were put off until the next Sejm, but the interregnum in which the

Confederation was sealed came first.
1.1.2 .The Warsaw Confederation

The 1573 Confederation was exceptional. Following the Peace of Augsburg
(1555), it preceded both the Edict of Nantes (1598) and the Peace of
Westphalia (1648). The Confederation was partly a reaction to the St.
Bartholemew’s Day massacre of the Huguenots the year before. While electing
one of the perpetrators, Henri Valois, the szlachta wanted to guarantee that

the same violence would not occur in Poland-Lithuania. It arose because

15 Janusz Tazbir, Paristwo bez stoséw i inne szkice: prace wybrane t. 1 (Krakéw, 2000), p.90.
16 Wotschke, Geschichte der Reformation, p.251; Korolko, Klejnot, p.39, p.42.



Chapter 1 42

dissenters were a major decision-making force, through the Consensus, the

‘execution’ movement and their activism in the interregnum.

The sixteenth-century ‘execution of the laws’ movement sought to defend and
extend noble rights. It took freedom of confession as one of the szlachta
liberties guaranteed by law. An example of this was the limitation of church
court judgements over the szlachta by a Sejm constitution of 1565; from then -
on, secular courts would not enforce canon law rulings.l” The Confederation
also arose from long years of toleration towards the Orthodox and Armenians,
Muslims and Jews. This acceptance extended naturally to Proteétants in the
sixteenth century.l® Dissenters at the heart of the ‘execution’ movement used

it to defend and extend their liberties.?

Dissenters brought up the issue of religious peace at the Confederation
assembly during the 1573 interregnum between the reigns of Zygmunt August
and Henri; a separate commission of leading Catholics and Protestants, which
came up with the text, resolved this.2¢ Though concluded in the name of the
whole szlachta, individual signatures and seals were attached to the original
Confederation text. The assembly met to preserve the peace and security of the
Commonwealth and to define the principles they wished to present to a new
monarch. The first point of the Confederation was a promise to keep the
“peace, justice, order and defence of the Republic”, the second, to bring the
election of a new monarch to a smooth conclusion.2! Following these, the
clause on religious peace had the highest priority. By this clause, szlachta of
all confessions agreed to preserve peace, assuring freedom from physical and
other violence - bloodletting, confiscating land, imprisonment or exile would
have legal consequences. Dissenters were free to hold public office under the
Confederation, which stated that positions of authority should not be used to
exert pressure on other confessions. This toleration did not extend to other

estates — under clause four, subjects who used the pretext of religion to revolt

17 Sucheni-Grabowska, Zygmunt August, pp.306-312.

18 Korolko, Klejnot, pp.28-30; see introduction on the early Reformations in Poland-Lithuania.

19 Ptaza, Préby reform, p.178-9. He names Protestant ‘executionalists’ including key szlachta from Great
Poland; Andrzej Gérka, Stanistaw Orzelski, Jan Ostrorog and Rafal Leszczyniski; p.95, p.139.

20 Stanistaw Salmonowicz, “Geneza i tres¢ uchwat konfederacji warszawskiej” in Odrodzenie i reformacja w
Polsce 19 (1974), pp.7-30 (pp.13-15).

21 Volumina legum. t.2, p.124.
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against their lords, clergy or noble, would be punished. It only affected some

cases involving towns.22

The settlement did not specify security for non-Catholic houses of worship,
but sought to limit Catholic ecclesial authority. The Confederation sought to
preserve existing church privileges, but acknowledged that these needed to be
clarified. Catholic and Orthodox benefices were to remain in the hands of
their respective clergy, according to clause four. Yet at the same time, the
Confederation also called for a compositio inter status to be resolved at the
election Sejm (clause five). The rest of the Confederation regulated
government during the interregnum. The Confederation allowed for some
freedom to proselytise. Dissenters held services in public spaces not only at
their joint synods but also at the Sejm. There- was no restriction on
publishing, as chapter three will show.

The szlachta and clergy would ensure whether the Confederation would be
fully executed. The Sejm and sejmiki were the places where opinions on
toleration were really thrashed out. Great Poland received the settlement well;
the Sroda sejmik was highly positive. Though Leczyca’s sejmik did not discuss
it, the Catholic palatines of both Sieradz and Leczyca signed the
Confederation.2? In Little Poland, Krakéw and Sandomierz reacted positively,
but Mazovia protested against the Confederation, though thereafter the same
Mazovian sejmiki backed toleration well into the 1600s.2¢4 The Lithuanians,
with strong Orthodox and Protestant leaders, advocated religious liberty with

much more determination.25

22 Edward Opalinski, “Sejmiki szlacheckie wobec tolerancji religijnej” in Odrodzenie i reformacja w Polsce 34
(1989), p.25. There were appeals for it to include peasants, as at the 1606 Sejm; BK MS 325, p.585.

23 Korolko, Klejnot, pp.43-45, p.50, pp.75-76, p.79, p.92.

24 Opalinski, “Sejmiki szlacheckie” p.38.

25 Henryk Wisner, “Sejmiki litewskie i kwestia wyznaniowa 1611-48” in Odrodzenie i reformacja w Polsce 23
(1978}, pp.123-150. ’



Chapter 1 44

When the Confederation was raised again at the election Sejm, opinion was
still divided on the issue. King Henri Valois, crowned in February 1574,
returned to France that June, seizing the opportunity to claim his father’s
throne. In the period 1574-1576 after Henri’s flight, the .settlement was only

recognised by its signatories.

The Warsaw Confederation was produced under the leadership of Stanistaw
Karnkowski. The then Bishop of Cujavia and future Archbishop of Gniezno
found few allies among his fellow clergy. The Bishops of Krakéw and Kamien,
Franciszek Krasinski (1525-1577) and Dionizy Secygniowski (d.c.1573),
signed. The nuncio, Jan Commendone (1524-1584), was the main source of
opposition to the Confederation. He was aided by the Tridentine reformer,
Bishop of Warmia and Cardinal Stanistaw Hosius and by Primate Jakub
Uchanski (1562-1581), who protested against the royal oath as more
dangerous than the Confederation itself, since it carried more legal weight.26
Karnkowski’s ally Stanistaw Gorka, the Lutheran Palatine of Poznan, led the
drive to ensure that King Stefan Batory took the oath, legally securing the

settlement.

Batory ratified the Confederation, which was then printed with the Sejm
constitutions on his election in 1576. The Catholic Synod of Piotrkéw,
covering the Gniezno Archdiocese, condemned the Confederation in 1577, as it
conflicted with the canons of the Council of Trent, which the synod then
approved. Advocates of the 1573 settlement were to be excommunicated,
though according to Mieczystaw Korolko many szlachta resisted the synod

ruling as a decision unauthorised by themselves in the Sejm.27

Dissenters parried legal arguments against the Confederation -effectively.
Royal edicts against heresy from Wiladystaw II Jagiello (1386-1434) to
Zygmunt I were used to attack the 1573 settlement, notably in the work of the

Poznan Jesuit Mateusz Bembus (c.1567-1645) and at archdiocesan synods.28

% Korolko, Klejnot, p.64, p.66, p.68.

27 Korolko, Klejnot, p.81.

28 Mateusz Bembus, Pax non pax (Krakéw, 1615) in Ogonowski (ed.), Mysl, pp.459-472 (p.463). Bembus
referred to editcts of 1424 and 1534. The 1634 Synod cited Zygmunt I's edicts of 1523 and 1527;
Constitutiones synodis Gnesniensis provinciae 13 XI 1634 (Krakéw, 1636), pp.294ff. See introduction for
more on heresy decrees.
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These decrees had limited legal status since they were drawn up after the
1505 nihil novi statute, under which nothing new could be added to
Rzeczpospolita law without Sejm approval. Dissenters also countered that
heresy laws had never been applied against them.2® They appealed to
Zygmunt III to join a long royal line from Wladystaw Jagielto; each successive
monarch had affirmed toleration.30¢ Great Poland’s Lutheran superintendent
argued that the Confederation perfected an ancient tradition from the origins
of God’s chosen people, when Abraham made a confederation with the kings of
Canaan.3! Catholic Reformer Maciej Smogulecki, Starosta of Bydgoszcz
questioned the legitimacy of a settlement drawn up during an interregnum, in
his legal handbook, O eksorbitancjach stanu duchownego (Kalisz 1619).32 Yet
as Czech Brethren minister Jan Tyniecki declared, the royal oath gave the
Confederation legal force.33 Protestant defences of toleration cited later laws
such as the 1631 constitution on tumults.3¢ Such religious unrest was defined
by a 1598 constitution as “if someone invades by force, kills, wounds, uses
violence, attacking a noble house or court on town land, or a house in the
city”.35 Dissenters also appealed to urban law, placing religious peace in the

context of public peace.

Dissenters sought a broader toleration; a proces konfederacji, or full
realisation of the Warsaw Confederation. Their model was the reception of the
Reformation in Poland: “under King Zygmunt August, among all, although
differing in Faith, there was harmony, love and our Fatherland blossomed with
peace”.36 Their response to the 1627 tumult of Lublin shows that they
thought toleration also meant freedom of conscience. This tumult occurred
when, reacting to the alleged killing of a Jesuit school student by soldiers of
Rafal Leszczynski, Palatine of Belz, a riot broke out and the houses of
Reformed and Socinian szlachta were attacked. Dissenters asserted that
toleration was the only way to achieve peace, recalling French and German
civil wars over religion. For them, szlachta rights were freedom, security and
honour, with liberty as the highest value. These applied to Catholics, '

28 Obrona przeciw procesowi konfederacjej (Krakéw, 1595) in Korolko, Klejnot, p.269.

30Address to Zygmunt III from the 1595 synod in Turnowski, Kazania synodowe, pp.7-9.

31 Gliczner, Appellatia, p.Ai. .

32 Korolko, Klejnot, p.118, pp.126-127.

33 Tyniecki, Vindicae pacis seu confessionis inter dissidentes (Rakéw, 1615) in Ogonowski (ed.), Mysl,
pp.473-491(p.485).

34 Samuel Przypkowski, Braterska deklaracja (1646) in Ogonowski (ed.}, Mysl, pp.527-549 (p.547).

35 Volumina legum. t.2, p.366.
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Protestants and Orthodox as equal dissidentes de religione. “Liberty is no
common matter of the body alone (for this kind of liberty would barely
distinguish us from cattle); it should most properly be libsrty of the Soui, and
her most important part, that is, the Conscience.” This included freedom from
polemic attacks: “The subtle responses of your Highness’s clergy against all
those who hold other beliefs are indeed just controversies, or papers which kill

no-one. But this paper has iron in it.”37

The classic argument against toleration was Justus Lipsius’s (1547-1606)
Politicorum, translated into Polish in 1595, which went through 74 editions by
the 1750s. He advocated strong royal authority and unity of faith to ensure
political security.38 The conviction that toleration was unworkable, based on
Lipsius’s experience of the Dutch Civil War, was widely accepted throughout
Europe.3? Lipsius’s stance found favour among Great Poland’s Catholic clergy,
including Poznann canon Mieszkowski (1594-1648), Poznan Canon Hieronim
Powodowski (1543-1613) and Jesuit Mateusz Bembus, who argued that
toleration legitimised dissension, causing political and even military conflict.40
The Jesuit court preacher, Piotr Skarga (1536-1612), argued that breaking
church unity destroyed the unity of the state, in his Kazania sejmowe (1595):
“One faith makes one harmonious Rzeczpospolita. Now think of your
kingdom. If you allow many faiths to spread there, you will certainly split the
kingdom into two or three, and divided into parts it will surely perish.”4!

Some Catholics and Protestants openly criticised Lipsius’s model as
inapplicable in the Commonwealth context. Chancellor Jan Zamoyski (1542-
1605) had argued that mixed monarchy in Poland was superior to Lipsius’s
ideal of a strong ruler.42 Appeals for unity were thus rejected as signs of thinly
disguised authoritarianism, if not royal absolutism, the ultimate threat to
szlachta liberty.

36 Definition of proces by Jan Tyniecki, Respons na 30 przyczyn, ktérymi lesuici budowania zboru w
Poznaniu bronié... panéw duchownych podbic¢ ositujq (Rakéw, 1615), pp.36-37.

37 Dissenter protest of 1627 in ABC 2056.

38 Qestreich, Neostoicism, p.102; Urszula Augustyniak, Wazowie i krélowie rodacy (Warszawa, 1999), p.22,
p.27; Justus Lipsius tr. Pawet Sczerbica, Politica pariskie (Krakow, 1595).

39 Richard Tuck, “Scepticism and Toleration in the 17t Century” in Mendus (ed.), Justifying Toleration,
pp.21-36 (p.22, p.28).

40 Mieszkowski, Polonus, p.291, p.364; Powodowski, Proposicia, p.56, Bembus, Pax non pax, pp.470-3,
p-525.

41 Piotr Skarga ed. Janusz Tazbir, Kazania sejmowe (1%t ed. 1597, Krakéw, 1972), p.102.

42 Augustyniak, Wazowie, pp.26-27.
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Dissenters adapted ‘executionalist’ ideas to show that toleration ot: a minority
was good for the majority. Great Poland’s Lutheran parliamentarian
Swietostaw Orzelski coined the phrase klejnot swobodnego sumienia — “the
jewel of liberty of conscience” — placing this in the same szlachta libertarian
tradition.43 Socinian apologist Samuel Przypkowski (1592-1670) developed
this argument; once liberty of conscience was excluded from the szlachta’s
legal rights, it affected Catholics as much as dissenters, challenging the
nobility’s indivisible freedoms. Toleration was thus a defence against
absolutum dominium: “There is only one way to ruin and utterly uproot our
liberties: the pretext of religion. For if captivity of conscience enters our
country, actum est de libertate, liberty is instantly shaken to its foundations.
For what is any other kind of liberty worth to a nobleman, if in his conscience

and his striving towards eternal salvation he is not free?”++

Dissenters only questioned szlachta liberty, including liberty of conscience,
once they began to feel excluded from Commonwealth power structures in the
1650s. Comenius argued in 1655 that true liberty was not restricted to the
szlachta estate, which abused it: “Polonas nobiles, aeaque ut plebem servili
esse ingenio, nec libertate ulla recte uti, ad omnia potius illiberalia abuti:
serviliter igitur indiscriminatim tractandos, ut ferociam deponati libertates illis
non mimeandas, sed adimendas penitus.” Freedom was not only for the
szlachta but included toleration for all, which, Comenius thought, the
invading Swedish Charles Gustav could better protect than the Polish King.45

Catholic responses to the Confederation show that they too felt any
encroachment on church rights and‘ jurisdiction limited their ztota wolnosé.
Catholic clergy argued, as dissenters had, that infringement of clerical rights
undermined szlachta liberty in general: “where is.the equality in this, when
the Protestants violate Catholic rights and the Catholics cannot accuse them
in court and defend their own?”46 Catholics were especially concerned about
fellow believers in Prussian cities, who were being excluded from office, and

complained that dissenters were acting to block Catholic clergy in the Crown

43 Mieczystaw Korolko, “Pogranicze Sarmatyzméw tolerancyjnego i nietolerancyjnego” in Teksty 21 nr. 3
(1975), pp.134-141 (p.138). '

44 Przypkowski, Braterska deklaracja, pp.533-534, p.543.

45 Comenius, Panegyricus, p.Aivb, p.C.

46 Bembus, Pax non pax, p.468.



Chapter 1 48

Tribunal.4? Dissenters admitted that Protestants in Prussian cities and Riga

were intolerant towards Catholics.48

Most of the Catholic hierarchy thought liberty of conscience one liberty too
many, though the Confederation had a few episcopal advocates under
Zygmunt IIL Archbishop Karnkowski agreed that dissenters caused
disruption in the Sejm — but took them seriously, calling them dissenters, not
heretics, and calling for a separate Sejm on toleration.# Primate Jan Wezyk
reiterated the need for toleration during the 1632 interregnum; though he
opposed including the Socinians.5® The Archbishop of Gniezno, Wojciech
Baranowski, asserted that excessive freedoms violated the liberties of others.51
Canon Mieszkowski argued that toleration exceeded the reasonable liberty
offered by the crown and true church, “contrar Dominum DEUM, contra

libertates, et iura Regni, contra iuramentum antiquum”.52

Leading szlachta embraced the Catholic Reformation to limit the
Confederation. These included members of two of the top four elite families in
Great Poland, both Leszczynskis and Opaliniskis, followed by the Czarnkowski
family — one of the second circle of influential clans ~ who were the most active
Catholic reformers, promoting their church over others according to the
doctrines of Trent. Less prominent but zealous converts, the Gostomski family
were also great advocates of Catholic Refonﬁ.53 Mikotaj Ostrorég, the Palatine
of Poznan’s son, told the dissenters “you have enough [liberties] already, which
your predecessors could not achieve. So you should be content with what you

have, because you will not get any more.”>*

Yet other Catholics chose toleration, personally and politically. Tolerant
Catholics are defined here as those who defended and sought to extend the
Warsaw Confederation, included non-Catholics in their families by marriage,
their client and alliance networks, welcomed them and allowed them to
worship on their estates. The most prominent tolerant Catholics in Great

Poland were the Leszczyriskis and Przyjemskis. The latter family was also one

47 Jesuit protest in Sejm diary 1611, BK MS 313, pp.12-14.
48 Tyniecki, Vindicae pacis, pp.486-489.

4 Karnkowski, Eksorbitancje, pp.Ciii-Civ.

% Dorobisz and Kaczorowski, “Sieradzanie”, p.273.

51 Letter to the Sroda sejmik 13 I 1615 in BR MS 33, p.127b.
52 Mieszkowski, Polonus, pp.249-252.

53 See chapter 2.3.
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of the top eight families in the region, and both families had Czech Brethren
members. Rafal Leszczynski urged Kasper Denhoff, Palatine of Sieradz - who
had just converted from Lutheranism - to continue defending toleration, as it
would carry more weight coming from a Catholic.55 His Catholic-dominated

palatinate continued to support toleration into the 1640s.56

The ‘execution’ movement still influenced noble opposition leaders. Advocates
of this political strand promoted liberty of conscience as part of their other
szlachta liberties, as the discussion on parliamentarians below and chapter
four on challenges to royal rule both show. Dissenters could rely on Catholic
Krzysztof Opaliniski, Palatine of Poznan, to defend them formally in central
government. Hetman Janusz Radziwill (1612-1655) counted on his support to
fight an anti-Socinian protest at the Warsaw gréd court in 1640, and again
during the 1648 interregnum, to block the anti-toleration manifesto published

then.57

Another group of szlachta which backed the Confederation were the
constitutionalists; often senators, they sought a balance of power between the
three ruling estates of crown, senatorial and non-senatorial szlachta.s8
Constitutionalism was highly compatible with tolerant Catholicism — a ‘third
way’ in religion as well as politics. Such Catholics rejected both the Jesuits
and papal interference, just as they were wary of an overbearing monarch.59
These included enlightened churchmen like the Bishop of Cujavia who argued
that no estate should dominate — crown, church and szlachta would all suffer
as a result.8® From Little Poland, senator Jerzy Zbaraski (d.1631), the
Castellan of Krakdéw, wrote to- Rafat Leszczyriski in 1627 that liberty of
conscience was an important freedom to him too, as a Catholic.6! In Great
Poland, Jan Ostrorég, Castellan of Poznan, advocated a balance between the

royal and noble estates; though the prince bestowed liberties on the szlachta

54 Election diary, 26 IX 1632 in BC MS 373, p.125.

55 Letter of 13 I 1625 in BR MS 378, p.64b.

56 Edward Opalinski, “Sejmiki szlacheckie wobec kwestii tolerancji religijnej 1587-1648" in Odrodzenie i
reformacja w Polsce 34 (1989), pp.21-40 (p.38).

57 Sajkowski, Krzysztof Opaliriski, p.100; see his PSB entry.

58 See chapter two on constitutionalism.

59 All the Wazas had Jesuit advisors and tutors, though they were more prominent under Zygmunt than his
son, and Jan Kazimierz himself was a Jesuit before taking the throne in 1648; see Stanistaw Obirek, Jezuici
w Rzeczypospolitej obojga narodéw 1564-1668 (Krakéw, 1996), pp.293-312, pp.332-345, pp.372-375.

60 Bishop of Cujavia, votum at the Sejm, XII 1613 in BK MS 975, p.84.

61 Zbaraski to Leszczyniski, BR MS 16 p.353.
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he was also freely elected by them.52 Ostrorég was led to support the
toleration settlement by the influence of Erasmus’s humanism.53 FLukasz
Opalifiski, Crown Marshal of the Court, took mixed government and religious
toleration together as part of the same szlachta liberties, forming his best
defence of the Commonwealth.64 He attacked Catholic judges who used the
Crown Tribunal to condemn dissenters unfairly, drawing on the rhetoric of the
Warsaw Confederation to argue that judges who disturbed the peace should be
dismissed.65 Such tolerant Catholics only began to change their tune after the
Deluge. Lukasz Opalinski, affirmed the éxclusive authorify of the Roman
Church against heretics, “that is those, who form a new group and create a

separate church... obdurate, and resisting authority”, in the late 1650s.66

Tolerant Catholicism remained definitive among Great Poland’s leaders
throughout the later seventeenth century. Rafal Leszczyriski’s grandson Rafat
(1650—1703), the general starosta, affirmed religious liberty for Leszno. His
son Stanistaw (1677-1766), future King of Poland, gained his earliest
education at the Czech Brethren school in Leszno. Jan Opalinski (1629-
1684), another general starosta, balanced new Catholic foundations with
allowing Lutheran christenings and mixed Catholic-Lutheran marriages in his
towns.6?” Even at the turn of the eighteenth century, the highest officials in
Great Poland preserved the sixteenth-century spirit of openness to non-
Catholics.

Catholic opinion was thus wide-ranging in response to toleration; dissenters
found plenty of allies at the highest level. Of the six most influential regional
Catholic families, the most powerful three — Leszczynski, Opalinski and
Ostrorég - were mixed in their attitudes, a further two were strong Catholic
Reformers — Czarnkowski and Gostomski - and one - Przyjemski - was
consistently tolerant. This was not mere lipservice to religious liberty but
genuine personal and political involvement, from which all parties benefited,
as chapter two will show. Mixed Protestant and Catholic marriages and

funerals occurred throughdut the Commonwealth.68

62 BK MS 325, p.596.

63 Wichowa, Pisarstwo, pp.183ff, p.291, pp.318-321.

64 Opaliniski, Polonia defensa, pp.101-125.

65 The priest and the landowner agreed on this in Opalinski, Rozmowa plebana, pp.116-117.

66 Yukasz Opalifiski, Pauli Naecoli de officiis libri tres (1659) in Ogonowski (ed.), Mysl, pp.695-698.

67 See their PSB entries, for Stanistaw Leszczyriski see his WPSB entry.

68 See chapter 2.3 and appendix on landholding; on other provinces see Tazbir, Paristwo, pp.141-143.
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There was a broad consensus that religious peace reinforced public peace,
though the methods of achieving this were controversial. Both the Jesuit
Skarga and Lutheran superintendent Gliczner acknowledged that toleration
was the pragmatic solution to religious and political conflict.6® Dissenters did
not need to belong to‘ one church to defend themselves; the fact that

dissenters were also szlachta was enough.

1.2: Szlachta Responses

The szlachta response to the Warsaw Confederation was varied; despite
resistance led by the Catholic hierarchy, the settlement gained broader
support. The settlement defined all confessions equally as differing,
dissidentes in religione. Though the settlement itself survived until 1767, in
practice it was eroded before then; the narrowing of the term dissidentes to
exclude Catholics, and Socinians, parallels the decline in dissenter political
influence.’”®¢ The following analysis traces how the Confederation was applied

up to 1648, through political reactions to it and the extent of religious unrest.
1.2.1: The Politics of Toleration

Unlike their Catholic counterparts, even eminent dissenter clergy were not
nobles. So they were not covered by the 1573 settlement, which was confined
to the szlachta, making noble patronage of dissenter parishes even more
important.”! Protestant church structures were not recognised by the state in
the Polish Kingdom; there were no authorised church courts, so dissenter
marriages and wills could be questioned, with implications for inheritance
law.72 Dissenters were aware of this and campaigned for such differences to be
eradicated. They protested to the 1630 Sejm that their wills were not

recognised, since they were not written into the gréd court books.73 Dissenters

69 Piotr Skarga, “Upomnienie do ewangelikéw” (Krakéw, 1592} in Korolko, Klejnot, pp.177-216 (p.191);
Gliczner, Appeliatia, p.Aiiir.

70 Opalinski, “Sejmiki szlacheckie” pp.25ff.

71 Gmiterek, Bracia czescy, pp.45-47.

72 Stanistaw Salmonowicz, “O sytuacji prawniej protestantow w Polsce” in Czasopismo prawno-historyczne
26 nr. 1(1974), pp-159-173 (p.166); in Lithuania courts recognised dissenter churches, from the gréd to the
Crown Tribunal; Gmiterek, Bracia czescy, p.165.

73 ABC 2057, p.6.
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allied with Catholics for the political realisation of the Confederation in the

sejmiki and the Sejm.

How the rulers expected to fulfil their accession oath is a matter of some
debate. Zygmunt Il is generélly regarded as a devout Catholic, and did much
to promote his co-confessionalists despite his support for a few promineﬁt
dissenters. Zygmunt allowed his Lutheran sister Anna to hold church services
at the royal castle of Wawel, which Krakéw citizens could also attend, and
granted office to eminent dissenters such as Janusz and Krzysztof (1585-
1640) Radziwill, successive Palatines of Wilno. Although Zygmunt III’s
biographer focuses on prominent examples of his toleration - English
ambassador Sir Thomas Roe (1581-1644) wrote that he had no objection to
singing Protestant hymns! - his rule saw declining numbers of non-Catholic
senators and church buildings used by dissenters returned to their original
Catholic owners. Though papal nuncios found Zygmunt indifferent to church
matters, he was happy to use the resources of the Catholic Church for his own
ends. His sons Karol Ferdinand (1625-1655) and Jan Olbracht (1612-1634)
became Bishops of Wroclaw and Warmia, aged eleven and nine respectively,

not without much protest at this irregularity in the Sejm.74

Wiladystaw IV received broad support on his election from dissenters who
believed he would better guarantee liberty of conscience than his father had.
Moments of Wiadystaw’s reign certainly can be read as milestones towards
greater toleration, namely the compositio inter status of 1635 and Colloquium
Charitativum of 1645, discussed below. These were offset in his biographers’
eyes by an indifference to attacks on dissenters; both cite the Tumult of Wilno
which destroyed the city’s Reformed church; in this Wiladystaw differed little
from his father.?”s At the same time, the number of dissenter churches
increased significantly under Wladyslaw’s rule due to new foundations, largely
for immigrants.’¢ The younger Waza’s non-interventionist approach suited his
szlachta better. Since he accomodated different confessional interests,
Wiadystaw faced less opposition from Catholics and non-Catholics, as chapter
four will show.

74 See 2.2 on changes in the Catholic church under Zygmunt and Wisner, Zygmunt III, p.194, pp.221-222.
75 Czaplinski, Wiadystaw IV, p.345; Wisner, Wiadystaw IV, pp.141-143.
76 See chapter 3.3.2.
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Royal policy was honed and challenged by the szlachta in their diets. Great
Poland’s sejmiki, fora for active Catholics and non-Catholics, viewed toleration
as more than religious peace - it was liberty of conscience, seen as one of the
szlachta’s rights. Of these the Sroda sejmik, where many regional leaders
began their political careers, was one of the largest and most vocal in the
Commonwealth.?” The 1597 Sroda sejmik listed the “process inter dissidentes
de religione” as one of many gravamina including senatus praesentia, the need
for resident senators to represent szlachta interests to the crown. The Sroda
sejmik wanted to extend the Confederation, requesting a proces konfederacji
every time it met up to 1606. Thereafter the sejmik instructions to the Sejm
were just as demanding, saying exactly how the Confederation ought to be
applied; dissenters should be equally treated before the courts, and receive
justice after tumults.”® These instructions almost always followed an article
on toleration with an article on compositio inter status, connecting two
priorities included in the Warsaw Confederation. The compositio would define
clergy and szlachta spheres of material and legal influence, the best way to

guarantee toleration in practice.

Regional szlachta of all confessions united behind the sejmik instructions,
reacting to tumults but also in years of calm, showing the sejmik’s
commitment to the Confederation. This was not just a matter of preventing
unrest, but of the principle of rights for all confessions as equals; “To assure
that dissidentes in religione be preserved in peace and that they receive justice
in their matters. The administration of such justice should be sine praeiudicio

utriusque partis tam per quam diversae religionis.”’®

After every Poznari tumult the Sroda sejmik defended dissenters at the Sejm.80
The sejmik reacted especially strongly against Zygmunt’s failure to deal with
the 1618 Poznan tumult; the szlachta refused to pay taxation until it was
settled, blaming the unrest on the Catholic clergy and the city of Poznani. This

was no mere anti-clericalism, since the sejmik was also concerned about

77 See 2.2 on the role of Sroda in Commonwealth government.

78 Sejmik of 14 XII 1587 BR MS 243, p.4; Sejmiki of 31 I 1589, 4 VIII 1592, 25 II 1593, 8 I 1597, 26 1 1598,
1211600, 30 XII 1602, 16 XII 1604, 9 IT 1606, 131 1615, 8 II 1616 in Dworzaczek (ed.), Akta 1572-1616,
p.78, p.158, p.163, p.200, p.207, p.222, p.256, p.262, pp.276fl., pp.461-462, pp.486-487; Sejmiki of 2 I
1618 in idem., Akta 1616-1632, pp.46-47.

7 Sejmik 8 III 1616 Dworzaczek (ed.), Akta 1572-1616, p.487.

8 The Sroda sejmik wanted chancellery rulings against dissenters annulled and the Confederation
respected after the 1601 Poznan tumult; sejmik 3 V 1601, BR MS 231, p.7. Sejmik instructions on tumults
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toleration of Catholic minorities. The same instruction called for
commissioners to investigate the grievances of the Dominican monks facing

discrimination in Torun.8!

Once there were no more tumults in Great Poland, the Sroda sejmik turned its
attention to toleration elsewhere. It protested against the ruling after the 1627
tumult in Lublin, saying the Tribunal should treat dissenters equally and
justly; “decrees in vim legis, concerning relations inter dissidentes de religione
should not be produced in futurum, and if there are any, they should not harm
anyone, since internal peace should be preserved”.82 The sejmik also defended
dissenters’ right to peaceful funerals in 1638, again condemning unjust
Tribunal rulings.83 Sroda called for Catholic and Protestant liberty of
conscience in Torun, sending a letter of support to the city after the Bishop of
Chelm protested that dissenters were discriminating against Catholics there.8+
It was the only sejmik to send instructions on dissenter issues to the 1649
coronation Sejm.85 Szlachta at Sroda solidly supported the Warsaw
Confederation under both of the first two Wazas.

Great Poland’s szlachta used the Confederation to defend Catholic as well as
non-Catholic minorities, reinforcing the 1573 understanding of all confessions
as equal dissidentes de religione. Poznani and Kalisz’s sejmik was also
concerned about liberty of conscience for the Catholic minority in Gdansk and
Torun, where non-Protestants did not have access to town law, as their
instruction of 1634 shows.86 This was politically acknowledged at
Commonwealth level; the 1638 constitution “Poena on those who violant jura
religionis Catholicae Romanae in the Prussian cities” made obstructing
Catholic freedom of worship, ofﬁce-holdihg and trading punishable by a fine of
500 zioty.8? Catholic-dominated Sieradz actively defended the Warsaw
Confederation well into the 1630s; thereafter the issue was simply not

debated, causing no division.88

after the Czech Brethren’s Poznan church was burnt in 1606, and appealing for royal justice for dissenters
after the 1614 tumult; Bylifiski, Marcin Broniewski, p.104; Sejm diary 1615 UAM MS 684, p.144.

81 Bylifiski, Marcin Broniewski, p.143; sejmik 2 1 1618, Akta 1616-1632, p.47.

82 Sejmik 31 VII 1627, BK MS 231, p.198. Sroda reiterated its calls for a commission and non violence
towards dissenters after the Lublin tumult; sejmik of 11 IX 1630, BR MS 231 p.235.

83 1638 Sejmik, BK MS 231, p.365.

84 ] etter of 27 VII 1639 in BR MS 233, p.237.

85 Ochmann, Sejm koronacjny, p.195.

8 1634 sejmik in BR MS 231, p.316; see also Opaliriski, “Sejmiki szlacheckie”, p.25.

87 Volumina legum t.3, p.453; see also below on Sroda and toleration for Catholics in Torun.

88 Filipczak-Kocur, Sejmik Sieradzki, pp.109-111.
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The genesis of the Warsaw Confederation had shown that dissenters were a
deciding force in the political nation and they used this leverage in the Sejm to
affirm and extend their freedom. Sejm constitutions and debates defined
toleration further for the realities of its execution, especially by banning
tumults. Just as the toleration settlement was passed in a climate of concern
for religious peace without a monarch, the constitutions on tumults covered
the periods when the monarch was abroad, pursuing dynastic claims in
Sweden. The first constitution in 1593 ruled that the starosta and city
authorities should preside over judgements on tumults, with the Royal and
Lithuanian Tribunals acting as courts of appeal. The punishment was 300
zloty for participating in a tumult, or death for bloodshed. A permanent
constitution in 1596 established a process for taking appeals before the crown
at the Sejm, together with the criminal cases, and their investigation by royal
commission. This constitution was given extra authority by the royal seal and
the additional phrase “By the personal order of his Majesty the King”.89
Though attempts to extend the constitution, made by the senators in 1595
and dissenters in 1606 failed, the consitution on tumults was renewed for a
royal expedition to Sweden in 1598. Thus the Confederation was extended,
with laws now specifically referring to violence against property as well as

persons.9%0

The 1611 Sejm shows how dissenters took control of decision-making, led by
szlachta from Great Poland. Preparations for this Sejm were made through
the Brethren szlachta synod, which put their parliamentarians to work. Czech
Brethren parliamentarian Marcin Broniewski took charge of the response to
the Krakéw and Wilno tumults of that year and his colleague and co-
confessionalist Jan Schlichting was delegated to discuss Poznan dissenter
grievances with the general starosta.9! Dissenters refused to fund taxation for
the war against Moscow unﬁ their own demands were fulfilled. Their priority
was the tumult of Wilno, and through Broniewski and Jan Ostrorég’s
mediation they achieved a compromise; royal commissioners were sent to

Wilno. Thus the Sejm reached a successful conclusion, despite clergy

8 Volumina legum. t.2, pp.342-343.
% Proposals printed in Sobieski, Nienawisé, p.68, p.85, pp.177-178.
91 29 VI 1611 Synod, ABC 1465, p.9.



Chapter 1 56

criticism led by the Bishop of Krakéw.92 The Chamber of Deputies stated that
the 1573 Pacta Conventa were the common basis for dissenter security.9
Prominent dissenter senators and deputies from Great Poland signed a protest
on the royal commission’s prejudicial treatment of non-Catholics.9¢ This Sejm
passed a new constitution on public security, banning “insolentiae” in public
places, including the courts, sejmiki and churches, with special reference to

the use of firearms.%5

Dissenters used their influence constructively, refusing to be held responsible
for making other policy decisions fail. For example, opponents of Zygmunt
III’'s plans to challenge Sweden tried to block the legislation to enable this by
enlisting dissenter sui)port to break up the Sejm in 1593; they were
unsuccessful.% In 1615, dissenters allied with Catholic szlachta against the
Roman clergy to call for a compositio limiting clergy jurisdictions and the
promotion of non-Catholics in office. They faced opposition led by the papal
nuncio. Zygmunt refused to concede to dissenter demands, so this Sejm was
fruitless. The diet a year later was productive however, restoring good working
relations between estates.97 Dissenters including Broniewski again suspended
the process of the 1618 Sejm when Zygmunt delayed on settlement of
espiscopal vacancies, yet the Sejm continued working thereafter, giving the

crown full support for the Moscow war.98

The 1627 campaign for dissenter rights had a lasting impact. At this Sejm,
the dissenters asked Zygmunt to reverse the recent Crown Tribunal ruling
against them as instigators of the Lublin tumult. They argued that the
judgement undermined all szlachta liberty by placing nobles at the whim of
the clergy in the Crown Tribunal.?® Rafal Leszczyniski was most active against
the Tribunal judgement, since his soldiers were accused of starting it. He
gained the Catholic Jerzy Zbaraski’s support to make a legal case, and
convinced the Sejm to annul the ruling.100 The 1627 Sejm ruled that Crown
Tribunal judgements could be overturned if they challenged existing law,

92 Bylinski, Sejm z roku 1611, pp.148-153, pp.188fl.

93 Sejm diary 1611 in BK MS 313, pp.17-18.

9¢ Marcin Broniewski, Rafal Leszczynski, Wladystaw Przyjemski, and Zygmunt Grudziniski signed the 1611
protest; copy in ABC 2923.

9 Volumina legum. .3, p.6.

% Jarminski, Bez uzycia sily, p.51.

97 Ochmann, Sejmy z lat 1615-1616, p.86, p.202.

98 Bylinski, Marcin Broniewski, pp.142-143.

29 Dissenter appeal to the crown of 1627 in ABC 2056.
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condemned the innocent, or disturbed religious peace. “If any decrees or
clauses are to be found which vim legis saperent or disturb the public peace,
as is the case with some additamenta in certain decrees from the last Lublin
Tribunal, no-one shall be bound by such decrees, and of course they shall
nullati subesse.”’®! This constitution was frequently recalled, not only in
relation to Protestants, but also to the Orthodox.102

A new departure, an official acknowledgement that Catholics caused tumults,
was a constitution of 1631 on the “preservation of public peace”. “Since on the
pretext of Catholic religion, licentious people are causing various tumults and
violences in our Lands which disturb the public peace and cause great
inconvenientia: We, desiring to preserve publicum securitatem et pacem in our
Lands and to prevent such licence; against those who dare publicam
securitatem violare with tumults and unrest, we order a forum at the Tribunal,
inter causas recentis criminis: we wish that they be punished poenis contra
violatores pacis publicae sancitis.”193 This followed the attacks on Protestant

houses in Krakéw that year.

During the 1632 interregnum, a modified Confederation gained supporters.
The phrase salvis iuribus Ecclesiae Catholicae Romanae was added. This extra
security to the Catholic Church gained the Confederation broader recognition;
many more Catholics approved it and 60 more senators and Sejm envoys
signed it than in 1573. The original settlement had 98 signatories of which a
minority of 41 were Catholic; in 1632 there were 150, with many more

adherents of the Roman Church.lof‘

Great Poland’s political class wanted more than a religious truce; specific
measures to extend liberty of conscience were included in the province’s
instructions to the new king. Great Poland led the toleration debate in this
interregnum, championing the rights of Protestants in towns; freedom of
worship and ownership of their parish church in Lutheran Bydgoszcz, and city

status for Czech Brethren Leszno.195 Rafal Leszczyniski presented dissenter

100 Rafal Leszczyniski to Jerzy Zbaraski 20 VI 1627 and his reply in BR MS 16, pp.350-353.

101 Volumina legum t.2, p.264. :

102 Volumina legum t.3, 1638 Sejm pp.443-444.

103 Volumnina legum t.3, p.326.

104 Jan Seredyka, Rzeczypospolita w ostatnich latach Zygmunta IIl (Opole, 1978), pp.196-197.

105 On Leszno see the Sroda sejmik 10 VI 1632, for Bydgoszcz see the 1633 coronation Sejm, in BR MS 231,
p.291, p.311, p.315.
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proposals to the election Sejm; affirming that “dissidentes are equal in
everything to the Catholic lords”. Although some such as Jan Bykowski,
Starosta of Sieradz, challenged this, other regional Catholics backed the
dissenters.196 Thus in 1632 all the szlachta at Sroda condemned tumults and
reaffirmed the 1573 Confederation, committing themselves to justice as well as

peace, as they had in previous instructions to the Sejm.107

Dissenters published a common statement in the interregnum of 1632,
putting their rights at the centre of the debate on Commonwealth reform,
covering issues from office holding to court judgements. The statement called
for tribunal rulings against dissenter liberties to be repealed, free worship for
all confessions, the right to build and keep their own churches, and promises
of security against discrimination from the clergy and Hetman (army
commander). The Catholic clergy response conceded that tribunal rliljngs
should be reviewed and dissenters should never be discriminated against in
office or treated violently, but denied the right to public worship as a threat to

public order.108

The 1632 version of the Confederation shows how toleration had moved on
during Zygmunt III’s reign. Three additional clauses were inserted to the
Confederation, all of which reflected the difficulties dissenters had faced under
Zygmunt and sought to remedy these for the future. The resulting text was a
stronger commitment to freedom from violence and to worship. The Tribunal
rulings of 1627 which “vim legis sapiunt, contra securitatem et pacem
dissidentium latal in quilibet Officio” should not be executed, according to the
Sejm constitution of that year. The new version declared all mandates from the
Royal Chancellery issued under Zygmunt III which “disturb pacem inter
dissidentes” invalid. This version of the Confederation spelled out freedom of
worship as the dissenters had requested, which had not been written down in
previous editions. Private worship was affirmed as a dissenter right, and the
Confederation now allowed public worship “in royal towns where in praesenti
in churches erected by themselves for this purpose, dissidentes have publicum
religionis exercitium now and in the future, shall have tali and now usu. And

where they do not have churches for this purpose, they should not erect any,

106 1632 Election Sejm diary in BC MS 363, pp.384ff.
107 Sroda sejmik 10 VI 1632 in BR MS 231, pp.270-271.
108 Pyncta dissidentuum de religione nates Convocatia podane interregnum 1632 in BK MS 991, pp.275ff.
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evitandos tumultus: however they may conduct their private services in private
houses and for those who travel safely to them.” This was easier to grantin a
context where dissenters no longer had their own churches in the major royal

cities.109

The new Confederation also condemned clergy attacks on other confessions.
This covered Catholic and Protestant clerics, who were to be tried for breach of
religious peace in criminal courts on “matters violatae securitatis dissidentium
... Except if a persona mere spiritualis in crimine has been deprehensa he shall
be tradi officio spirituali, and there praevia inquisitione judicari, Ministers also
in religione dissidentium, if they are charged by anyone ex quacunqgue occasione
shall not have a forum, only in officio saeculari competenti, ratione quarumvis
rerum et injuriarum: and shall present their grievances in causis ex ipsorum

actoratu forum citati competens sequi.”

So the Confederation was securely established by the end of Zygmunt’s reign.
While the Catholic Church was stronger, and the Confederation reflected this,
dissenter guarantees were also strengthened by the settlement, which received
broader support and went into more detail about how to preserve confessional
harmony. The 1635 Sejm was a great success for dissenters; it passed the
compositio, constitutions on the Orthodox and a further constitution on
tumults, affirming all previous rulings and reiterating the reéponsibih'ties of
the royal courts on investigating these matters.!1° Only in 1640 did the Czech
Brethren mention any decline in toleration, though they remained confident
that they could overcome this as they were armed with the royal oath, szlachta

liberty and dissenter senatorial backing.!1!

In the 1648 interregnum, Great Poland’s Jan Schlichting was the first deputy
to defend liberty of conscience, re-opening the debate on tribunal judgements
and leading the discussion thereafter.112 Again dissenters produced a
collective statement.113 As in 1632, this focused on unjust tribunal rulings,

drawing on the Sejm decision to invalidate these from 1627. Other common

109 Volumina legum. t.3, p.346.

110 Volumnina legum t.3, pp.407-408.

m 8 III 1640 synod, ABC 1504, pp.28ff.

112 Convocation Sejm diary 1648 in BC MS 378, pp.582ff.

13 Grauamina dissidentium de religione tak trybunalskie iako z inszych miast w Koronie na Convocatiey
Warszawskiey 1648 in BJ MS 90, pp.7b ff.
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concerns included the right to hold funerals undisturbed, and protest against
exclusion from office by the patricate in royal towns. The 1648 Confederation
was almost identical to that of 1632. The clause on judging cases of religious
conflict according to the 1631 constitution was extended to Lithuania, and
there was one additional clause assuring that “The Greek Religion, incorporata
with the Rus nation, be completely preserved according to its ancient rights

and privileges.”114

Thus dissenters had a decisive impact on government in the Sejm and
interregna. The achievements of 1627 on the Tribunal and the 1635 Sejm
show that dissenters defended toleration successfully when they demonstrated
how liberty of conscience was important for szlachta liberty as a whole.
Dissenters ensured that consensus was reached over toleration, so that other
government matters could be dealt with; only in 1615 did the Sejm fail to
enact legislation after disagreement on toleration, and the Sejm the next year
healed this rift. The legal term dissidentes in religione only came to mean
‘dissenters from Catholicism’ in a majority of Commonwealth sejmiki in
1648.115  Before this, non-Catholics called themselves ‘dissenters’ as a
polemical tool to remind others of their rights under the Confederation, as
Rafal Leszczynski had done in 1632. In 1609, the assembly of Poznan and
Kalisz dissenters protesting against Andrzej Opaliiiski, Bishop of Poznan’s
attempt to close one of their churches, used the same tactic; “we personally,
being of a different religion to his holiness the bishop, do not recognise him as

our pastor”.116

Tﬁe Socinians felt the first legal restriction on toleration. As early as 1598,
Sroda stated that the Warsaw Confederation did not cover Socinians,
reiterating this in 1602 and 1604.117 Great Poland’s dissenters led the defence
of Socinians in ‘the 1632 interregnum.!18 The Socinians faced difficulties later
in Wiadystaw’s reign. At their centre of Rakéw in Little Poland in 1638, two
students were charged with throwing stones at a crucifix, causing a riot. The

Rakéw community, including its school and press, was closed down by royal

114 Volumina legum. t.4, p.75.

115 Opalifiski, “Sejmiki szlacheckie”, p.27.

116 14 IX 1609 in Dworzaczek (ed.), Akta 1572-1616, p.393. See 1.2.2 for more on this conflict.

117 Sroda, 26 1 1598, 30 XII 1602 and 16 XII 1604, Dworzaczek (ed.), Akta 1572-1616, p.207, p.256, p.262.
18 Henryk Wisner, “Aby sie... nowokrzczeristwo nie szerzylo: katolicy — dysydenci - arianie w dobie
bezkrdlewia 1632 i 1648” in Odrodzenie i reformacja w Polsce 24 (1979), pp.101-108 (p.104).
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decree.119 Yet the Socinians continued publishing and relocated to other

churches.120

In 1647 Socinan minister Jonasz Schlichting’s works were condemned by
Sejm decree; his books were to be burnt and their author banished.!?! His List
apologetyczny (1648) challenged anti-Socinian prejudice: “don’t you see that
the guarantee of peace [the Confederation] gives everyone the right to define
the content and limits of the Christian faith according to his own
conscience?”122 Though condemned to death by the Sejm court, he returned
home after just two years. The Socinians were formally expelled only during
the Deluge, in 1658. This ruled that adherents of the “sect”, judged according
to the 1424 act on heresy, were to be punished by death, and given three
years grace to leave Poland-Lithuania.!23 The act of banishment was reissued
yearly between 1659 and 1661, by which time the Socinians were supposed to
have left the country, yet no Socinians were executed. They held annual
synods in Poland up until 1662.12¢ Though their estates were to be
confiscated, this took half a century, continuing up to 1701. There is also
evidence of exiled Socinians returning to Poland.!25 Even the Socinian case
indicates that though toleration was increasingly challenged, dissenters only
faced real setbacks with the Swedish invasion in 1655.126

The legal position of the Orthodox presents a revealing comparison with that of
Protestant dissenters. The Orthodox had a far longer established status as a
church of the Rzeczpospolita, which the Union of Brzes¢ in 1596, when their
hierarchy was absorbed into Catholicism, had damaged more greatly than any
incursions on the Protestant churches. Constitutions of 1607 and 1618
affirmed freedom of worship to the non-Uniate Orthodox Church, and their
rights to their church lands. The fine for breaking the public peace according
to the 1609 constitution was three times as high than for attacks on
Protestants; 10,000 zloty, suggesting that the Orthodox faced more violence.

Released from the pressure of civil war, Zygmunt III was less keen to resolve

119 Earl Wilbur, A History of Unitarianism, Socinianism and its Antecedents (Harvard, 1947), pp.451ff.

120 Zbigniew Ogonowski, Zarys Dziejéw Filozofii w Polsce (Warszawa, 1989), p390; Tazbir, A State Without
Stakes, p.455.

121 BN MS 6642, p.9.

122 Copy in Ogonowski (ed.), Mysl, pp.656-673.

123 Volumina legum t.4, pp.238-239.

124 Szczotka, “Synody arian”, pp.88ff., pp.96-97.

125 Tazbir, A State Without Stakes, pp.671f; cf. chapter 3 for details on the Socinians in Great Poland.
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Orthodox matters, referring them to future Sejms. The Pacta Conventa on his
son’s accession included the promise to ease the concerns the Orthodox had
raised at the election; an acknowledgement that the Uniate Church could not
embrace all Orthodox.127? Wiadyslaw grasped the nettle; under constitutions of
1635 and 1647 many churches returned to the original Orthodox owners, in a
period when former Catholic buildings were being returned from dissenter
hands, while a 1641 constitution reaffirmed their right to freedom of
worship.126  Orthodox status was on the way to being restored to pre-1596
levels. There are no such parallel constitutions for the signatory churches of
Sandomierz. As with Protestantism, the bone of contention was church
property - this issue was also resolved under Wiladyslaw, though the
compositio also helped Protestants. Property rights were the issue that
brought confessional conflict onto the streets - the greatest test the

Confederation faced in practice.
1.2.2: Toleration on the Streets

While szlachta citizens affirmed religious peace, church relations did not
remain undisturbed among the burghers. Even in towns, szlachta influence
was considerable, and a deciding factor in how the Warsaw Confederation was
applied with regard to the urban population. Tumults were taken seriously as
a question of public order, as successive sejmik instructions and protests
show; not one disturbance went unnoticed, and all were followed by calls for
religious peace.!?? Polemicists used the famous tumult at Rakéw in 1638 to
blame dissenters for causing unrest and plundering Catholic churches. This
was perceived as an extension of dissenter ‘appropriation’ of former Catholic
parishes for their own use: “do not rob images, do not shoot at crucifixes, do

not take land and tithes from the priests, or no-one will suffer you.”130

Confessional violence was limited; from the 1550s to the 1650s in the regional

capitals of Poznan and Lublin, no deaths occurred, in Wilno one or two and in

126 Salmonowicz, “O sytuacji’, p.164; Opaliniski, “Sejmiki szlacheckie”, p.39; Wojciech Pazera,
Kaznodziejstwo w Polsce od poczatku do korica epoki baroku (Czestochowa, 1999), p.210.

127 Volumina legum t.2, 1607 Sejm p.438, 1609 Sejm p.465; Volumina legum t.3, 1618 Sejm p.158, 1620
Sejm p.184, 1623 Sejm p.217, 1627 Sejm p.264, 1631 Sejm p.319, 1633 Coronation Sejm p.373.

128 Volumina legum t.3, 1635 Sejm p.406; Volumina legum t.4, 1647 Sejm p.52, p.59.

120 Opaliniski, “Sejmiki szlacheckie”, p.33.

130 Szymon Starowolski, Prawdziwe objas$nienie braterskiego napomnienia (n.p. 1646) in Ogonowski (ed.),
Mysl, pp.552-565.
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Krakéw around ten folk lost their lives in religious unrest.13!  Tumults in
Great Poland were infrequent in contrast to other provinces, due to the variety

of local dissenter churches.

Tumults occurred in key royal towns. Protestant and Orthodox dissenters
together prioritised liberty of conscience in cities, where it was most
threatened.!32 Noble towns were much less susceptible to royal and clerical
Catholicisation. Some Catholic nobles, including Jan and Piotr Opalifiski,
both Palatines of Poznari, excluded dissenters from their towns. Yet royal
towns with strong dissenter or tolerant patrons also guaranteed confessional
diversity, despite tumults.!33 Aware of this, the Catholic clergy sought to limit

the szlachta influence on towns.134

Two main groups are cited as perpetrators of tumults; the Jesuits and their
students, sons of the szlachta, and the “masses” of the urban population, a
particular theme for Wactaw Sobieski’s classic study of tumults in Poland.
The line between the two groups was not so clearly drawn; of the youths
involved, most were apparently apprentices against a handful of noble
students.!35 There were alternative educational options to the popular Jesuit
schools; the impact of youthful participation in tumults on the szlachta should

therefore not be exaggerated.136

Most unrest in Great Poland occurred in Poznan, the seat of the largest
regional Jesuit College. Corpus Christi processions inflamed conflict, as in
Poznan in 1596, where Jesuit students and townspeople attacked the Czech
Brethren church and library. Jesuit pupils attacked the Brethren’s Poznan
church in 1593, and Jesuit preacher Jan Piasecki encouraged the 1606
attacks on the Brethren and Lutheran churches. The Jesuits were also
behind attacks on both parishes in 1614.137 Marcin Broniewski confided in
Krzysztof Radziwill his fears that they incited the population to unrest against
non-Catholics. “The news that the Jesuits are spreading among people,

although I take it for the most part to be gossip, I am sending to you, because

131 Tazbir, Paristwo, p.128.

132 Joint statement at Wilno in 1599, ABC 1979, p.3.

133 See chapter 3.3.2 on new foundations.

13¢ Mieszkowski, Polonus, p.447.

135 Sobieski, Nienawisé, pp.87-88, pp.172-178.

136 See chapter 3.3.1 on education.

137 Sobieski, Nienawisé, p.40, p.64, p.85, p.109, pp.151f.; Lukaszewicz, Wiadomosé, p.142.
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it is worth knowing about such things.”38 There were Catholics who shared

this view, as their contribution to the Rokosz of Sandomierz shows. 139

The first tumult occurred in Poznan in 1592, when both Czech Brethren and
Lutheran parishes were violated.l40 Attacks on the Brethren’s Poznan parish
recurred until it was demolished in 1614.141 The Lutheran parish in the same
city faced a similar fate with five attacks between 1603 and 1616.142
Throughout this period, both communities rebuilt their churches, continuing
to worship in the city. In 1616 Bishop Andrzej Opalinski forbade the
rebuilding of the Poznan dissenter churches, bringing a court case against the
communities when they insisted on reconstruction.143 Dissenter szlachta
gathered at Ostrorég in 1617, led by the Brethren parliamentarian Marcin
Broniewski and Mikolaj Latalski, a Reformed patron, aiming to restore the
pastors to Poznan at Easter, but the bishop prevented this by warning that
their persistence would cause another tumult. On Easter Monday the two
churches were destroyed. This was a double blow as both buildings were
legally dissenter property; the Lutherans had built theirs and the Brethren’s

was secured by royal decree.144

After all regional tumults, a royal commission with dissenter members was set
up to investigate, as in Poznaf in 1606 and 1614.145 There were three
dissenters on the 1618 commission, including Rafal Leszczynski. Marcin
Broniewski doubted whether this was enough, but Rafat took responsibility for

the case.146

Szlachta protection secured dissenters within noble and royal towns outside
‘the regional capital. Rafal and his son Bogusltaw Leszczyriski confirmed the
rights of Czech Brethren and Lutherans to worship in their town of Leszno. As

Rafal said in his privilege, he wanted “alle unser Evangelische Biirger” to live

138 Broniewski to Krzysztof Radziwill in letters of 19 VII 1614, 18 XI 1622 and (cited) 9 IV 1624, ARV 1419,
p.48, p.317, p.510.

139 See chapter 4.2.2 on the Jesuits.

140 Jan Seredyka, “Geneza komisji posejmowej z 1618 r. powolanej w zwiazku z antydysedenckimi
tumultami w Poznaniu” in Stanistaw Grodzicki (ed.), Parlament, prawo, ludzie: Studia ofiarowane J
Bardachowi (Warszawa, 1996), pp.242-248 (p.242). .

141 Dworzaczkowa, Bracia czescy, pp.92-93, p.102.

142 Rhode, Geschichte, p.61.

143 Seredyka, “Geneza komisji”.

144 See Zygmunt III's ruling on the tumult (26 III 1617) in Broniewski’s letter to Krzysztof Radziwiit (21 O
1618), ARV 1419, p,105; Sroda sejmik condemns the tumult 30 VII 1618; BR MS 231, p.110.

145 APMP Poznan Gr. 662 (1604-7), p.724; 1614 Royal instruction to Adam Czarnkowski, the future general
starosta, BK MS 325, pp.244-245.
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together in peace. Bogustaw too encouraged the Lutherans to resolve conflicts
locally rather than appealing to Wittenberg.147 Rafat wrote to the theologians
of Wittenberg, stressing that tpe two confessions could live together since the
Sandomierz Consensus embraced both. The response acknowledges the
Czech Brethren, despite theological differences, recognising that Czechs exiled

for opposing Catholicism have also settled in Germany.148

In royal towns like Wschowa and Miedzyrzecz, which were mainly Protestant,
noble patronage ensured dissenter protection despite royal efforts to restore
Catholicism.149 The local Brethren patron, Sedziwdj Ostrorég, was on the
commission following a tumult in Wschowa in 1604; he became Starosta of
Wschowa in 1616, and his predecessor and successor also supported
dissenters.150 It took a year before the town council enacted Zygmunt’s 1603
proclamation which returned the Lutheran church to Catholic hands; six
months later he issued a decree banning Lutheran preaching in the town hall.
He repeated this in 1607, causing a tumult.!5! The visit of Catholic and royal
officials investigating a Wschowa parish that year incited the Lutheran
population to attack the priest, protesting against the return of the bells to his
church. The populace violently rang the bells, and over a hundred people
moved to attack and kill the officials. Fortunately the offcials reached the
parish church and hid there until the tumult had died down, then went
straight to the gréd court to report the incident. Only the Lutheran minister
was able to calm the crowd.’2 When the Czech Brethren arrived in 1627,
Zygmunt III issued mandates to prevent them settling in the Rzeczpospolita.
Wschowa’s town council responded that it could not prevent the new
dissenters from staying there.!53 In 1631, Wschowa won an important victory:
a decree stating that all matters relating to conflicts between the church and
town were now to be tried in the assessor’s court which took appeal cases

from cities. Such cases would now avoid the Crown Tribunal, where Catholic

146 Broniewski to Krzysztof Radziwilt, 26 Il 1617 and 91 XII 1618 in ARV 1419, pp.105-107, p.131.

147 Rafal’s privilege, 4 XI 1633; Bogustaw’s privilege, 27 II 1638, in ABC 2530, pp.181-187, pp.249-251.

148 Lutherans did not use exorcism in baptism, unlike the Brethren. Rafal’s letter and Wittenberg response
on 10 VII 1634, ABC 1987, pp.1-4, pp.34-39.

19 Janusz Tazbir, “Spoleczny i terytorialny zasieg polskiej reformacji” in Kwartalnik historyczny 82 nr. 4
(1975), pp.723-735 (p.726); Jolanta Dworzaczkowa, “Wprowadzenie reformacji do miast krolewskich
Wielkopolski” in Odrodzenie i reformacja w Polsce 10 (1965), pp.53-80 (p.78).

150 Earlier, Rafal Leszczynski, who defended Wschowa’s Lutheran minister against a Crown Tribunal
judgement, later, Hieronim Radomicki; see their PSB entries.

151 Jolanta Dworzaczkowa, “Kontrreformacja we Wschowie 1577-1632” in Roczniki historyczne 36 (1970),
pp-1-42 (pp.21-27).

152 APMP Wschowa Gr.29 (1606-7), p.422.

153 Jolanta Dworzaczkowa, Z dziejéow Braci Czeskich w Polsce (Poznan, 2003), p.102.
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deputies discriminated against other denominations. In 1633, Lutheran
numbers increased when a new town was founded next to the old Wschowa.
Five years later, the Bishops of Krakéw and Poznan promised at the Sejm to
prevent parish priests from initiating legal cases against dissenters. Despite
royal mandates, like that of 1638 calling for Catholic members on the town
council, it stayed Lutheran. Though church land was returned to Catholicism,

the population kept its Lutheran faith.154

In 1609, Lutherans, Brethren and Calvinists produced an appeal to the
General Starosta, Archbishop of Gniezno and Bishop of Poznan against
attacks on dissenter churches in Poznan and Miedzyrzecz.!55 A month later
nearly 70 szlachta published in Poznan'’s gréd court an appeal to the crown
against the Bishop’s closure of a new dissenter building in Miedzyrzecz. This
stressed that the matter was one of secular jurisdiction, that the bishop was
breaking the 1565 constitution that szlachta courts should not enforce
ecclesiastical judgements, and the ruling also limited royal power over
burghers.156 The Lutheran community survived in Miedzyrzecz for 150

years.157

Property rights were what the Catholic hierarchy and crown sought to control;
this was also most contcnfious in relations with the ‘Greek Church’, as the
constitutions have shown. The end of tumults coincided with the return of
Catholic church buildings which dissenters had occupied since the
Reformation. Dissenters were moving their‘ churches out of the reach of the
crown and Catholic clerics, to the security of towns and villages owned by

sympathetic szlachta.

Yet in Poznan, as in Wschowa, dissenter presence continued despite the lack
of a church building within its walls. In 1592, the Lutherans relocated just
outside Poznan city boundary. Once their patron Stanistaw Goérka, Palatine of
Poznan died they could no longer meet in his palace (later a Benedictine

nunnery). Reformed Zygmunt Grudzinski, Palatine of Kalisz, founded a

154 Dworzaczkowa, “Kontrreformacja”. Unfortunately the assessors’ court records wee destroyed; see
introduction.

155 Czech Brethren Synod at Poznan, 15 V 1609 ABC 1458, p.11.

156 APMP Poznar Gr. 663 (1608-9), pp.7441.

157 Dworzaczkowa, “Wprowadzenie reformacji”, p.73-4; Theodor Wotschke, “Die Geschichte der
evangelischen Gemeinde in Meseritz bis 1604” in Zeitschrift der Historischen Gesellschaft fiir die Provinz
Posen 21 (1906), pp.65-143.


































































































































































































































































































































































































































































































































































































































































































































































































































































