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Zusammenfassung

Politische Kommunikation der böhmischen Ständeopposition im Jahre 1547
(Der regionale Aspekt und die Rolle des „Freundlichen Beschlusses“ im Standeswiderstand)
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Abstract: This article re-examines the first Discalced Carmelite mission to Safavid Persia (1604) within the 
wider field of early seventeenth-century Eurasian political mediation linking Rome, the Habsburg Empire, and 
the court of Shah ʿ Abbās I. Drawing on previously unpublished documentation from Roman and conventual 
archives–including apostolic briefs, diplomatic correspondence, travel diaries, missionary regulations, and 
financial accounts–it reconstructs the initial phase of the mission from Rome, through Venice and Prague, 
to Kraków (6 July–25 August 1604).
Rather than approaching the enterprise as a purely devotional initiative or as a peripheral episode in anti-
Ottoman coalition building, the study argues that the Carmelite mission operated at the diplomatic–missionary 
interface, embedded within overlapping spheres of authority, protection, and information circulation. The 
northern itinerary – selected in response to the Ottoman conflict and confessional frontiers – emerges as 
a formative arena in which papal statecraft, imperial negotiation, logistical planning, and institutional 
discipline intersected.
Particular attention is paid to the juridical scaffolding that enabled the expedition, the normative framework 
articulated by Fr. Pedro de la Madre de Dios, and the role of spiritual discourse in sustaining cohesion and 
projecting credibility across contested territories. By reading missionary documentation as strategically 
constructed texts within confessional geopolitics, the article demonstrates how a reformed religious order 
became structurally integrated into the diplomatic and informational regimes of early modern Eurasia, 
contributing to the deliberate construction of a Safavid “Persian horizon” in the European political imagination.

Keywords: Discalced Carmelites, Safavid Persia, Clement VIII, Rudolf II, confessional geopolitics, missionary 
mobility

In the closing decades of the sixteenth century and the opening years of the seventeenth, 
Catholic Europe inhabited a fragile equilibrium. Beneath the relative calm preceding 
the Thirty Years’ War lay structural tensions generated by dynastic rivalry, confessional 

fragmentation, and intensifying competition over eastern commercial corridors. Within 
this unstable environment, the papacy – consolidating Tridentine reform while advancing 
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renewed universal claims – reconfigured its external alignments in response to Ottoman 
expansion. Simultaneously, the Hispanic Monarchy, following the incorporation of the 
Portuguese Empire and its maritime networks, faced mounting pressure in the Indian 
Ocean from English and Dutch competitors.

Beyond the European theatre, the Ottoman Empire and Safavid Iran contested su­
premacy in eastern Anatolia, the Caucasus, and Mesopotamia. Under Shah ʿAbbās I  
(r. 1587–1629), Safavid consolidation – military, fiscal, and administrative – created 
new openings for coordinated action with Rome and Catholic monarchies against the 
common Ottoman rival. The exchanges between Safavid Persia and Christian Europe 
should therefore be situated within a broader Eurasian field of inter-imperial negotiation, 
commercial recalibration, and confessional geopolitics, rather than being reduced to 
episodic embassies or isolated initiatives.

A crucial node within this field was the imperial court of Prague under Rudolf II (r. 
1576–1612). Relocated there in 1583, the Habsburg residence developed into a strategic 
clearing house during the Long Turkish War (1593–1606), where Safavid envoys, Spanish 
ambassadors, papal nuncios, and imperial advisers intersected. Missionary initiatives 
were neither peripheral to this environment nor detached from it; they unfolded within 
the same circuits of calculation and mediation as those that structured imperial policy.

It is at this intersection of confessional rivalry, political mediation, and regulated 
mobility that the present study is positioned. Recent scholarship on early modern diplomacy 
has moved decisively beyond embassy-centred narratives and has shown that missionaries, 
religious orders, and other non-ambassadorial actors could function as intermediaries, 
information brokers, and facilitators of long-distance negotiation. The studies by Massimo 
Carlo Giannini, Maurits Ebben and Louis Sicking, Ronnie Po-Chia Hsia, and Nadine 
Amsler, Andreea Badea, Bernard Heyberger, and Christian Windler have made this broader 
historiographical shift unmistakable.

For Safavid Iran more specifically, the work of Rudi Matthee and Christian Windler has 
highlighted the ambiguous position of Catholic missionaries between political usefulness, 
confessional competition, and local normative constraints, while recent studies by Miquel 
Navarro García have focused renewed attention on Carmelite knowledge production on 
Persia, textual circulation, and institutional strategy. This article therefore does not claim 
that missionaries have been ignored as diplomatic actors. Its more focused contribution 
is to reconstruct, from previously unpublished Roman and conventual documentation, 
the first stage of the 1604 Carmelite mission – from Rome through Venice and Prague 
to Kraków (6 July–25 August 1604) – and to show how that transit itself functioned as 
a concrete operational arena of papal, imperial, and missionary coordination.1

1	 Rudolph P. MATTHEE, The Politics of Trade in Safavid Iran: Silk for Silver, 1600–1730, Cambridge 
1999; Massimo Carlo GIANNINI (ed.), Papacy, Religious Orders, and International Politics in the 
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Rather than approaching the enterprise as devotional expansion alone, the study 
demonstrates that the Carmelite mission operated at the diplomatic–missionary interface, 
embedded within interlocking spheres of jurisdiction, protection, and information 
exchange. Through a microhistorical analysis of transit, it shows how a recently reformed 
religious order became structurally integrated into Eurasian circuits of negotiation and 
contributed to the deliberate construction of a Safavid “Persian horizon” in the European 
political imagination.

I. Persia at the Crossroads of Early Modern Global Diplomacy

The diplomatic contacts between Safavid Persia and the Christian monarchies of Europe 
have attracted sustained historiographical attention, particularly with regard to anti-
Ottoman alignment projects, commercial expansion, and cross-cultural brokerage. More 
recent work has also insisted that missionaries cannot be treated as secondary appendices 
to embassy history, but must be analysed as actors embedded in the same circuits of 
mediation, protection, and information. In the Persian field, this perspective has been 
especially fruitful for understanding how Catholic missions operated within overlapping 
regimes of commerce, jurisdiction, and confessional negotiation.

Under Shah ʿAbbās I (r. 1587–1629), Safavid Iran underwent profound military and 
administrative restructuring. The transfer of the capital to Isfahan, fiscal reorganisation, 
and the recalibration of the military elite consolidated central authority and expanded the 
Shah’s capacity for regional intervention. These internal reforms coincided with renewed 
Ottoman–Safavid hostilities and generated openings for exploratory alignment with 

Sixteenth and Seventeenth Centuries, Rome 2013; Rudolph P. MATTHEE, The Politics of Protection: 
Iberian Missionaries in Safavid Iran under Shah ʿAbbās I (1587–1629), in: Camilla Adang – Sabine 
Schmidtke (eds.), Contacts and Controversies between Muslims, Jews, and Christians in the Ottoman 
Empire and Pre-Modern Iran, Würzburg 2010, pp. 245–272; Rudolph P. MATTHEE, Persia in Crisis: 
Safavid Decline and the Fall of Isfahan, London 2012; Ronnie Po-Chia HSIA (ed.), A Companion to 
the Early Modern Catholic Global Missions, Leiden – Boston 2018; Miquel NAVARRO GARCÍA, La 
Orden del Carmelo Descalzo y la visión de Persia en el siglo XVII, Monte Carmelo 126, 2018, no. 2, pp. 
253–312; Christian WINDLER, Missionare in Persien: Kulturelle Diversität und Normenkonkurrenz 
im globalen Katholizismus (17.–18. Jahrhundert), Köln – Weimar – Wien 2018; Nadine AMSLER – 
Andrea BADEA – Bernard HEYBERGER – Christian WINDLER (eds.), Catholic Missionaries in Early 
Modern Asia: Patterns of Localization, London 2019; Rudi MATTHEE, Safavid Iran and the Christian 
Missionary Experience: Between Tolerance and Refutation, Mélanges de l’Institut dominicain d’études 
orientales 35, 2020, pp. 65–100; Maurits EBBEN – Louis SICKING (eds.), Beyond Ambassadors: 
Consuls, Missionaries, and Spies in Premodern Diplomacy, Leiden – Boston 2021; Miguel NAVARRO 
GARCÍA, El P. Juan Tadeo de San Eliseo, primer obispo de Isfahán (Persia), Archivo Agustiniano 
107, 2023, no. 225, pp. 263–314; IDEM, La presencia humanista en el convento de Jesús y María de 
los carmelitas descalzos de Isfahán entre 1608 y 1621, Ágora: Estudos Clássicos em Debate 26, 2024,  
no. 1, pp. 189–210.
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European powers seeking to counterbalance Ottoman dominance. For Rome and the 
Catholic monarchies, Persia represented not only a potential military partner but also 
a strategic interlocutor in safeguarding Levantine and Gulf trade, especially the silk routes 
linking the Mediterranean to the Indian Ocean.

The pontificate of Clement VIII (1592–1605) supplied a decisive institutional framework 
for this convergence. While consolidating Tridentine discipline internally, the papacy 
pursued an outward-facing strategy that combined missionary patronage with calibrated 
political mediation. In this context, Persia became integrated into a broader project of post-
Tridentine confessional statecraft, in which evangelisation, jurisdictional assertion, and 
geopolitical calculation were structurally intertwined. The rhetoric of crusade coexisted 
with pragmatic concerns: containing Ottoman expansion, managing Iberian commercial 
interests in Asia, and arbitrating authority among competing religious orders.

Within this environment, embassies and religious delegations proliferated. The major 
Safavid embassy to Europe (1599–1601), led by Ḥoseyn-ʿAlī Beg Bayāt and accompanied 
by Antonio Sherley, signalled the Shah’s willingness to enter sustained diplomatic dialogue. 
Subsequent missions – including those of Francisco de Acosta and Diego de Miranda 
(1601–1603), the Augustinian delegation from Goa headed by Jerónimo da Cruz and 
Cristóvão do Espírito Santo (1602–1603), and the embassy of Luís Pereira de Lacerda 
with Melchor de los Ángeles and Guillermo de San Agustín (1603–1605) – combined 
negotiation, commercial calculation, and confessional assessment. Their objectives 
overlapped: exploring anti-Ottoman coordination, securing silk and Gulf commerce, 
and evaluating Safavid receptivity to Christian preaching.

What was equally consequential was the circulation of written reports – travel narratives, 
ambassadorial memoranda, missionary correspondence – which shaped European 
understandings of ʿ Abbās as at once pragmatic, militarily effective, and potentially open to 
religious engagement. These texts did not simply describe Safavid Iran; they participated in 
constructing a political and confessional imaginary in which Persia functioned as a strategic 
hinge between Europe and Asia. Overland routes through Muscovy and the Caucasus, 
together with maritime access via the Persian Gulf, reinforced this representation and 
integrated Safavid territory into emerging circuits of regulated mobility and information 
exchange.

It was within this dense matrix of diplomatic experimentation, commercial strategy, and 
confessional projection that the Discalced Carmelite mission of 1604 emerged. Rather than 
constituting a peripheral spiritual initiative, the Carmelite enterprise must be understood 
as a situated intervention within this broader Eurasian negotiation framework – shaped by 
existing alignments while simultaneously contributing to the reconfiguration of relations 
linking Rome, the Habsburg world, and the Safavid court.
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Set against other contemporary Catholic ventures in the Safavid world – above all the 
Augustinian missions linked to the Portuguese Estado da Índia, which dispatched delega­
tions to Isfahan in 1601–1603 and again in 1603–1605 – the Carmelite expedition shared 
a recognisable repertoire of early modern missionary projection: letters of recommendation, 
portable juridical faculties, normative conduct instructions, the systematic production of 
reports, and dependence on diplomatic or mercantile corridors for transit and protection. 
In that sense, the mission was not exceptional simply because it combined evangelisation 
with political mediation: so did its Augustinian predecessors. Its analytical distinctiveness 
lay rather in the conjunction of three specific factors: first, its direct and unmediated 
papal sponsorship through the Italian Congregation of St Elijah, formally constituted by 
Clement VIII in 1600 as a new institutional actor subordinated immediately to the Holy 
See and structurally distanced from Iberian patronage networks; second, precisely this 
non-Iberian profile allowed the Congregation to be projected as an agent of universal 
Catholic interests rather than as an instrument of any particular monarchy – a positioning  
with clear value within Safavid diplomatic calculations, and third, crucially, no prior 
formal papal mission to Safavid Iran had been compelled to traverse the entirety of Central 
Europe, cross confessionally contested Silesia, negotiate passage through the Habsburg 
imperial court, and then navigate the Arctic corridor via Arkhangelsk and the Volga before 
approaching Isfahan. This northern itinerary was not freely chosen; it was imposed by 
Ottoman warfare, Iberian maritime restrictions, and the confessional cartography of the 
continent. It is precisely this combination of a direct papal mandate, institutional autonomy 
from Iberian structures, and a geopolitically constrained overland route that makes the 
1604 enterprise analytically distinctive within the broader landscape of early modern 
Catholic missions to Persia.

II. Origins and Preparation of the Carmelite Mission to Persia (1604)

1. Writing History as Institutional Self-Definition

The first Discalced Carmelite mission to Persia (1604)2 emerged at the intersection of papal 
strategic mediation and the internal consolidation of the Italian Congregation. However, the 
enterprise was not structured solely through administrative coordination and diplomatic 
authorisation; it was also retrospectively framed through narrative legitimation. Early 
Carmelite chroniclers did not simply recount the Persian expedition – they inscribed it as 
a constitutive episode within the Order’s expanding institutional self-definition.

2	 Archivo Silveriano, Burgos, plút. 172A, ff. 36-62.
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A revealing example is the unfinished Historia3 composed by Fr. Juan de Jesús María 
in 1615. In its preface, he presented the Persian mission as the realisation of Teresa of 
Ávila’s spiritual aspirations and emphasised the necessity of recording the event in order to 
preserve its founding intensity. Such claims are significant not primarily for their devotional 
tone, but for what they disclose about historiographical practice within the Order. Writing 
operated as a mechanism of normative self-fashioning: it linked contemporary expansion 
to foundational authority, anchored missionary initiative in documentary validation, and 
situated recent developments within a providential interpretive framework.

The appeal to “truth” and documentary precision in these early chronicles must 
therefore be situated within the broader culture of post-Tridentine confessional discipline. 
In this context, authenticated history functioned as a tool of jurisdictional affirmation 
and doctrinal positioning. The chroniclers’ insistence on testimony, papal briefs, and 
eyewitness verification was not a mere rhetorical flourish; it aligned the Carmelite enterprise 
with established ecclesiastical standards of legitimacy. At a moment characterised by 
intense inter-order rivalry and contested missionary jurisdictions, documentary exactitude 
operated as a claim to orthodoxy, regularity, and institutional reliability.

Historical writing also performed a didactic and regulatory function. By presenting the 
Persian mission as exemplary, early narratives reinforced patterns of obedience, sacrifice, 
and apostolic discipline within the congregation. Memory thus became an instrument of 
governance: it stabilised corporate identity, justified expansion into contested territories, 
and reframed uncertainty as fidelity to vocation. Spirituality, mission, and narration were 
therefore not abstract theological categories but interdependent strategies through which 
a recently reconfigured religious body articulated its role within the universal Church.

Recognising this narrative stratum is essential for interpreting the surviving documen­
tation of the Persian mission. The letters, instructions, and travel accounts analysed 
here were produced in a milieu that regarded writing itself as an extension of regulated 
missionary labour. These texts must therefore be read not only as descriptive records 
but as performative artefacts that actively shaped the mission’s reception, memory, and 
institutionalisation within a competitive confessional landscape.

2. The Genesis of the Mission: From Petition to the Selection of the First Carmelites

The origins of the Carmelite mission to Persia lay not in an initial Safavid design but in 
a redirected initiative. The first petition submitted by Fr. Pedro – financially supported by 
Baron Caccuri – envisaged the dispatch of missionaries to the Holy Land. Clement VIII, 

3	 JOANNES A JESU MARIA, Liber de historia missionum, in: Opera omnia, t. III, Florentiae, Joannes 
Baptista Stecchi, 1774, pp. 307–323 (composed 1615; hereafter Juan de Jesús María 1615). 
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however, determined that Palestine was already institutionally saturated by established 
actors, notably the Franciscans; the Maronite Church, by contrast, maintained only a limited 
presence there at the time. Rather than replicate existing presences, the pontiff redirected 
the proposal towards Persia, where shifting geopolitical conditions under Shah ʿAbbās I 
appeared to offer both strategic and evangelising opportunities.

This reorientation was not merely geographical. It reflected broader considerations 
concerning jurisdictional positioning, representational authority, and confessional strategy. 
By the early seventeenth century, Augustinian initiatives in the Safavid territories were 
closely entangled with Iberian political networks, particularly those linked to Portuguese 
expansion in the Indian Ocean. Such proximity risked aligning the Catholic presence 
with specific dynastic interests, potentially narrowing its reception. In this context, the 
Discalced Carmelites – especially the recently consolidated Italian Congregation of St 
Elijah – presented Rome with a distinct institutional configuration. Their more immediate 
subordination to papal authority, coupled with their relative distance from Iberian patronage 
structures, allowed them to be framed as agents of the Holy See rather than extensions of 
a particular monarchy. Whether or not this posture translated into effective neutrality in 
the Safavid perception, within the Roman calculations it constituted a valuable diplomatic 
resource.4

Clement VIII entrusted the organisation of the mission to Cardinal Pietro Aldobrandini, 
whose succinct endorsement – In Persidem5 – condensed both the decisiveness and 
the strategic clarity of the papal decision. The implementation of the project required 
coordination across multiple layers of authority: curial oversight, conventual governance, 
and aristocratic sponsorship. Baron Caccuri’s financial backing remained indispensable, 
illustrating the composite character of early modern missionary initiatives, which relied 
simultaneously on the papal mandate and private patronage regimes.

Within the Italian Congregation, the announcement of the Persian mission triggered 
a formal process of selection. Fr. Pedro convened a chapter to determine the composition 
of the expedition. The language of discernment and sacrifice found in Carmelite sources 
must be situated within the normative culture of post-Tridentine religious discipline, in 
which missionary departure was construed as exemplary obedience. The final group – 
Paolo di Gesù Maria Rivarola (appointed superior), Juan de San Eliseo, Vicente de San 
Francisco, and Brother Giovanni dell’Assunzione – was joined by the Aragonese knight 

4	 Alberto TIBURCIO, Muslim-Christian Polemics in Safavid Iran, Edinburgh 2020.
5	 Biblioteca Apostolica Vaticana (BAV), Urb. Lat. 1072, part 2, ff. 382r–v: Avvisi, Rome, 24 July 1604.
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Francisco Riolid de Peralta6 as a lay associate. Their departure from Naples on 20 May 
16047 marked the operational activation of the Persian initiative.

The composition of the expedition also shows how curial design, conventual discipline, 
and patronage were translated into a workable travelling body. The inclusion of a lay 
military companion acknowledged the uncertainties of transcontinental transit, while 
the selection of experienced friars guaranteed internal cohesion. Correspondence with 
Naples secured the continuity of financial support even after Baron Caccuri,8 owing to age 
and distance, declined personal participation. The genesis of the mission thus illustrates 
the layered coordination through which Roman decision-making was converted into an 
executable diplomatic-missionary project.

3. Planning the Journey: Routes, Pontifical Briefs, and Strategic Ambiguity

The planning of the Persian mission unfolded within a carefully coordinated framework 
involving Clement VIII, Cardinals Pietro and Cinzio Aldobrandini, and Fr. Pedro de 
la Madre de Dios. The selection of the route was never a purely logistical question; it 
crystallised the intersection of imperial regulation, maritime restrictions, military conflict, 
and confessional cartography.

An initial option – joining the Portuguese fleet sailing from Lisbon to Goa – was 
swiftly dismissed.9 The Catholic monarch had limited access to that route to subjects of 
his dominions, thereby excluding religious orders that were not integrated into Iberian 
patronage. This restriction illustrates the extent to which missionary circulation was 
conditioned by imperial sovereignty: mobility across oceans depended as much on dynastic 
control as on ecclesiastical initiative.

A second possibility envisaged the most direct eastern passage: from Rome to Naples, 
onward to Malta, then through Ottoman territory via Alexandretta and Aleppo, before 
crossing the Syrian desert to Baghdad and finally Isfahan. Geographically, this was the 
shortest itinerary. Politically and militarily, however, it was untenable. The convergence 
of Ottoman–Habsburg warfare, renewed Ottoman–Safavid hostilities, and instability in 

6	 Archivum Generale Ordinis Carmelitarum Discalceatorum (AGOCD/A), 230a, chap. 45; AGOCD/A, 
285b, lib. I, chap. V.

7	 AGOCD/A, 109b.
8	 Archivio di Propaganda Fide (APF), Acta, 13, ff. 169v–170r, 192v–193r; 15, ff. 68r, 496r. “For the 

conversion of the infidels, he allocated the considerable sum – for that period – of three thousand ducats 
annually from his feudal revenues.”

9	 Herbert CHICK, A Chronicle of the Carmelites in Persia and the Papal Mission of the XVIIth and XVIIIth 
Centuries, 2 vols., London 1939; repr. New York 2012, with an introduction by Rudi MATTHEE,  
vol. 1, p. 107.
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Syria rendered Levantine transit hazardous. The abandonment of this route demonstrates 
that the mission was conceived within a keen awareness of fluctuating theatres of war and 
the risks posed by contested sovereignties.

The alternative – which was longer and more costly – was to proceed northwards 
through Venice and the German lands, with the possibility of continuing via Muscovy, 
the Volga, and the Caspian Sea. This northern trajectory underscores a crucial principle: 
missionary movement followed negotiated corridors of authority rather than mere 
geographical proximity. By traversing territories linked through papal nuncios, imperial 
patronage, and Catholic enclaves, the Carmelites embedded their transit within a chain 
of mediated protections.10

Compared with Goa-based Augustinian ventures, which relied on Portuguese maritime 
circuits, or with Levantine crossings attempted by other Catholic agents, this northern 
solution was unusual but intelligible within the logic of the moment. Missionary routes were 
determined less by abstract geographical proximity than by whichever chain of protection 
– papal, imperial, royal, or commercial – seemed most reliable at a given conjuncture. The 
Carmelite choice therefore reflects a broader early modern pattern of protected mobility, 
even as it gave the Persian mission a distinctive Central European inflection.

The formal departure of the missionaries on 6 July 1604, after an audience at the Quirinal 
Palace, marked the public inauguration of the undertaking. The papal blessing and the 
conferral of new religious names on the expedition’s leaders (Paolo becoming Simone; 
Juan becoming Tadeo) carried symbolic weight. What was more structurally significant, 
however, was the juridical and diplomatic scaffolding assembled to sustain the journey. 
Cardinal Pietro Aldobrandini11 secured letters of recommendation12 addressed to apostolic 

10	 Card. Aldobrandini to the nuncio in Madrid, 10 February 1604, Archivio Apostolico Vaticano (AAV), 
Fondo Borghese IV, 162, ff. 276–277. Cf. AGOCD/A, 92: “Because of the military conflicts that obstructed 
the customary routes, it was decided that the itinerary to Persia had to be undertaken through the Kingdom 
of Poland”; AGOCD/A, 234c6; JOANNES A JESU MARIA, Liber decccvvvv historia missionum, chap. 
6: “After careful deliberation, in order to avoid Ottoman attacks and other dangers that infested the road 
to the Holy Land, it was resolved that the northern route to Persia should be taken.”

11	 ISIDORUS A SANCTO JOSEPH – PETRUS A SANCTO ANDREA, Historia generalis fratrum 
discalceatorum Ordinis B. Virginis Mariae de Monte Carmelo Congregationis S. Eliae, tom. 1, Romae, 
Ex Typographia Philippi Mariae Mancini, 1668, lib. III, chap. III; JOANNES A JESU MARIA, Liber 
de historia missionum; PETRUS A SANCTO ANDREA, Historia generalis fratrum discalceatorum 
Ordinis B. Virginis Mariae de Monte Carmelo Congregationis S. Eliae, tom. 2, Romae, Ex Typographia 
Philippi Mariae Mancini, 1671, lib. I, chap. X.

12	 AGOCD/A, 158a.
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nuncios in Venice (Offredo Offredi); 13 Prague (Giovanni Stefano Ferrero); 14 and Kraków 
(Claudio Rangone, the nuncio at Kraków); 15 to Emperor Rudolf II;16 to King Sigismund 
III Vasa of Poland;17 and to the Grand Duke of Muscovy (erroneously still believed to be 
Fedor, though in reality he had died in 1598 and been succeeded by Boris Godunov).18 
Additional correspondence accompanied the papal breve intended for Shah ʿAbbās,19 

13	 Clement VIII to Offredo, Bishop of Molfetta and nuncio in Venice, Christiana solatia Nobis largitur, 
AGOCD/A, 223c10; AGOCD/A, 230a2; AGOCD/A, 285b4; AGOCD/A, 288c2; AGOCD/A, 349h6;  
AGOCD/A, 350e4; AMBROSIUS A SANCTA TERESIA (ed.), Bullarium Carmelitarum Discal
ceatorum, vol. 2, Rome, Archivum Generale Ordinis Carmelitarum Discalceatorum, 1980, p. 270; 
José Antonio XIMENEZ, Bullarium Carmelitanum, plures continens Summorum Pontificum litteras 
et constitutiones ad Ordinem Fratrum Beatissimae semperque Virginis Dei Genitricis Mariae de Monte 
Carmelo spectantes, t. 3, Romae, Ex Typographia Hermathenaea, 1768, p. 345 (hereafter Bull. Carm. 
III); PETRUS A SANCTO ANDREA, Historia generalis, p. 42; AAV, Arm. XLIV, 56, f. 253; AAV, 
Fondo Borghese IV, f. 268. The principal themes therein are a request for assistance with the journey 
and an effort to persuade the recipients of the opportunity afforded for apostolic work in Persia. This 
is not a worldly matter, but one of God.

14	 Clement VIII to Ioanni Stephano episc. Vercellensi, apud imperatorem nuncio, Aditum nobis, 
AGOCD/A, 223c11; AGOCD/A, 230a3; AGOCD/A, 285b5; AGOCD/A, 288c3; AGOCD/A, 349h6; 
AGOCD/A, 350e4; BCT 2, pp. 267–268; PETRUS A SANCTO ANDREA, Historia generalis, p. 44; 
Bull. Carm. III, p. 345; AAV, Arm. XLIV, 56, f. 252v. 

15	 Clement VIII to Claudio, Bishop of Reggio and nuncio at the court of the King of Poland, Magna Spem, 
AGOCD/A, 223c12; AGOCD/A, 230a7; AGOCD/A, 285b9; AGOCD/A, 288c6; AGOCD/A, 350e4; 
AGOCD/A, 349h6; BCT 2, pp. 270–271; Bull. Carm. III, p. 346; PETRUS A SANCTO ANDREA, 
Historia generalis, p. 47; AAV, Segreteria dei Brevi, Arm. XLIV, 56, ff. 250v–251r.

16	 AGOCD/A, 223c8; AGOCD/A, 230a4; AGOCD/A, 285b6; AGOCD/A, 288c4; AGOCD/A, 349h6; 
AGOCD/A, 350e4; BCT 2, p. 266; PETRUS A SANCTO ANDREA, Historia generalis, p. 45; Bull. Carm. III,  
p. 345; AAV, Arm. XLIV, 56, ff. 251r–v. Clement VIII to Rudolf, Emperor of Austria, Charissime in 
Christo. Cultum Dei augere. The letter expresses the desire for an apostolate to be exercised in unity 
among kings and emperors, despite the difficulties. It stresses the opportunity presented by the Shah’s 
apparent inclination toward Christianity and his lack of opposition to preaching. The Pope requests 
protection and security for the three Discalced Carmelite friars, whose missionary fruits in Persia 
would also redound to the benefit of the emperor.

17	 Clement VIII to Sigismund III, King of Poland and Sweden, Nostra personant aures, AGOCD/A, 223c; 
AGOCD/A, 230a8; AGOCD/A, 285b10; AGOCD/A, 288c7; AGOCD/A, 349h6; AGOCD/A, 350e4; 
BCT 2, pp. 268–269; Bull. Carm. III, p. 346; PETRUS A SANCTO ANDREA, Historia generalis, p. 
48; AAV, Arm. XLIV, 56, ff. 251v–252r; Augustin THEINER (ed.), Vetera Monumenta Poloniae et 
Lithuaniae gentiumque finitimarum historiam illustrantia maximam, tom. 3, Romae, Typis Vaticanis, 
1863, p. 285. 

18	 Clement VIII to Theodore, Prince of Muscovy, Potentissime Princeps, AGOCD/A, 223c9; AGOCD/A, 
230a9; AGOCD/A, 235a2; AGOCD/A, 285b11; AGOCD/A, 288c8; AGOCD/A, 349h6; AGOCD/A, 
350e4; BCT 2, pp. 272–273; Bull. Carm. III, p. 347; PETRUS A SANCTO ANDREA, Historia generalis, 
p. 53; AAV, Arm. XLIV, 56, ff. 254v–255r; APF, Mesopotamia, vol. 209, f. 56r. 

19	 Clement VIII to Shah ʿAbbās I, Potentissime Rex. AGOCD/A, 223c7; AGOCD/A, 230a1; AGOCD/A, 
234h1; AGOCD/A, 285b3 and 285b21; AGOCD/A, 288c1; AGOCD/A, 349h6; AGOCD/A, 350e4; 
BCT/2: 274-5; BCT/10: 72-80; Bull. Carm. III: 347-348; AAV, Arm. XLIV, 56, ff. 255v-256v; APF, 
Mesopotamia, vol. 209, f. 56; PETRUS A SANCTO ANDREA, Historia generalis, pp. 366–367; CHICK, 
A Chronicle, vol. 2, p. 1280. The Pope praises the Shah’s bravery and his victories in the war against 
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alongside letters from Cardinal Pietro Aldobrandini,20 Cardinal Cinzio Aldobrandini,21 the 
Marquis of Villena (ambassador of the Spanish king),22 and the superior of the Discalced 
Carmelites (Fr. Pedro),23 as later listed by Fr. Juan Tadeo himself.24

These documents were not ceremonial embellishments. They constituted a portable 
regime of legitimacy, designed to secure safe conduct, logistical assistance, and symbolic 
recognition across shifting confessional and political boundaries. The mission thus 
advanced not as an isolated religious expedition but as a mobile actor situated within 
interlocking jurisdictions.25

The question of purpose introduces a further layer of complexity. Carmelite sources 
describe the mission’s objective as the proclamation of the Gospel and the conversion 
of the Shah and his court. Clement VIII, however, instructed the friars not to present 
themselves overtly as agents of conversion. Instead, they were to appear as pontifical 
envoys congratulating the Safavid ruler on his victories over the Ottomans and encouraging 
continued resistance while broader Christian coordination was envisaged, and offering 
pastoral support to existing Christian communities.

This dual articulation – evangelical aspiration combined with diplomatic self-repre­
sentation – should not be interpreted merely as concealment. Rather, it exemplifies strategic 
ambiguity as a mode of early modern confessional statecraft. In a landscape defined by 
geopolitical rivalry and jurisdictional pluralism, the management of declared intention 
constituted a form of negotiation in its own right. By calibrating how their mission was 
presented, the Carmelites preserved operational flexibility within both Safavid and 
European expectations without being reducible to either.

the Ottomans. He addresses him as the heir of the ancient Persian kings, by whom the kingdom and 
its power will be restored. He shows awareness of the geographical distance and expresses a desire 
for friendship. Pious and trustworthy friars are sent as the Pope’s envoys, who will inform him both 
through the letters they carry and de viva voce.

20	 Biblioteca Nazionale Napoli (BNN), Ms. III, F. 30, doc. 6, ff. 27r-v. 
21	 BNN, Ms. III, F. 30, doc. 7, ff. 27v-28v. 
22	 BNN, Ms. III, F. 30, doc. 9, ff. 29v-30r. 
23	 BNN, Ms. III, F. 30, doc. 8, ff. 28r-29v. “European monarchs likewise wished to send their envoys and 

leaders to serve under Abbas, yet the pope deemed that none, save the Carmelite Fathers, were worthy of 
such a lasting mission. For this reason, he dispatched them, since they abide in truth and have renounced 
the material world. Without doubt, the Noble Abbas will be pleased with this group and will hold in high 
respect and reverence those who have renounced worldly concerns. My request is that Abbas, with his 
blessed wisdom, likewise manifest such respect. Moreover, His Holiness the Pope sends together with the 
Carmelite Fathers one named Francisco Riolid, for this man is skilled in warfare and in disputes with the 
Ottomans. He was highly esteemed in the service of the King of Spain and attained a position in which 
he commanded five thousand soldiers, participating in weighty matters concerning the local rulers.”

24	 AGOCD/A, 234c1, chap. II.
25	 ISIDORUS A SANCTO JOSEPH, Historia generalis, p. 366.
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The planning phase thus reveals that the Persian enterprise was configured from the 
outset as a calibrated intervention: geographically adaptable, institutionally scaffolded, 
and discursively elastic. Long before reaching Safavid territory, the Carmelites were 
already operating within the layered logics of early seventeenth-century Eurasian political 
mediation.

4. Spiritual and Material Preparation for Departure

The departure from Rome in July 1604 was preceded by a carefully orchestrated internal 
rite that fused spiritual preparation with corporate consolidation. On 6 July, after several 
days of retreat and collective prayer, the designated missionaries assembled in chapter under 
the leadership of Fr. Pedro de la Madre de Dios to receive final exhortations. Carmelite 
sources describe a discourse centred on the embrace of suffering and the possibility of 
martyrdom. Rather than interpreting this rhetoric as spontaneous devotional fervour, it is 
more analytically fruitful to situate it within the normative culture of regular post-Tridentine 
life, where missionary departure was framed as an intensified enactment of obedience.

During the ceremony, the friars renewed their vows and formalised additional com­
mitments, including strict renunciation of personal funds and unconditional readiness 
to undertake any assignment imposed by their superiors.26 The recurring language of 
voluntary martyrdom functioned less as a literal anticipation of death than as a disciplinary 
ideal – an idiom of performative obedience that reinforced hierarchy, cohesion, and 
collective resolve.27 The lay associate, Francisco Riolid de Peralta, likewise pronounced vows 
appropriate to his status, thereby integrating him into the expedition’s structured chain of 
command. This moment, foundational for the universal projection of the Congregation, 
embodied the missionary ardour inherited from Teresa of Ávila.28

Such ritualised preparation fulfilled multiple functions. Internally, it stabilised authority 
and clarified lines of governance at the threshold of a hazardous transcontinental under­
taking. Externally, it projected an image of disciplined detachment from worldly ambition.29 
The ceremonial character of the departure – marked by liturgical solemnity and observed 
by figures such as the orientalist Giovanni Battista Raimondi – inscribed30 the expedition 
within the public religious life of Rome while presenting it as a visible extension of the 
papal mandate.

26	 JOANNES A JESU MARIA, Liber de historia missionum, chap. V; AGOCD/A, 285b2, f. 31.
27	 AGOCD/A, 332g5 chap. XIX, JOANNES A JESU MARIA, Del voto e instrucciones hechas en Roma 

para esta Misión [sic]. 
28	 ISIDORUS A SANCTO JOSEPH, Historia generalis, chap. IX; AGOCD/A, 305d; AGOCD/A, 238f4.
29	 PETRUS A SANCTO ANDREA, Historia generalis, lib. I, chap. X; AGOCD/A, 238f4.
30	 Biblioteca Nazionale Centrale Firenze (BNCF), Ms. II, V, 157, f. 29.
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The devotional regimen maintained during transit, as later attested in correspondence 
from Poland, followed a rigorously structured pattern: celebration of Mass, recitation of 
the Divine Office, meditation, spiritual reading, and periodic corporal discipline. These 
practices should not be reduced to private piety. They functioned as portable forms of 
corporate order. In unstable and confessionally fragmented environments, routine became 
a technique of continuity, transforming geographical displacement into regulated sacred 
time. Ascetic discipline thus operated as a mechanism of resilience, shaping the group’s 
collective identity and preserving hierarchical coherence under conditions of uncertainty.

Their material preparation was equally revealing. The missionaries travelled with 
minimal clothing beyond their habits and relied on funds allocated through papal channels, 
underscoring the Order’s commitment to corporate poverty.31 But alongside liturgical 
objects – chalices, relics, devotional images, and breviaries – they carried items of intellectual 
and diplomatic significance: three volumes of the Gospels in Arabic and a copy of Euclid’s 
Elements, printed at the Medici Press and intended as a gift for Shah ʿ Abbās. These objects 
signal that the undertaking was conceived not solely as an evangelising presence but also 
as calibrated cultural representation. Sacred scripture and mathematical treatise alike 
functioned as symbolic instruments, communicating erudition, orthodoxy, and civility 
within a courtly environment attuned to learned exchange.

Before departure, the friars obtained papal authorisation to celebrate Mass at St Peter’s 
Basilica, where, on 6 July 1604 – the Octave of Saints Peter and Paul – they celebrated 
Mass at the altar of the Apostles.32 The gesture was overtly jurisdictional: the expedition 
proceeded in nomine Domini and under Roman commission. The movement toward 
Venice thus began not merely as physical relocation but as the deliberate projection of 
papal authority across confessional frontiers.

Taken together, these ritual, disciplinary, and material preparations reveal a body 
configured for mobility and yet anchored in internal regulation. Spiritual rhetoric, 
conventual governance, and diplomatic self-presentation were not parallel dimensions 
but mutually reinforcing elements, producing a mobile institution that carried with it 

31	 AGOCD/A, 285b, lib. I, chap. IV.
32	 AGOCD/A, 234c (it is that of AGOCD/A, 234g); CHICK, A Chronicle, vol. 1, p. 107; FLORENCIO 

DEL NIÑO JESÚS, A Persia (1604–1609). Su fundación. Sus embajadas. Su apostolado, Pamplona 
1929, pp. 22–23. AGOCD/A, 223c5 erroneously dates the departure to 4 July. In 1627, Fr. Leandro 
de la Anunciación (AGOCD/A, 233d17), in a lengthy poem addressed to his deceased friend Fr. Luis 
Francisco de la Madre de Dios, emphasised the identification of the three missionaries with Elijah, 
Elisha, and Mother Teresa: “Desta vocación la fuente / fue la misión que al persiano / el pontífice romano 
/ por nombre Octavo Clemente / hizo de Paulo y Vicente / y del pío Juan Tadeo / discípulos de Eliseo / de 
Elías y de Teresa.”
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both the juridical authority of Rome and the disciplined coherence of a recently reformed 
congregation.

5. Fr. Pedro’s Missionary Instructions and the Addenda of Fr. Juan de Jesús María (1604): 
Normative Order and Informational Strategy

The Instructions33 drafted by Fr. Pedro de la Madre de Dios in 1604 constitute the earliest 
systematic articulation of Carmelite missionary governance. Far from being confined to 
devotional exhortation, the document integrates ascetic discipline, communal regulation, 
ethnographic inquiry, and diplomatic prudence within a coherent normative architecture. 
It functioned simultaneously as a set of rules for conduct and as a structured regime of 
observation.

At the devotional level, the Instructions prescribed the daily recitation of the canonical 
hours, litanies, the rosary, and regular examination of conscience. However, these 
requirements exceeded personal piety; they reinforced hierarchical obedience and collective 
cohesion during prolonged transit across politically unstable territories. Bans on disputes 
and frivolity, coupled with an emphasis on meekness and charity, established behavioural 
standards designed to safeguard internal unity while projecting external reliability. Scriptural 
study and organised theological conferences ensured doctrinal consistency, reducing the 
risk of interpretative deviation in unfamiliar confessional landscapes.

The text also regulated outward comportment and modes of representation. The friars 
were instructed to present themselves as modest pilgrims while maintaining detailed 
written records of routes, distances, geographical features, and significant encounters. 
Writing was thereby formalised as institutional obligation. The maintenance of journals 
transformed mobility into a monitored process, embedding the expedition within a wider 
Roman apparatus of reporting, evaluation, and oversight.

The structured questionnaire appended to the Instructions was particularly revealing. 
Each missionary was required to collect information on languages, religious practices 
(with particular attention to Islam), social customs, climate, economic structures, attitudes 
towards Europeans, and the availability of books and material resources. These reports 
– produced in multiple copies – were to circulate through apostolic nuncios and Roman 
cardinals. The Persian initiative was thus conceived not solely as an evangelising presence 
but as a coordinated system of information extraction integrated into papal governance. 
The questionnaire reflects a proto-ethnographic impulse characteristic of early modern 
expansion, in which classification and description accompanied pastoral ambition.

33	 AGOCD/A, 281e44, Cartapacio. 
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Fr. Juan de Jesús María supplemented these directives with additional guidelines 
stressing discretion, regulation of correspondence, financial austerity, and the subordination 
of personal initiative to hierarchical command.34 The insistence on checking letters reveals 
acute awareness that communication itself constituted a politically sensitive medium. 
Epistolary production required discipline no less than doctrinal teaching; texts circulated 
within volatile environments where misinterpretation could have diplomatic consequences.

Fr. Pedro also issued specific instructions to the mission’s superior,35 outlining modes 
of authority appropriate to a mobile and potentially vulnerable community. Leadership 
was to combine firmness with measured prudence, integrating not only the friars but also 
Brother Giovanni and the lay associate Riolid into a coherent structure of obedience. These 
provisions underscore that missionary expansion required adaptive forms of governance 
capable of operating beyond fixed conventual settings.

Finally, in his Notas para futuras misiones orientales,36 Fr. Pedro projected expansion 
toward the Philippines, Japan, and China. While invoking martyrdom – a recurrent idiom 
of missionary rhetoric – he simultaneously warned of material hardship, hostility, apostolic 
setbacks, and internal temptation. This coupling of idealisation with caution signals 
an emergent institutional realism. Aspirational universalism was tempered by practical 
recognition of geopolitical constraint and logistical vulnerability.

These directives belong to a broader genre of early modern missionary government. 
Jesuit, Augustinian, and Capuchin missions likewise combined spiritual discipline with 
rules for correspondence, linguistic adaptation, and the gathering of local intelligence. 
What stands out in the Carmelite case is not the existence of such norms per se, but the 
density with which conventual regulation and diplomatic reporting were fused through 
journals, questionnaires, duplicate reports, and controlled transmission through nuncios 
and Roman cardinals.

Taken together, these normative texts reveal that the Persian undertaking was conceived 
as a regulated, information-producing, and hierarchically structured intervention. Ascetic 
discipline, documentary circulation, and diplomatic calculation were not discrete domains 
but interdependent dimensions of a single strategy of regulated mobility. The Instructions 
therefore provide a critical interpretive lens for the subsequent journey: they demonstrate 
that from its inception the Carmelite project operated within the informational and 
administrative regimes that structured early seventeenth-century Eurasian engagement.

34	 AGOCD/A, 281e44 Cartapacio (same manuscript as note 33; the addenda of Fr. Juan de Jesús María 
are contained in the same bound collection as Fr. Pedro’s Instructions). 

35	 AGOCD/A, 281e51.
36	 AGOCD/A, 281e54. 
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III. The Journey: From Rome to Kraków (July–August 1604)

1. From Rome to Venice (6–14 July 1604): Mobility, Cost, and Diplomatic Corridors

The missionaries’ own documentation makes possible a strikingly granular reconstruction 
of the first phase of the journey, from Rome (6 July 1604) to Venice (arrival on 14 July 
1604). Read in conjunction with Fr. Pedro’s Instructions, these records illuminate not only 
the itinerary but also the operational conditions of early modern transit: arrangements for 
transport, cost management, patterns of religious observance, reception networks, and the 
constraints imposed by terrain and political boundaries.

The sources employ the Roman mile (approximately 1,480 metres) as their unit of 
measurement. At the same time, they expose the epistemic limits of itinerant record-
keeping: place names are sometimes inconsistently transcribed, and mileage figures often 
reflect estimation rather than surveyed precision. These features are analytically significant. 
They demonstrate how claims to accuracy in missionary travel writing emerged from 
practical calculation and from the conventions of reporting rather than from any systematic 
cartographic method. Precision was constructed through experience, not instrumentation.

The expedition departed from Rome on Tuesday, 6 July 160437 – the Octave of Saints 
Peter and Paul – and advanced northwards through the Papal States along established inland 
corridors linking Rome to the Adriatic. The documentation records38 projected stages 
alongside actual progress, revealing a sustained concern with pacing, lodging capacity, and 
route feasibility. The sequence of stops between 6 and 9 July follows the logic of inns, river 
crossings, and urban nodes where Mass could be celebrated and provisions secured.39 By 

37	 BAV, Urb. Lat. 1072, part 2, ff. 382r–383v, Notizie di Roma, 24 July 1604. In a letter of 28 August from 
Gio. Batta. Thesis in Rome to the Marquis of Gonzaga concerning the departure of the Carmelites for 
Persia, a dialogue between Cardinal Farnese and Cardinal Cinzio Aldobrandini is transcribed: “Beyond 
this I can give you little further news. A few days ago, some of the Discalced Carmelite friars departed 
for the mission to Persia, and among them was the Spanish preacher of that order”, Archivio Gonzaga, 
Mantua, b978, cc. 449–450.

38	 AGOCD/A, 234c15: Account [by Fr. Juan Tadeo] of the itinerary of the missionaries from Rome to 
Prague, 1604; AGOCD/A, 345e1: Paolo Simone, 1604 (covering the period from 25 August 1604 in 
Kraków to 20 May 1605 in Zamość), noteworthy for its reference to the dependence of the journey 
upon the dispatch of messages to the postal stations: “In my last letter I informed Your Reverence of 
our journey from Venice to Prague and of our happy arrival on the first of August. As I must depart 
with the post, I must be briefer than I wish and ought to be”; AGOCD/A, 234i: Paulo Simone, Persia et 
Mesopotamia. P. Paulus Simon, narratio primae missionis in Persidem; AGOCD/A, 236a31: Fragment 
of the account of the journey of Frs. Paulo Simone, Juan Tadeo, and Vicente in 1604 as far as Kraków; 
PETRUS A SANCTO ANDREA, Historia generalis, lib. I, chap. X.

39	 They reached Prima Porta. Seven miles farther lay Castelnuovo. From there, it was nine miles to 
Hosteria Nova (Osteria Nova), where they dined. Four miles brought them to Burgo Rinaro (Rignano 
Flaminio), then three to Civita Castellana, and another nine to Borghetto. After three more miles 
they crossed the Tiber by the stone bridge, and, having travelled a further five miles, they arrived at 
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Friday, 9 July, the group had reached the Marche region; on Saturday, 10 July, they arrived 
in Ancona, intending to embark for Venice.40

The episode at Ancona (10–11 July) illustrates the dependence of clerical transit 
on maritime logistics. When the galleys failed to depart as scheduled, the missionaries 
were obliged to sleep aboard and to adapt their devotional routine. They subsequently 
travelled north by smaller craft, reaching Chioggia on 11/12 July, carefully recording the 
costs of passage. From there, they calculated alternative distances, observing that a direct 
sea route from Ancona to Venice would have covered approximately 215 miles. Such 
comparative evaluation reveals logistical rationality: routes were assessed not only spatially 
but economically and strategically.

Arrival in Venice on Tuesday, 13 July 1604 marked a transition from movement 
within papal jurisdiction to passage through the layered sovereignties of the Venetian 
Republic and the Habsburg world. On that same day, the missionaries were received by 
the apostolic nuncio, Offredo Offredi,41 Bishop of Molfetta, who provided lodging, secured 
a passport guaranteeing safe transit to the borders of Venetian territory, and activated the 
correspondence network prepared in Rome.42 His letter to Cardinal Aldobrandini, dated 
17 July 1604, confirms both their reception and their onward dispatch, underscoring the 
integration of itinerant movement within formal channels of mediation.43

This initial phase (6–14 July) demonstrates that Carmelite circulation relied upon 
stratified infrastructures: terrestrial routes, river crossings, maritime conveyance, eccle­
siastical hospitality, and diplomatic intercession. The meticulous notation of expenses – 

Otricoli, where they lodged for the night. Fr. Juan noted that along the route from Rome to Ancona it 
was necessary to hire horses, each costing four Roman ducats. From Rome to Venice, the price of an 
individual meal was two and a half julii. On Wednesday, 7 July, they were to cover 24 miles. They rode 
six miles to Narni, another six to Terni – where they celebrated Mass and ate – and 12 more to Spoleto, 
where they spent the night. On Thursday, 8 July, they travelled 34 miles: eight to Le Spina, seven to 
Versano – where they celebrated Mass and dined – seven to Tarraval (Taverne), four to Muccia, four to 
Polverina, and another four to the inn of Valcimarra, where they slept. On Friday, 9 July, they advanced 
29 miles: six to Tolentino, ten to Macerata – where they celebrated Mass and ate – ten to Recanati, and 
three to Loreto, where they were welcomed into the governor’s house for the night.

40	 PETRUS A SANCTO ANDREA, Historia generalis, lib. I, chap. X.
41	 On 18 July 1598 Offredo Offredi was transferred to Venice; he died on 13 June 1605.
42	 AAV, Arm. XLIV, 56, ff. 253r-v; PETRUS A SANCTO ANDREA, Historia generalis, p. 42.
43	 From the nuncio in Venice, Offredo, Bishop of Molfetta, to Cardinal Cinzio Aldobrandini, Venice, 17 

July 1604, AAV, Fondo Borghese III, 70-C-D, f. 132r; Carlos ALONSO VAÑES, Nuevos documentos 
inéditos sobre el viaje de los Carmelitas Descalzos a Persia (1604–1607) y la oposición del gobierno 
español y de los Agustinos, Archivo Agustiniano 94, 2010, no. 212, p. 14. They arrived in Venice on 
Tuesday, 13 July, and departed that same week, on Saturday the 17th. They presented to him the Papal 
Brief and the Cardinal’s letter (no longer extant), and, in accordance with his instructions, he received 
them with benevolence. He notes that they are zealous friars and hopes that this will be reported to 
Clement VIII.
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horse hire, meals, transport fares – and distances reflects a disciplined regime of quantified 
movement consistent with the informational mandate articulated in the Instructions. 
From the outset, the Persian initiative unfolded within negotiated corridors of authority 
rather than as an improvised devotional venture. Mobility was regulated, documented, 
and embedded in wider systems of jurisdictional oversight.

2. The Dominici gregis Brief of Clement VIII (14 July 1604): Jurisdiction and Diplomatic 
Authority

On 14 July 1604,44 while the missionaries were in Venice, Pope Clement VIII issued the 
apostolic brief Dominici gregis, a constitutive document for the Persian undertaking. 
Although framed as missionary authorisation, the brief operated more expansively as a legal 
mechanism through which papal jurisdiction was projected beyond Europe, Carmelite 
expansion was regulated, and the normative parameters of the enterprise were formally 
codified.

The text granted the Discalced Carmelites explicit faculties to preach and administer the 
sacraments within the dominions of Shah ʿ Abbās and in territories described as inhabited 
by “infidels, schismatics, and heretics.” Beyond this general mandate, it conferred specific 
prerogatives: the right to read and refute prohibited books, to erect places of worship, to 
absolve certain censures, to dispense in defined circumstances, and to exercise ministry 
under exceptional conditions. Such provisions placed the missionaries within a framework 
of extraordinary jurisdiction, effectively extending papal governance into regions situated 
outside ordinary diocesan oversight. In doing so, the brief exemplifies a form of delegated 
sovereignty characteristic of post-Tridentine expansion.

The exemption from local ecclesiastical control was equally consequential. The 
missionaries were declared subject solely to the Commissary General and the Definitorium 
of the Italian Congregation of St Elijah. This clause insulated the mission from interference 

44	 AGOCD/A, 124ebis; AGOCD/A, 230a12; AGOCD/A, 234c; AGOCD/A, 235a5; AGOCD/A, 284h2; 
AGOCD/A, 285b14–17; AGOCD/A, 288c12–13; AGOCD/A, 330h; AGOCD/A, 349a1; AGOCD/A, 
349e1; AGOCD/A, 349h1, 4, 5, 8; AGOCD/A, 421.24.1; THOMAS A IESU, De procuranda salute 
omnium gentium, lib. XII, p. 843; ILDEFONSO A MATRE DEI, Tomus tertius. Fragmenta rerum 
Ordinis, pp. 156–157; Bull. Carm. III, pp. 348–351; BCT 2, pp. 276–277; APF, Mesopotamia 209, ff. 
56r–v; ISIDORUS A SANCTO JOSEPH, Historia generalis, lib. III, chap. III; PETRUS A SANCTO 
ANDREA, Historia generalis, chap. X. The following documents erroneously date the departure to 13 
July: AGOCD/A, 223c13; AGOCD/A, 234h; AGOCD/A, 289f1; AGOCD/A, 350e5–7; BERTHOLD-
IGNACE DE SAINTE-ANNE, Histoire de l’établissement de la Mission de Perse par les Pères Carmes-
Déchaussés de l’année 1604 à 1612: extraite des Annales de l’Ordre et de divers manuscrits, Bruxelles, 
Société Belge de Librairie – Société Générale de Librairie Catholique 1885, p. 94; FLORENCIO DEL 
NIÑO JESÚS, A Persia, p. 22. It is, however, true that on 13 July the Pope wrote to the nuncio Claudio 
Rangoni regarding this matter (AGOCD/A, 350e6).
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by rival religious orders and mitigated potential jurisdictional conflict with Eastern 
Christian hierarchies. The brief thus functioned not merely as a licence for evangelisation 
but as an instrument for managing jurisdictional pluralism within a politically sensitive 
and confessionally layered environment.

Protection and mobility were also explicitly addressed. The document requested that 
secular and ecclesiastical authorities provide safe conduct, exemption from tolls and 
taxation, and honourable reception for the missionaries and their goods, both when 
outbound and upon their return. Such provisions transformed the brief into a transferable 
charter of legitimacy, intended to operate across sovereign boundaries. In territories where 
papal sovereignty lacked territorial force, the document nonetheless asserted symbolic 
and juridical backing, enabling the Carmelites to circulate under a recognisable regime 
of Roman endorsement.

The language of the brief further highlighted the distinctive qualities of the Discalced 
Carmelites – piety, biblical erudition, and an origin traced symbolically to the prophet Elijah. 
While reinforcing internal identity, these elements also fulfilled an external legitimising 
function. By invoking antiquity, orthodoxy, and apostolic continuity, the document 
positioned the Order within established narratives of ecclesiastical authority at a time 
marked by intense inter-order competition for missionary jurisdiction.

A further provision prohibited the acceptance of remuneration for services rendered, 
under penalty of excommunication. Beyond its ascetical logic, this clause shielded the 
Order from accusations of mercenary intent and strengthened its posture of disinterested 
service – an attribute with clear diplomatic value. The stipulation that authenticated copies 
were to carry equal authority ensured the document’s reproducibility and circulation, 
reinforcing its character as a vehicle of extraterritorial governance.

Dominici gregis must therefore be interpreted not simply as devotional mandate but 
as a calibrated exercise in legal engineering. It conferred exceptional faculties, delineated 
jurisdictional hierarchies, and established a transferable framework of authority capable of 
functioning across imperial and confessional frontiers. In this sense, the Persian initiative 
was juridically constituted before it was geographically enacted: its capacity for mobility 
rested on a prior architecture of delegated power.

3. From Venice to Prague (17 July–1 August 1604): Alpine Passage, Confessional Mapping, 
and Imperial Mediation

The departure from Venice on Saturday, 17 July 1604 marked the transition from papal 
jurisdiction to the broader Habsburg sphere. The planned stage of 17 miles led from Venice 
to Marghera (five miles), Mestre (two miles) – where a cart and three horses were secured 
through letters addressed to the governor of Treviso – and onward ten miles to Treviso, 
where the party lodged.
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On Sunday, 18 July, after celebrating Mass, they advanced 15 miles to Castelfranco 
Veneto and a further ten to Bassano del Grappa. The following day, Monday, 19 July, they 
entered the Valsugana corridor: Solagna (three miles), Carpanè (four), Cismon del Grappa 
(six), and Primolano (three), where they dined. The diary later reconstructs the continued 
ascent through Grigno (five miles), Ospedaletto (five), Castelnuovo (four), and Borgo 
Valsugana (two and a half), illustrating the methodical notation of Alpine progression.

On Tuesday, 20 July, they reached Levico Terme (eight miles), Pergine Valsugana (five), 
and finally Trento (five). Two miles before they entered the city, Mass was celebrated – an 
indication of the disciplined integration of liturgical observance into the rhythm of travel. 
Their reception in Trento by Cardinal Carlo Gaudenzio Madruzzo demonstrates the 
significance of episcopal patronage in sustaining onward movement. Madruzzo facilitated 
draft horses and authorised pre-dawn departure, underscoring how Alpine transit required 
negotiation with local ecclesiastical and civic authorities. The friars’ veneration of the 
relic of St Simon of Trent further reveals the interpenetration of pilgrimage culture and 
strategic passage.

On Wednesday, 21 July, they travelled 34 miles: Lavis (five), San Michele all’Adige (two), 
Salorno (five), Egna (five), Bronzolo (seven), and Bolzano (seven). Here Fr. Juan Tadeo 
recorded the first sustained presence of “heretics”, signalling entry into a confessional 
borderland. The diary thus functions simultaneously as an itinerary and as a form of 
religious cartography, mapping not only distance but doctrinal demarcation.

Practical data accompanies these observations. Hiring horses in Marghera to reach 
Innsbruck cost nine Roman scudi per animal; to Trento, three; from Trento to Innsbruck, 
between five and a half and six. Food and lodging from Venice to Innsbruck averaged two 
and a half reales per person. Such entries reveal that the record operated as a logistical 
ledger as much as a devotional chronicle, embedding financial calculation within its 
spiritual narrative.

On Thursday, 22 July, delayed by rain, they departed Bolzano at midday, passing Blumau 
(five miles), Kolmann (five), and reaching Bressanone (ten additional miles). On Friday, 
23 July, they continued via Varna (two and a half miles), Fortezza (five), Mules (five), and 
Sterzing/Vipiteno (five). At this point Fr. Juan fell seriously ill with fever45 and swollen 
glands. Carmelite sources describe his rapid recovery following the reading of the Gospel 
– an episode framed as miraculous within the narrative tradition. Analytically, the incident 
exposes both the physical precarity of Alpine transit and the interpretive frameworks 
through which vulnerability was incorporated into communal meaning.

45	 PETRUS A SANCTO ANDREA, Historia generalis, p. 43; AGOCD/A, 345e1.
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They then crossed the Brenner corridor: Lueg (17½ miles),46 Gries am Brenner (two), 
and Steinach am Brenner (three). On Saturday, 24 July,47 they arrived at Hall in Tirol 
(approximately 20 miles in total). From there, Frs. Paolo and Vicente, accompanied by 
Riolid, proceeded five miles to Schloss Ambras, the residence of Archduke Matthias, to 
secure safe conduct through the imperial territories and exemption from tolls along the 
River Inn. Cardinal Alessandro d’Este facilitated the authorisation and arranged river 
transport. This episode underscores how forward movement depended upon high-level 
ecclesiastical mediation within the Habsburg domains.

On Sunday, 25 July, they embarked on the River Inn at a cost of 12 scudi, covering 
roughly 120 miles over two and a half days. That day they passed Schwaz (ten miles), 
Brixlegg (ten), and Kufstein (20), and reached Rosenheim (20). Fr. Juan Tadeo recorded 
the comparative transport costs – 14 scudi by boat from Hall to Linz; 25 by carriage from 
Linz to Prague – and noted that disembarking at Linz was preferable owing to the better 
roads and more Catholic populations. Route selection thus remained sensitive not only 
to infrastructure but to confessional geography.

On Monday, 26 July, they advanced 60 miles via Wasserburg (20 miles), Mühldorf (20), 
Altötting (five), and Neuhaus am Inn (15). On Tuesday, 27 July, they reached Braunau am 
Inn (15 miles), Schärding (ten), and Passau (ten), where the Inn flowed into the Danube. 
From Passau they continued to Obernzell, arriving too late to celebrate Mass.

Transport difficulties re-emerged. Finding no suitable coaches, they arranged a wagon 
towards Bohemia. From Obernzell to Wegscheid (five miles) they proceeded on foot and by 
cart. Fr. Juan Tadeo observed that beyond České Budějovice and Sedlčany most territories 
were Protestant, and that a wagon with three horses cost 23 scudi. Economic notation and 
confessional observation thus remained intertwined, reinforcing the diary’s dual function 
as a financial memorandum and religious mapping.

46	 I wish to acknowledge the assistance of Dr. Thomas Horst, Bavarian State Library, Department of Maps 
and Images, Ludwigstr. 16, 80539 Munich, for his help with the itinerary from Lueg to Prague.

47	 Romae apud S. Marcum, Iulii 24, 1604. Bernardo Card. Cracovinesi: eum hortatur ut iuvet in difficillimo 
itinere Paulum Simonem, Joannem Thadaeum et Vincentium O. Carm., quos mittit in Persiam, In 
hac sublimi, AAV, Arm. XLIV, 56, ff. 266v–267v; BCT 2, pp. 287–288; Bull. Carm. III, p. 351; APF, 
Mesopotamia 209, ff. 56r–v; Carlos ALONSO VAÑES, Nuevas aportaciones para la historia del primer 
viaje misional de los Carmelitas Descalzos a Persia (1603–1608), Missionalia Hispanica 19, 1962, pp. 
272–273. Cardinal Bernard Maciejowski, Cardinal of Kraków and Primate of Poland (1599–1608). 
Clement VIII invokes Ps. 19:4 (“Their voice goes out through all the earth, and their words to the end of the 
world”), which celebrates the glory of God, in order to recall the papacy’s commitment to evangelisation: 
“in particular, we direct the gaze of our mind towards those provinces whose inhabitants are as distant 
from us as they are from the Catholic religion and divine worship”. He emphasises the conviction that 
in Persia the Shah will allow the free preaching of the Gospel and his possible conversion. He requests 
that they be supported and protected, and he highlights Fathers Juan Tadeo and Vicente, who are 
distinguished by their integrity and doctrinal excellence.
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On Wednesday, 28 July, they passed the Premonstratensian monastery of Schlägl (ten 
miles) before reaching Český Krumlov (15), where Jesuit hospitality offered refuge within 
a predominantly Protestant environment. The hostility they encountered in inns – mockery, 
suspicion, and occasional harassment – was recorded in detail. Such entries reveal the 
friars’ acute awareness of traversing contested confessional terrain and underscore the 
vulnerability of visibly Catholic travellers in politically fragmented regions.

On Thursday, 29 July, they travelled to České Budějovice, remaining until Friday noon 
(30 July48) because of a lack of horses. They then advanced to Veselí nad Lužnicí (15 miles) 
and Soběslav (five). On Saturday, 31 July, they reached Tábor (ten miles), Miličín (ten), 
and Votice (five). Finally, on Sunday, 1 August 1604, after passing Bystřice (five miles) and 
Benešov (five), and after covering an additional 25 miles, they entered Prague.49

This segment (17 July–1 August) reveals transit as a negotiated process unfolding within 
layered sovereignties, riverine infrastructures, Alpine environmental constraints, and 
shifting confessional frontiers. The cumulative recording of distances, expenses, encounters, 
and mediations – preserved in previously unexploited manuscripts – converts the itinerary 
into a dense cartography of regulated movement. The Persian initiative advanced not 
along a neutral geographical axis but through spaces in which political authority, religious 
identity, and logistical rationality were continuously recalibrated.

4. Stay in Prague (2–18 August 1604): Nunciature, Imperial Court, and Safavid Diplomacy

The arrival in Prague50 on Sunday, 1 August 1604 inserted the Carmelite delegation 
into one of the most strategically charged courts of early modern Europe. On 2 August, 
they presented themselves to the apostolic nuncio, Giovanni Stefano Ferrero, Bishop of 

48	 Romae, apud S. Marcum, Iulii 30 1604. Filiis OESAug in Persia degentibus: probant consilium proregis 
Goae legandi eos ad regem istum: et ipse expedire existimet mittere istud P. Simonen, J. Thadaeum et 
Vincentium O.Carm, qui nomine papae agunt cum rege: papa cupit ut hi et illi sint inter se coniuncti 
vinculo dilectionis Prudentiaen nam magis, AAV, Arm. XLIV, 56, ff. 277v-278v; Bull. Carm. III: 351-
352; BCT/2: 289-291; APF, Mesopotamia, vol. 209, ff. 56r-v; AGOCD/A, 234c; ALONSO VAÑES, 
Nuevas aportaciones, p. 273. This brief, addressed to the Augustinians of Isfahan, sent by Archbishop 
Aleixo de Meneses of Goa, was intended to prevent possible tensions and rivalries between religious 
belonging to different institutes and subject to distinct authorities. It exhorts them to receive the 
Discalced Carmelite Fathers (still referred to as O.Carm., sic) with charity.

49	 Rudolf II (1576–1612) had a reign without wars in Europe, and yet he contended with the Protestant 
religious conflict and the Ottoman threat. Cf. Robert John Weston EVANS, Rudolf II and His World: 
A Study in Intellectual History, 1576–1612, Oxford 1984.

50	 On the first embassy of Anthony Sherley in Prague, cf. Carlos ALONSO VAÑES, Embajadores de Persia 
en las Cortes de Praga, Roma y Valladolid (1600–1601), Anthologica Annua 36, 1989, pp. 11–271. On 
the Persian embassy of 1604, encountered by the Discalced Carmelites, cf. Kateřina HORNÍČKOVÁ – 
Michal ŠRONĚK, Staging Oriental Delegations at the Habsburg Imperial Court in Prague (1600–1610), 
Culture & History Digital Journal 11, 2022, no. 2, e019.
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Vercelli, delivering the papal breve.51 Giovanni Stefano Ferrero lodged them in his residence 
and promptly informed Cardinal Cinzio Aldobrandini52 and the nuncio in Venice of 
their arrival.53 From the outset, therefore, the Prague residence unfolded within a tightly 
coordinated epistolary circuit linking Rome, Venice, and the imperial centre.

Diplomatic incorporation followed swiftly. On 3 August, Guillén de San Clemente, 
the Spanish ambassador to the Emperor, initiated contact with the friars through his 
secretary and subsequently introduced them into aristocratic circles. The Spanish embassy 
functioned as a parallel channel of mediation, reflecting overlapping – though not identical 
– Habsburg and papal interests in Safavid affairs. Prague thus revealed the layered nature of 
Catholic diplomatic engagement, where confessional solidarity did not eliminate strategic 
differentiation.

Through Giovanni Stefano Ferrero’s intercession, the Carmelites were granted an 
audience with Emperor Rudolf II, to whom they presented the papal brief.54 The Emperor 
promised letters of recommendation to facilitate safe transit through imperial territories 
and undertook to write to both Boris Godunov,55 Grand Duke of Muscovy, and to Shah 
ʿAbbās I56 – documents to be handed to them at a second audience.57  These assurances – 
pending formal delivery – demonstrate that the expedition was momentarily integrated 
into imperial calculations during the ongoing Habsburg–Ottoman conflict. The friars 
appeared not merely as religious emissaries but as actors situated within a broader anti-
Ottoman diplomatic configuration.

51	 AAV, Arm. XLIV, 56, ff. 252r-v; PETRUS A SANCTO ANDREA, Historia generalis, p. 44.
52	 The nuncio in Prague, Giovanni Stefano Ferrero, Bishop of Vercelli, writes on 2 August to Cardinal 

Cinzio concerning the arrival of the Carmelites, AAV, Fondo Borghese III, 51E, ff. 47r–v; Alonso Vañes, 
Nuevos documentos inéditos, p. 15: the Carmelites have arrived safely, bringing him a letter from the 
nuncio in Venice, the papal brief, and a letter from Cardinal Cinzio. He will provide them with all 
the necessary letters and will see whether they may travel with the Persian ambassador. He adds that 
he had already been informed of their arrival by a letter from the nuncio in Venice, since Cardinal 
Aldobrandini’s letter was delivered to him personally by the friars at the moment of their arrival. His 
letter is the reply to that written by the Cardinal on 30 June, Archivio La Marmora-Biella, Cass. VIII, 
Cart. 2, Fasc. 9, lett. 23, which reached him on 1 August.

53	 AAV, Fondo Borghese III, 49C, f. 222r; ALONSO VAÑES, Nuevos documentos inéditos, p. 15: the 
Carmelites bound for Persia have arrived safely; the Persian ambassador is present at court.

54	 AAV, Arm. XLIV, 56, ff. 254r–v; PETRUS A SANCTO ANDREA, Historia generalis, pp. 44–45.
55	 Emperor Rudolf II to Tsar Boris, 13 August, AGOCD/A, 230a5; AGOCD/A, 285b7; AGOCD/A, 288c5; 

AAV, Fondo Borghese III, 85D, f. 117; PETRUS A SANCTO ANDREA, Historia generalis, p. 46. To 
the Most Serene and Mighty Lord, Don Carlos Boris Fedorovich, Lord of All Russia, Grand Prince 
of Vladimir, Moscow, and Novgorod, Lord of Pskov, Smolensk, Iveria, etc., Tsar of Kazan, Astrakhan, 
Zamoderzetia, Siberia, etc.

56	 Emperor Rudolf II to the Shah of Persia, 14 August (AGOCD/A, 232c35, 230a6, 285b8, 288c6; AAV, 
Fondo Borghese III, 85D, f. 116r), in support of the Carmelites bound for Persia. He had already written 
to the Shah on 4 August (AGOCD/A, 232c23.2).

57	 PETRUS A SANCTO ANDREA, Historia generalis, p. 47.
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A particularly consequential encounter occurred on 5 August 1604,58 when the Spanish 
ambassador59 presented the Carmelites to the resident Safavid envoy, Zainul Abidin Beg 
(also known as Zenil Kambey60 or Zainul Abidin Baig61), dispatched to discourage any 
rapprochement between the Emperor and the Ottomans. Present at the meeting were 
Baltasar de Marradas, Knight of Malta, and Negrone, the Emperor’s interpreter, while the 
Persian envoy relied on the Syrian Michael Angelo Corai, previously known to the friars 
from Rome. The multilingual and multi-confessional setting underscores Prague’s function 
as a diplomatic clearing house in which information circulated across imperial, religious, 
and linguistic boundaries.

In their conversations with the ambassador62 – accompanied by the Knight of Malta 
Baltasar de Marradas and by Negrone, the Emperor’s interpreter63 – the Carmelites learned 
of the envoy’s intended return via the north German coast, embarking from the port of 
Saint Nicholas and descending the River Volga to Persia – a a northern/north-eastern 
maritime route (per Mare Septentrionale64), by which he would then descend the Volga 
(called the Valpa in Fr. Paolo’s reports) to reach Persia.65 The friars briefly contemplated 
joining him, attracted by the prospect of enhanced security and early exposure to Persian 

58	 AGOCD/A, 236a31.
59	 They were offered a large sum of money for travel expenses and other needs, but they magnanimously 

declined it, since they had already been amply provided for by the Vicar of Christ. Their aim was to 
win souls for Christ, not to amass gold and worldly riches, as do the false preachers of the Gospel, who 
are known for their insatiable greed. This, without doubt, was appreciated and praised by the Imperial 
Court (AGOCD/A, 234i).

60	 PETRUS A SANCTO ANDREA, Historia generalis, p. 45; BERTHOLD-IGNACE DE SAINTE-ANNE, 
Histoire de l’établissement de la Mission de Perse, p. 59; FLORENCIO DEL NIÑO JESÚS, A Persia, p. 31.

61	 Chick 1939: I, 107.
62	 On the interview of the Carmelites with the Persian ambassador in Prague, cf. Augustin Oskar MEYER 

(ed.), Die Prager Nuntiatur des Giovanni Stefano Ferrero und die Wiener Nuntiatur des Giacomo Serra 
(1603–1606): Nuntiaturberichte aus Deutschland nebst ergänzenden Aktenstücken, Berlin 1913, p. 181.

63	 On the banquet offered by the nuncio to the Persian ambassador: AAV, Fondo Borghese, III, 85D, f. 
110, and also on the interpreters Negrone and Corai.

64	 The expression per Mare Septentrionale designates the northern maritime route that the Safavid envoy 
Zainul Abidin Beg intended to take on his return journey from Prague to Persia: travelling northward 
to the German coast, embarking at the port of Saint Nicholas – that is, Arkhangelsk, on the White 
Sea along the Arctic coast of Russia – navigating the northern seas, and then descending the Volga to 
the Caspian Sea before reaching Persia. This was the same corridor as that regularly used by English 
and Dutch merchants trading with Russia from the mid-sixteenth century onwards. The term Mare 
Septentrionale should therefore be understood not in the strict modern sense of the North Sea alone, 
but as encompassing the broader complex of northern and Arctic seas – the North Sea, the Baltic, 
and the White Sea – that articulated this circumpolar route. It refers, in short, to the Arctic-Russian 
corridor linking northern Europe with Persia via the Volga, and not to any Mediterranean or southern 
itinerary.

65	 Cf. Piero LICINI, La rotta di nord-est: Mercanti occidentali nella Moscovia di Ivan il Terribile, Milano 
1985.
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language. Both the nuncio and the Spanish ambassador, however, strongly discouraged 
the proposal, judging the route politically unstable and logistically hazardous. Once again, 
the itinerary became a site of strategic negotiation, revealing how missionary projection 
was continuously recalibrated in response to geopolitical volatility.

In the light of these uncertainties, Fr. Paolo66 resolved to dispatch one friar together 
with Riolid to Kraków to evaluate the viability of the Polish corridor before committing 
to a definitive route. This decision exemplifies adaptive planning within an environment 
of diplomatic ambiguity rather than linear execution of a pre-fixed design.

On 7 August 1604, Fr. Pedro67 issued letters patent formally appointing Fr. Paolo Simone 
as Vicar General of the Persian mission, consolidating the internal hierarchy prior to further 
transit. Meanwhile, the nuncio Giovanni Stefano Ferrero continued correspondence with 
Cardinal Cinzio, reporting on 9 August his intention to host a banquet for the Persian envoy 
on 10 August in the hope of securing protection for the Carmelites. Social diplomacy thus 
complemented formal audiences, reinforcing negotiation through ritualised hospitality.

During this gathering, Fr. Paolo learned that the Safavid envoy intended to return 
accompanied by Protestant artisans. He perceived this development as potentially 
detrimental to Catholic influence in Persia and promptly informed Rome, urging preventive 
intervention. The reaction reveals a heightened confessional consciousness: the Carmelites 
understood themselves not only as preachers but as custodians of Catholic representation 
within a competitive Eurasian arena.68

Giovanni Stefano Ferrero’s letter of 16 August 160469 to Cardinal Aldobrandini confirms 
the delegation’s planned departure on 18 August, pending only Negrone’s translation of the 

66	 AGOCD/A, 345e1: “To certify all this, the Fathers have resolved to send the sergeant and one of us to 
Kraków (the sergeant has no money, and we hold the letter of credit; moreover, it is easier for him to 
negotiate if accompanied by a religious) in order to ascertain everything: whether there are uprisings of 
the Muscovite, by which route to pass, and to see whether we may bring the Muscovite into the Church. 
We might negotiate matters in Poland concerning both money and an interpreter, which we have not yet 
found despite the efforts of the nuncio and the Spanish ambassador, but it is said that one will easily be 
found in Kraków.”

67	 AGOCD/A, 223c6, 230a13, 232c24.1; 288c13; PETRUS A SANCTO ANDREA, Historia generalis, p. 60 
(erroneously dated 8 August). Since June 1604 he had served as apostolic preacher in place of Anselmo 
Marzato, Capuchin. He argues that hitherto no letters patent had been granted to the missionaries; 
these were dispatched, duly signed, on 7 August 1604 (AGOCD/A, 285b, lib. I, chap. X).

68	 AAV, Fondo Borghese III, 51E, ff. 77r–v; ALONSO VAÑES, Nuevos documentos inéditos, p. 16. Fr. 
Paolo’s letter reports the Safavid envoy’s intention to bring Protestant artisans to Persia and urges 
Rome to intervene preventively. The three consecutive statements in the text all derive from this single 
document.

69	 AAV, Fondo Borghese III, 85D, ff. 87r–v; ALONSO VAÑES, Nuevas aportaciones, p. 272; BNN, Ms. 
III, F. 30, doc. 6, ff. 26r–v. Concerning the Persian ambassador’s intention to take Calvinists to Persia, 
writing to the Emperor to prevent it was considered. And for future missions it was deemed necessary 
to establish a house for Carmelites in Prague. Fr. Gregorio Orsini, in the account he wrote upon his 



32 Theatrum historiae 38 (2026)

Emperor’s letter to the Shah into Persian. Translation here operated as diplomatic mediation 
in its most literal form: linguistic transfer as a prerequisite for political articulation.

The Prague residence (2–18 August) thus constituted a dense episode of diplomatic 
convergence. Within less than three weeks, the Carmelite expedition engaged papal, 
imperial, Spanish, and Safavid actors while reassessing its route under conditions of 
strategic uncertainty. Prague emerges not simply as a transit point but as a crucible in 
which missionary mobility intersected with imperial calculation and Safavid diplomacy. 
Far from occupying the margins of political life, the Persian enterprise was momentarily 
embedded within the core mechanisms of early modern Eurasian negotiation.

5. From Prague to Kraków (18–25 August 1604): Silesian Transit and Confessional Frontier

Equipped with imperial letters and nuncial backing, the Carmelite delegation departed 
Prague on Wednesday, 18 August 1604,70 set out for Poland,71 and entered Silesia – then 

return from Persia to Italy in 1626, refers to the correspondence between the Shah and the Roman 
Pontiffs and cardinals (De statu Christianae Religionis in Armenia aliisque multis, BAV, Barb. Lat. 
2642, ff. 10v–12v).

70	 AGOCD/A, 235m5. Although Fr. Paolo, in his letter of 4 September (Archivio Doria Pamphilj, Rome, 
vol. 7), dates it to 20 August, PETRUS A SANCTO ANDREA, Historia generalis, p. 47, dates the 
itinerary of Fr. Vicente to the 18th, as well as that of Fr. Paolo himself (AGOCD/A, 234i, in the account 
written in 1608 upon his return from Persia).

71	 On the Discalced Carmelite presence in Poland and the subsequent foundations in that country, cf. 
AGOCD/A, 90a, Fasciculus annorum Provinciae Spiritus Sancti Carmelitarum Discalceatorum in 
Regno Poloniae, authored by Fr. Ignatius of St. John, C.D.; Mikołaj ZDRAWSKI, Disputatio habita 
a Rev. Patribus Discalceatis Ord. B.V. Mariae de Monte Carmelo contra Arianos Lublini in Polonia. 
Ad sedes Spiritui Sancto dicatas. A.D. 1616, s. l., s. n., 1616; EUSEBIUS AB OMNIBUS SANCTIS, 
Enchyridion Chronologicum Carmelitarum Discalceatorum Congregationis Italiae, sub titulo S. P. Eliae 
Prophetae Digestum, Romae, Typis Rochi Bernabo, 1737; Tadeusz KRUSIŃSKI, Tragica vertentis belli 
Persici historia per repetitas Persarum clades, ab a. 1711–1728 continuata, post Gallicos, Hollandicos, 
Germanicos ac demum Turcicos Authoris typis auctior authore Missionario Persico. Accessit ad eandem 
Historiam Prodromus iteratis typis subjectis, Leopoli, Typographia Collegii Societatis Jesu, 1740 
(Appendix de Legationibus Persico-Polonis per quas Serenissimorum Regum Poloniae Protectioni 
Missiones Persicae affertae, pp. 145–175); THEINER, Vetera Monumenta Poloniae et Lithuaniae, 
tom. 3; IGNACE DE ST. JEAN L’ÉVANGÉLISTE, Vie et vertus héroïques de la Mère Térèse de Jésus 
(Marchocka), carmélite déchaussée de Pologne, fondatrice des couvents de Léopol et de Varsovie, 
1603–1652. Traduction du polonais, Bruges 1905; Jan PTAŚNIK, Gli Italiani a Cracovia dal XVI 
s. al XVIII, Rome 1909; V. PREISS, Restauratio Missionum in Persia s. XVII Poloniaeque partibus 
tempore Regum Sigismundi III, Vladislai IV et Joannis Casimiri in eis stabiliendis conservandis, Romae 
1939; AMBROSIUS A SANCTA TERESIA, Nomenclator Missionariorum Ordinis Carmelitarum 
Discalceatorum, reprinted from Analecta O.C.D. 17, 1942, pp. 15–118, 170–288; 18, 1943, pp. 9–122, 
152–235; AMBROSIUS A SANCTA TERESIA, Monasticon Carmelitanum seu Lexicon Geographicum-
Historicum Omnium Fundationum universi Ordinis Carmelitani ab initio eiusdem Ordinis usque ad 
nostra tempora, 2 vols., Romae 1950–1952; Leonard KOWALÓWKA, Z naszej przeszłości misyjnej, 
Rome 1975; Czesław GIL, Karmelici bosi w Polsce 1605–1655, Nasza Przeszłość 48, 1977, pp. 5–238; 
Czesław GIL, Historia Karmelu Terezjańskiego, Kraków 2012.
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largely under Protestant influence. Their movement now unfolded across an explicitly 
confessional frontier, a reality carefully registered in their diary.

On 18 August, the party travelled from Prague to Brandýs72 (three German leagues) 
and onward (three leagues) to Nymburk, where they dined. The adoption of the German 
league – reckoned at approximately five Italian miles (c. 7.4 km) – signals adaptation to 
regional systems of measurement and reveals the practical negotiation of spatial knowledge 
across jurisdictions.73

On Thursday, 19 August, they advanced through Městec (two leagues), Nový Bydžov 
(two), Petrovice (where they dined, one), Smiřice (one), and (two) Jaroměř, where they 
supped. The recorded sequence of stops reflects the calculated pacing structured by the 
availability of lodging and by the distribution of towns more likely to tolerate a Catholic 
presence.

On Friday, 20 August, the itinerary continued via Česká Skalice (one league), Náchod 
(one), Lewin Kłodzki (where they dined, one), Duszniki-Zdrój (three Italian miles), 
Szalejów Górny (two), and Kłodzko (three leagues), where they lodged. The alternation 
between leagues and Italian miles once again underscores the composite and situational 
character of their spatial reckoning.

That same day, 20 August 1604, Fr. Pedro – acting in his capacity as papal legate and 
superior – composed a letter to Shah ʿAbbās I.74 The text combined praise of Safavid 
victories75 over the Ottomans with assurances of Christian goodwill and a rationale for 
selecting the Discalced Carmelites. The argument that poor and humble friars were more 
credible interlocutors than powerful envoys is particularly striking. Poverty was reframed 
as diplomatic reliability: detachment from worldly ambition functioned as evidence of 

72	 AGOCD/A, 235m5. 
73	 The distances recorded by the missionaries appear in two different units: German leagues (each 

equivalent to roughly five Italian miles, c. 7.4 km) and Italian miles (c. 1.48 km). However, the sources 
employ them inconsistently, sometimes within the same stage. For example, on 20 August the route from 
Lewin Kłodzki to Duszniki-Zdrój is given in Italian miles, while the rest of the itinerary through Silesia 
is measured in German leagues. Moreover, the figures are often approximate or unrealistic: a league 
may at times be too short for the segment described, at other times far too long when compared with 
modern cartography. Such discrepancies should not be regarded as transcriptional errors but rather 
as characteristic features of early modern travel accounts, where perceptions of distance were shaped 
by terrain, travel time, the fatigue of animals, or the information provided by local guides. The route 
should therefore be read as an approximate reconstruction rather than a metrically exact record.

74	 AGOCD/A, 230a14; AGOCD/A, 232c30; AGOCD/A, 234c/1 (the same as 234g/1); AGOCD/A, 
281e44; AGOCD/A, 288c14; AGOCD/A, 285b15; BCT 4, p. 85; BCT 10, p. 85; PETRUS A SANCTO 
ANDREA, Historia generalis, p. 61; FLORENCIO DEL NIÑO JESÚS, A Persia, pp. 20–21; CHICK, 
A Chronicle, vol. 1, p. 106; SEVERINO DE SANTA TERESA, Santa Teresa de Jesús por las misiones, 
Burgos 1959, doc. 16.

75	 AGOCD/A, 285b, lib. I, chap. X.
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sincerity. The mention of the knight Riolid, experienced in military affairs, subtly signalled 
the possibility of broader collaboration. The rhetoric exemplifies the mission’s strategic 
ambiguity – evangelical aspiration articulated within the idiom of political alliance. Here 
poverty operated simultaneously as an ascetic ideal and as diplomatic capital.

On Saturday, 21 August, the delegation advanced to Złoty Stok (three leagues), Paczków 
(one and a half), Stary Paczków (one and a half), Ścibórz (one), and Nysa (one). On Sunday, 
22 August, they passed through Ścinawa Mała (two leagues), Biała (one), the Rosenberg/
Racławice area (where they dined, half a league), Głogówek (one and a half), and (three) 
Kędzierzyn-Koźle, where they spent the night.

On Monday, 23 August – the vigil of St Bartholomew – they moved through Ujazd 
(two leagues), Pyskowice (two), and (three) Bytom, where they lodged. At this juncture 
Fr. Vicente noted that “Silesia and Germany ended and Poland began”, a formulation that 
signals not merely territorial transition but perceived confessional realignment.

On Tuesday, 24 August, the expedition entered Lesser Poland: Czeladź (one league), 
Będzin (one), Olkusz (where they dined, two), Krzeszowice (two), and Prądnik (one), 
on the outskirts of Kraków. Finally, on Wednesday, 25 August 1604, after travelling five 
leagues, they entered the city.76

Throughout the Silesian corridor, the diary records episodes of mockery, suspicion, 
and hostility. Refusal of lodging, verbal abuse, and social exclusion were interpreted 
not as isolated incidents but as expressions of confessional tension. The friars’ visible 
markers of Catholic identity – their habit, tonsure, and liturgical practice – rendered 
them immediately recognisable within the contested religious space. In certain towns, 
the inability to celebrate Mass was experienced and recorded as a profound deprivation, 
underscoring the inseparability of mobility and sacramental life.77

The Prague–Kraków stage (18–25 August) thus completes the first operational phase of 
the Persian enterprise. The delegation traversed a corridor defined by shifting sovereignties 
and religious demarcations while simultaneously projecting a diplomatic message towards 
Safavid Persia. By the time they reached Kraków, the mission had already negotiated the 
papal, imperial, and Polish spheres, demonstrating its capacity to operate within hostile 
environments and to convert vulnerability into a narrative of legitimacy and institutional 
resilience.

76	 AGOCD/A, 345e1; KOWALÓWKA, Z naszej przeszłości misyjnej, pp. 42–65.
77	 AGOCD/A, 234i.
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IV. Heavenly Revelations and the Origins of the Carmelites in Kraków 
(1605): Visionary Narrative and Institutional Legitimation

The establishment of the Discalced Carmelites in Kraków in 1605 was later accompanied, in 
the Carmelite narrative tradition, by a series of reported visions and “heavenly revelations”.78 
Preserved in conventual sources, these accounts retrospectively framed the Order’s arrival 
in Poland as divinely prefigured. One chronicle stressed that Carmelite observance had 
never previously been witnessed in “these cold and rigorous lands of Sarmatia,” nor had its 
introduction appeared plausible in the foreseeable future – thereby intensifying the sense 
of extraordinary intervention and sacralising the novelty of the foundation.

Among the most detailed testimonies is that attributed to Constanza, a noblewoman 
associated with the family of the Marquises of Myrovvor. According to the account, she 
experienced a vision of unfamiliar men clad in white tunics and grey habits, barefoot 
and sandalled. When she later encountered the Carmelite missionaries in Kraków, she 
reportedly recognised them as the figures previously revealed to her. A subsequent dream 
described four nuns in black habits, one of whom reassured her and displayed garments 
identified as those of the Virgin Mary – attire unknown to Constanza at the time. Before 
vanishing, the superior figure declared that Fr. Matías de San Francisco, the founder of 
the Carmelite house in Kraków, was her “beloved son” and would communicate the divine 
will. The narrative culminates in Constanza’s recognition of the figure as Teresa of Ávila, 
thereby linking the Polish foundation to the Order’s reforming origin.

A further testimony concerns a poor yet reputedly virtuous woman who claimed that, 
for eighteen years prior to the establishment of the Carmelite monastery of the Immaculate 
Conception in Kraków, she had repeatedly seen religious figures resembling the Carmelites 
– dressed in white over black – praying and administering the sacraments on the very site 
later occupied by the convent. The spatial specificity of the vision effectively retrojected 
the sacred presence onto the terrain itself.

Such accounts must be situated within the wider culture of post-Tridentine visionary 
legitimation. Reports of anticipatory revelation frequently accompanied new foundations, 
functioning less as empirical documentation than as mechanisms of retrospective sacra­
lisation. In this instance, the narratives perform multiple overlapping functions: they anchor 
the Polish house in Teresian authority, portray expansion as providential continuity rather 
than strategic initiative, and inscribe the convent within a sacred cartography prefigured 
by supernatural signs.

78	 Cf. ISIDORUS A SANCTO JOSEPH, Historia generalis.
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The chronology is noteworthy. Fr. Matías de San Francisco formally established the 
Kraków foundation in November 1605, little more than a year after the Persian delegation 
had passed through the city. Although the Polish foundation extends beyond the immediate 
itinerary examined in this article, the visionary narratives associated with it illuminate how 
itinerant diplomacy generated unintended institutional consolidation. A transcontinental 
undertaking initially conceived within a Safavid diplomatic horizon contributed, directly 
or indirectly, to the territorial implantation of the Order in Central Europe.79

Rather than interpreting these revelations as evidence of supernatural causality, they 
may be analysed as discursive instruments through which a newly arrived religious body 
secured local legitimacy and symbolic capital. In a confessional environment marked 
by rivalry and instability, visionary endorsement strengthened social acceptance and 
embedded expansion within a narrative of divine continuity. The Kraków foundation 
thus offers a case study in how early modern religious orders transformed mobility into 
memory and territorial presence into sacred inevitability.

Conclusion

The reconstruction of the first Discalced Carmelite mission to Safavid Persia in 1604 – 
from its Roman formulation to its arrival in Kraków – demonstrates that this undertaking 
cannot be reduced to a logistical prelude to evangelisation in Iran. Rather, it constituted 
a formative episode in which papal statecraft, geopolitical recalibration, and reformed 
religious discipline converged. The documentation examined – correspondence, apostolic 
briefs, travel diaries, normative directives, and financial records – shows that the northern 
trajectory was not incidental but constitutive of the expedition’s institutional configuration 
and operational equilibrium.

The itinerary through Rome, Venice, the Alpine corridor, Prague, and Silesia reflects 
strategic adaptation to a volatile international conjuncture shaped by Ottoman–Habsburg 
warfare, Levantine instability, and the search for protected corridors of transit. Movement 
unfolded within a layered transregional framework of authority – papal authorisations, 
cardinalitial endorsements, nuncial mediation, and imperial audiences – demonstrating 
that missionary projection was inseparable from political infrastructure. Circulation was 
negotiated, scaffolded, and continually recalibrated.

Simultaneously, the normative culture of the Italian Congregation reveals that poverty, 
obedience, and readiness for martyrdom operated not merely as ascetic ideals but as 
techniques to create cohesion and instruments of credibility. Ascetic discipline structured 

79	 PETRUS A SANCTO ANDREA, Historia generalis, chap. XVIII.
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internal hierarchy while reinforcing external diplomatic legitimacy. The Prague residence 
situates the expedition within the operative circuits of Eurasian negotiation, where imperial, 
Spanish, papal, and Safavid interests intersected and where the very selection of the route 
became an expression of geopolitical calculation.

The subsequent Kraków foundation and its visionary narratives further illustrate how 
itinerant diplomacy produced unintended institutional consolidation. The Safavid horizon 
that oriented the mission eastward simultaneously catalysed territorial implantation in 
Central Europe, embedding the Order within new confessional landscapes.

More broadly, the Carmelite case confirms and refines recent scholarship that treats 
missionary orders as structurally embedded actors within the diplomatic and informational 
regimes of early modern Eurasia. Far from occupying the margins of political power, they 
operated within its connective tissue – circulating through jurisdictions, mediating between 
courts, and generating knowledge. The passage from Rome to Kraków was therefore not 
simply a stage en route to Persia; it was already an enactment of negotiated globality, in 
which religious reform and imperial politics were mutually constitutive.
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