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Five hundred years ago, by the time the ‘misericórdias’ were established in Portugal, 
France invaded Navarre to ‘liberate’ it from Castilian rule. A young Basque decided to 
defend the position of Emperor Charles V. At the time, war was a form of affirmation 
and a means to social ascension. If it went well, this young man could become rich 
with benefits, become a count, or even a marquis, and his sons could reach dukedom. 
However, for the young Basque the battle did not go well. He was surrounded in 
Pamplona and hit in the leg by a cannon ball that forced him to long months in bed. Like 
a ‘Don Quixote’, he asked for chivalric romances to pass the time, but there were none. 
Only books on the lives of saints and of Jesus Christ. He took them. What else could he 
do? Imprisoned and with a wounded leg, he could not go himself search for different 
books. However, the reading prompted a change. The young Basque realised that war 
only brings suffering to both sides, that the adventures of chivalry, although enthralling, 
left him feeling an inner emptiness, while the examples of the saints,in the service of 
others, brought him great enthusiasm.

Ignatius of Loyola then embarked on a mystical path of poverty and asceticism, like 
other saints had done before him, but, that too did not feel like the right path in a world 
in need of change and action. He resumed his studies and in Paris met six students, one 
of whom was Portuguese. The seven founded a new congregation, the Society of Jesus, 
which, with the support of the Portuguese King João III, spread throughout the world 
and became one of the first and foremost global organisations: the Jesuits. Their role 
in education, science, and especially in harmony, tolerance, and understanding among 
different peoples and in the promotion and improvement of Mankind, can be seen as an 
example to this day. Portugal’s central role in this process can but make us proud.

A soldier and an ascetic were lost, but a new way of looking at the world was gained 
– a global, tolerant, scientific world, where every person is worthy, an actor in their own 
fate and a contributor to the growth of all.

The Santa Casa da Misericórdia de Lisboa is also a product of this new way of looking 
at the world, according to which all men are worthy and can outgrow the conditions into 
which they were born, the chances they had in life, and the social, economic, and cultural 
constraints imposed upon them. As fate would have it, in 1768, our institution received, 
by royal donation, the old Professed House of São Roque, the old seat of the Portuguese 
Assistancy of the Society of Jesus, where Ignatius of Loyola is widely celebrated on 
the canvases of the church and sacristy. The Santa Casa da Misericórdia de Lisboa thus 
joins the celebrations of the 4th centenary of the canonisation of the founder of one of 
the most important organisations worldwide, with the most significant contribution to 
the betterment of Humanity, whose lessons are still relevant nowadays and deserve 
to be learned.

Edmundo Martinho
Provost of the Santa Casa da Misericórdia de Lisboa
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The Direção da Cultura (‘Department of Culture’) promotes the cultural activity of 
the Santa Casa da Misericórdia de Lisboa in an integrated and transversal manner, 
encouraging the study and production of research on the artistic heritage of the 
Institution, as well as stimulating national and international cultural exchange projects 
with other institutions with similar objectives, when placed at the service of human 
development and social cohesion. 

In this context, the Santa Casa da Misericórdia de Lisboa joined the Society of Jesus 
in the celebrations of the ‘Ignatian Year’, which began on the 21st of May 2021 and will 
continue until the 31st of July 2022, through the temporary exhibition ‘To See All Things 
New - From the Conversion to the Canonisation of Ignatius of Loyola’, curated by Maria 
João Pereira Coutinho and Father Júlio Trigueiros, SJ. 

This ‘Ignatian Year’ commemorates, on a global level, two important moments in the 
life of this Religious Order: the 500th anniversary of the conversion of its founder, Saint 
Ignatius of Loyola, after he was seriously wounded in the Battle of Pamplona (1521-2021) 
and the 400th anniversary of his canonisation, together with Saint Francis Xavier 
(1622-2022), under the motto: ‘To See All Things New’. It was during his long and painful 
convalescence in his castle at Loyola that this noble Basque knight, prevented from 
continuing the life of adventure, glory and honour of which he had dreamed, became 
aware of the profound inner transformations that were taking place in him as he entered 
into the life of Christ and the Saints. Thus began a gradual process of self-knowledge, 
grace, and conversion, which would culminate in the realisation that by centring his life 
on Christ, ‘all things seemed new to him’.

This exhibition and the in-depth research accompanying it similarly renew our view of 
the precious Jesuit legacy entrusted to this Santa Casa by King José I in 1768. This legacy, 
which includes the Church and Museum of São Roque and their vast artistic, devotional 
and iconographic heritage, is a valuable testimony to the transforming action of the 
followers of Saint Ignatius within the Church and in the world.

I would like to thank the effort of all those who contributed to make this exhibition 
come true, especially the public and private entities, specialists, and technicians, to 
whom Santa Casa da Misericórdia de Lisboa is deeply grateful.

Margarida Montenegro
Director of Culture of the Santa Casa da Misericórdia de Lisboa
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The Santa Casa da Misericórdia de Lisboa has an important heritage that reveals its 
action over the course of more than five centuries of history. The Church of São Roque is 
perhaps the most significant of its legacies, as it was associated with the old professed 
house of the Jesuits, the oldest in the world, where, in 1905, the Museum of São Roque 
was established with its art collection, under the name Museu do Tesouro da Capela de 
São João Baptista.

The valuable legacy of the followers of Saint Ignatius of Loyola was passed on to 
this Santa Casa by King José I in 1768, and is materialised in numerous works of art, 
complemented by an entire cultural and devotional tradition espoused by the Society of 
Jesus over the centuries.

The collections of the Church and Museum of São Roque represent the new aesthetic 
trends in Portugal between the 16th and the 18th centuries, attesting to the activity of 
the followers of Saint Ignatius in Portugal and in the world. 

Among all the Jesuit houses and colleges, the temple of São Roque is perhaps the one 
that holds the largest number of works related to the activity of the Society of Jesus, 
clearly visible in its imagery and painting collections, especially the three pictorial cycles 
dedicated to its sainted founders, Ignatius of Loyola and Francis Xavier, two of which still 
remain where they were placed by their creators in the past.

The Museum of São Roque joins the celebrations of the 5th centenary of the 
conversion (1521-2021) and the 4th centenary of the canonisation (1622-2022) of Saint 
Ignatius of Loyola through the temporary exhibition ‘To See All Things New’. The exhibit 
is complemented by thorough essays that place this important museum collection in the 
historical context that led to the canonisation of Saint Ignatius, the first Superior General 
of the Order, who prepared and sent Jesuits throughout the world serving the Church, 
and wrote the Constitutions of the Society of Jesus.

A selection of works of art and historical documents kindly made available by public 
and private institutions contextualise this central figure of the Catholic Church, inviting 
the visitor on a journey that offers insight into his conversion process, the development 
of the iconography associated with him, as well as the celebrations surrounding his 
canonisation. 

With this exhibition, the Museum of São Roque is reaching out to different segments 
of the public, fulfilling its mission of placing the collection it holds in a context 
of promotion and dissemination of knowledge.

Teresa de Freitas Morna
Director of the Museum of São Roque
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‘To see all things new in Christ’ is an expression adapted from the Autobiography of 
Saint Ignatius of Loyola (1491-1556) and was the motto chosen by the Superior General 
of the Society of Jesus for the celebrations, taking place between May 2021 and July 
2022, of the 500th anniversary of the Conversion of Saint Ignatius of Loyola (1521), 
or ‘Ignatius 500’. 

‘To see all things new’ is therefore the title chosen for the exhibition that 
simultaneously marks two key moments related to Saint Ignatius of Loyola: the 5th 
centenary of his Conversion and the 4th centenary of his Canonisation, occurring on the 
12th of March 1622, with the celebrations that marked it extending until the following 
year in the various Jesuit Assistancies. 

This expression aims to bring attention to these two celebrations, but also invite a 
fresh look upon a number of pieces which allow the construction of a narrative based on 
four thematic sections: 1. Conversion, 2. Construction of an iconography, 3. Canonisation 
and 4. Celebration of the canonisation.

Given that some of the objects are better known than others, the exhibition and 
its catalogue not only reflect on the theme of Conversion, but aim, with a broader 
perspective, to explain how the Construction of an iconography was important for the 
dissemination of the life story and the image of the main founder of the Society of Jesus. 

The Canonisation of Ignatius of Loyola, together with those of Francis Xavier 
(1506-1552), Teresa of Avila (1515-1582), Isidore of Madrid (ca. 1070-1130) and Philip Neri 
(1515-1595), in 1622, was another of the subjects that guided the third section of the 
exhibition, and from which it gained its title. A Celebration of the Canonisation in Portugal, 
with great expression in the then Professed House of São Roque, was the theme chosen 
to close this narrative, not only because it was the main house of the Jesuits in Portugal, 
but also because this was the biggest stage of all the celebrations undertaken by the 
Society of Jesus.

The exhibition is far from exhaustive; rather, it aims to enable a historical perspective 
through a careful selection of objects from public and private, national, and foreign 
collections. 

Along the journey to bring about this display, some of the ideas to illustrate each 
section had to be dropped. One of the constraints we had to face was the scarcity 
of sculptural representations and other objects connected to Saint Ignatius of 
Loyola, especially if compared with those that have survived of Saint Francis Xavier, 
whose devotion in Portugal, and in other parts of the globe, was significantly more 
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pronounced, before and after the expulsion of the Jesuits from Portugal and its 
territories (1759).

Thanks to a number of public and private institutions and to some private collectors, 
to whom we are very grateful, it was possible to bring together a set of pieces that 
illustrate the four parts of this exhibition. We were also able to rely on the unwavering 
technical and scientific support from partners, colleagues and friends, for whose help 
in bringing about this exhibition we are very thankful. 

António Júlio Limpo Trigueiros, SJ and Maria João Pereira Coutinho
Curators
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The conversion  
of Ignatius of Loyola (1521)
António Júlio Limpo Trigueiros, SJ

Rector of the Church of São Roque and chaplain of the Santa Casa da Misericórdia de Lisboa. 
Corresponding member of Academia Portuguesa da História. 

The ignatian year of 2021/2022

Since the 20th of May 2021, the Jesuits have been celebrating the Ignatian year, which 
marks five hundred years since the conversion of their founder – Ignatius of Loyola. The 
celebrations were ordained by the Father General of the Society of Jesus, Arturo Sosa, so 
that the order may ‘recall that privileged moment in which the Holy Spirit guided Ignatius 
of Loyola in his decision to follow Christ’1. The date chosen for opening that year of 
celebration could not be more significant. On the 20th of May 1521, the Knight Iñigo Lopez 
de Loyola (only later would he change his name to Ignatius) was wounded in a battle in 
Pamplona, hit in the leg by a cannonball. He was taken to his father’s house in Loyola, in the 
Basque Country, and during his painful convalescence, a profound transformation took 
place within him, to the point of completely changing the course of his life. In Manresa, 
Ignatius recalled this moment of conversion, acknowledging ‘that all things seemed new 
to him’. This phrase – ‘to see all things new’ – was chosen as the theme of this Ignatian 
year, which, in addition to the 500th anniversary of his conversion, marks 400 years 
since his canonisation (along with Francis Xavier and others), which took place on the 
12th of March 1622. It may seem peculiar that the Society of Jesus chose the anniversary 
of the conversion to inaugurate an Ignatian year, when the last was in 1991, 500 years 
since Ignatius’s birth. In fact, the experience of Ignatius’s conversion is distinct from that 
of many other saints as he wished that it could become an instrument of conversion 
for others. The inner journey he undertook after his conversion was grounded on an 
acceptance of his personal experience, which he recorded in what would later become 
the famous book of Spiritual Exercises2. The simple fact that, rather than keeping his 
personal experience to himself, he wanted it to be shared and even to become a guide 
to help others ‘prepare their souls to seek and find the will of God in their lives’3, as 
he states his in Spiritual Exercises, is in itself revealing, in a very peculiar way, of what 
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is modernly referred to as Ignatian leadership. His desire to disseminate the Spiritual 
Exercises contrasts with his reluctance to dictate the main facts of his own life, which is 
telling of how Ignatius valued the journey undertaken and the means employed, more 
than simply the edifying deeds of a lifetime.

From conversion to the foundation of the society of Jesus

Born in the tower house of Loyola, in the Basque Country, in 1491, Iñigo Lopez de Loyola4 
was the youngest son in a family of the landowning nobility of the region of Gipuzkoa. 
He grew up in Arevalo, in the service of the Catholic King’s Chancellor of the Exchequer, 
Juan Velazquez de Cuellar (1465-1524), as his close helper, and was instructed by him 
in bookkeeping and management of the Kingdom’s finances. There, he also began 
his writing practice, perfecting the fundamental art of writing letters, coming to be 
considered a very good scribe5. Ten years later, in 1517, when the Chancellor of the 
Exchequer died, he entered the service of the Duke of Najera, Viceroy of Navarre. In 
his Autobiography, dictated to his Portuguese companion Luís Gonçalves da Câmara 
(ca. 1519-1575), Ignatius describes himself before his conversion as a vain and worldly 
man6. 

‘Until the age of twenty-six, he was a man given to the vanities of the world, 

particularly revelling in the exercise of arms, with a great and vain desire to gain 

honour’7. 

He took part in the defence of Pamplona under attack by the French, urging his comrades-
in-arms to hold the castle, but on the 24th of May 1521 he was seriously wounded when a 
cannonball struck him in the leg.

‘A bombard hit him in a leg, breaking it all, and because the ball went between his 

legs, the other was also badly wounded’8.

He was then taken in a litter to Loyola Manor, where his older brother and sister-in-law 
now lived. He underwent painful surgeries and on the 24th of June received the last rites, 
as he was believed to be dying due to the injuries he had sustained. Two days later, he 
miraculously began to recover, on the eve of the feast of Saint Peter. Even so, he later 
underwent yet another surgery.

To pass time while convalescing, from August to December, he asked for chivalric 
romances. He was given the Vita Christi and lives of saints9 to read, and he started his 
process of conversion. The account of his conversion in his Autobiography tells of 
his spiritual awakening at the age of 32 and of his first inner intuitions about how God 
communicated with him. Marked by his battle accident, which forced him to confront 
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Domingos da Cunha, “o Cabrinha” (ca. 1598-1644)
Battle of Pamplona
Oil on canvas, ca. 1619
Lisbon, Nave of the Igreja de São Roque, Santa Casa da Misericórdia, Inv.º Pin. 151
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Domingos da Cunha, “o Cabrinha” (ca. 1598-1644) 
Apparition of Saint Peter to Ignatius of Loyola, 
wounded after the battle and judged without cure 
by the doctors
Oil on canvas, ca. 1640
Coimbra, Sacristy of the Sé Nova

Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)
Apparition of Saint Peter to Ignatius of 
Loyola; Profession of Ignatius of Loyola and 
Apparition of the Virgin
Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo

Unknown author
Apparition of Saint Peter to Ignatius of Loyola; 
Profession of Ignatius of Loyola and Apparition 
of the Virgin
Oil on canvas, ca. 1619
Lisbon, Sacristy of the Igreja de São Roque, Santa Casa 
da Misericórdia, Inv.º Pin. 137

Domingos da Cunha, “o Cabrinha” (ca. 1598-1644) 
Apparition of Saint Peter to Ignatius of Loyola, 
wounded after the battle and judged without cure 
by the doctors
Oil on canvas, ca. 1630
Lisbon, Nave of the Igreja de São Roque, Santa Casa da 
Misericórdia, Inv.º Pin. 152
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his inner world, he became aware of the spontaneous movements of his thoughts and 
affections and of their consequences on the humours of the soul. The spiritual readings 
triggered this process and made Ignatius a new man. 

“There was even this contrast: when he thought of the world, he rejoiced greatly; 

but when, after he was weary, he left it, he found himself dry and unhappy; and 

then he thought of going to Jerusalem barefoot, and eating nought but herbs, and 

going through all the other rigours he saw the saints had gone through; then, not 

only was he comforted while he dwelt in such thoughts, but even after leaving them, 

he remained contented and joyful. But he did not see this, nor did he stop to ponder 

this difference, until his eyes were opened a little, and he began to marvel at this 

divergence and to reflect on it. And he realised some thoughts made him sad, and 

others joyful, and little by little came to know the difference between the spirits thus 

stirring, one of the Devil, and the other of God’10. 

The same part of the Autobiography registers this inaugural moment, relating it to the 
consequences it would bring, years later:

‘This was the first speech he made on the matters of God; and then, when he did the 

exercises, he began to gain inspiration for that on the diversity of spirits’. 

Ignatius noted that when he imagined heroic deeds and romantic conquests, he felt great 
fascination and attraction for this type of life, but then he realised this perspective left 
his soul empty, scattered, divided. When he read the life of Christ and the example of the 
saints, and imagined himself following them, despite any resistances, he realised his soul 
was filled with the desire of God, and peace and joy. 

This eye opening filled him in such a way that ‘he already started to forget his past 
thoughts with the strength of the holy desires he was experiencing’11. Together with the 
new form of thinking and feeling, he experienced great consolation for having seen ‘clearly 
an image of Our Lady with the Holy Child Jesus’12 which brought him ‘such disgust for all his 
past life, and especially for matters of the flesh, that it seemed to him that all the images 
previously imprinted on his soul had been washed away’13.

As he tells in his Autobiography, the other dwellers of the house noticed the change in 
Ignatius during his convalescence: 

‘so his brother and everyone else at the house were aware from the outside of the 

change taking place in his inner soul and suspected that he wanted to make a great 

transformation’14.
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At the end of February 1522, he left Loyola, prevailing over his brother’s opposition, and 
headed to Barcelona with the intention of going to Rome to ask permission from the pope 
to make a pilgrimage to the Holy Land. He stopped at the sanctuary of Aranzazu, where 
he probably made a chastity vow, and, between the 22nd and the 24th of March, after 
arriving at the Monastery of Monserrate, he made a confession to the Benedictine Friar 
Juan Chanones of his whole life, which lasted three days. He had arrived dressed in the 
clothes of a knight, but at the vigil of the Annunciation gave them to a poor man and put on 
the humble costume of a pilgrim, spending the night in prayer and leaving his sword at the 
feet of the Black Virgin of Monserrate. 

The next day, 25 March 

‘at dawn, he left so as not to be recognised, and took, not the road leading straight 

to Barcelona, where he would meet many who would know him and honour him, but 

instead turned away to a town, which is called Manresa’15.

His intention was to stay in this small town of Manresa, in Catalonia, only for a few days 
in a hospital and 

‘write down some things in his book, which he kept well guarded and from which he 

drew great comfort’16. 

Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)
Vision of the Virgin with the Child Jesus
Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo 
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In fact, his stay in Manresa lasted eleven months and can be divided into three periods: 
the first of calm, almost an even period of inner peace; the second, with terrible inner 
struggles, temptations, doubts, crises of scruples because of his past life and even suicidal 
thoughts; the third, of consolation and divine illumination, which had as their object the 
mystery of the Trinity, that of the Eucharist and others. That year he spent as a penitent 
and living off alms, retreating to a cave dug in the rock (the santa cueva). 

Thirty years later, when sharing his biography, Ignatius was well aware of the fruits 
that time bore, when God treated him ‘as a schoolmaster treats a child, teaching him’17. 
In Manresa, Ignatius received with devotion the manifestations that God Himself brought 
unto him, in internal images full of affection: he became aware of the omnipresence of the 
Holy Trinity18 and was filled with spiritual joy in knowing that he was created by God19; he 
marvelled at the humanity of Christ and the certainty of His actual presence in the Blessed 
Sacrament of the Eucharist20. 

Domingos da Cunha, “o Cabrinha” (ca. 1598-1644)
Ignatius of Loyola giving his clothes to a beggar
Oil on canvas, ca. 1630
Lisbon, Sacristy of the Igreja de São Roque, Santa Casa da Misericórdia, Inv.º Pin. 146
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Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)
Ignatius of Loyola self-flagellating in 
Manresa
Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo 

Isbrant de Renoy and Custódio da Costa  
(16th-17th centuries) (attributed)
Ignatius of Loyola beyond help from the physicians
Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo

Domingos da Cunha, “o Cabrinha” (ca. 1598-1644) 
Ignatius of Loyola beyond help from the physicians
Oil on canvas, ca. 1630
Lisbon, Sacristy of the Igreja de São Roque, Santa Casa 
da Misericórdia, Inv.º Pin. 142
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‘These things he saw assured him then and gave him always so much confirmation 

of faith, that he often thought to himself: had there been no Scripture to teach us 

these things of faith, he would be determined to die for them, purely for what he had 

seen’21. 

In August or September, he had the great illumination by the river Cardoner, and under 
its light began to write the Spiritual Exercises perhaps from the little book he already 
carried with him when from Loyola. On an ordinary day, having casually stopped by the 
river Cardoner – ‘facing the river that ran deep’22 – he was presented with new depth and 
widening of horizons.

‘While seated there, the eyes of his soul were opened. He did not have any special 

vision, but his mind was enlightened on many subjects, spiritual and intellectual. So 

clear was this knowledge that from that day everything appeared to him in a new 

light. And it is not possible to say in detail what he understood then, though there 

were many things. Such was the abundance of this light in his mind that all the divine 

helps received, and all the knowledge acquired up to his sixty−second year, were not 

equal to it’.23

Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)
Two visions by Ignatius of Loyola 

Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo

Domingos da Cunha, “o Cabrinha” (ca. 1598-1644) 
Two visions by Ignatius of Loyola

Oil on canvas, ca. 1619
Lisbon, Sacristy of the Igreja de São Roque, Santa Casa da 

Misericórdia, Inv.º Pin. 139
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Both in Loyola and Manresa – between 1521 and 1522 – Ignatius experienced a change in 
the way of perceiving interior life, in spiritual imagination, relationships, priorities, in the 
possibilities of life. In this process, he experienced consolations and desolations24; at first, 
he imposed strict penances on himself; he gradually learned to let himself be spiritually 
accompanied and began to accompany others. There is no doubt that what is nowadays 
called ‘Ignatian spirituality’ originated in Ignatius’s conversion process25. When recounting 
his life to Father Luís Gonçalves da Câmara, Ignatius called himself ‘the pilgrim’. That is 
how he saw himself in his new existence. By choosing pilgrimage as metaphor for life, he 
unknowingly immersed himself in an archetype in which a pilgrim is a mixture of hero, 
sage, and saint26.

In February of the following year, 1523, he went to Barcelona with the intention of setting 
sail for the Holy Land. In March, he left for Gaeta and from there went on foot to Rome, to 
request from the Pope permission to go to Jerusalem. Arriving in the Eternal City on the 
29th of March, his journey was sanctioned by Pope Hadrian VI (1459-1523) two days later, 
and he left for Venice. Having no money to pay for the journey to Jerusalem, nor wanting 
to use the good offices of the ambassador of Spain, he had an audience with Doge Andrea 
Gritti (1455-1538), thanks to the recommendation of a Spaniard who had helped him on his 
arrival in Venice. The Dodge commanded that he be admitted on a boat, which was taking 
to Cyprus the new ambassador of the Republic of Venice to Cyprus. 

Thus, on the 14th of July 1523, he began his pilgrimage to the Holy Land. After many 
months at sea and a week of waiting to disembark in the Port of Jaffa, Ignatius finally entered 
the city of Jerusalem as a pilgrim, on the 4th of September. He visited the holy places, but 
his secret intention was to remain there, partly to satisfy his devotion and partly to carry 

Cornelis Galle (1576-1650), Jean Baptiste Barbé 
(1578-1649) and Peter Paul Rubens (1577-1640)

Ignatius of Loyola by the River Cardoner in Vita 
Beati P. Ignatii Loiolae Societatis Iesv Fvndatoris. 

Romae: [s.n.], 1609 [1st edition]
Engraving 

Lisbon, Biblioteca Nacional de Portugal, Inv. EA-11-P
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out his apostolate with the locals. However, the provincial of the Franciscans, who were 
in charge of the Custody of the Holy Land, tenaciously opposed the project because of the 
danger posed to the personal safety of outsiders in the region. Ignatius was therefore 
forced to renounce his dream and undertake the return journey. On the 23rd of September, 

Domingos da Cunha, “o Cabrinha” (ca. 1598-1644)
Ignatius of Loyola in Venice, sleeping under the 

arcades of Saint Mark’s square
Oil on canvas, ca. 1630

Lisbon, Nave of the Igreja de São Roque, Santa Casa da 
Misericórdia, Inv.º Pin. 160

Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)
Vision of Ignatius of Loyola on his way to Rome 
to ask the Pope’s leave to go to Jesuralem.
Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo 
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he returned to Jaffa and from there, on the 3rd of October, he embarked for Barcelona (via 
Venice and Genoa), where he arrived in February 1524. 

He then decided to take a new direction in his life. Despite his thirty-three years of age 
and his lack of education, he decided to begin studying the rudiments of Latin Grammar 
in the Studium Generale, in Barcelona. He began to converse with spiritual people, giving 
the Exercises to some of them. Two years later, on the advice of one of his teachers, he 
exchanged Barcelona for Alcalá where began to study Arts (Philosophy). He remained 
there from March 1526 to July 1527, studying, preaching, and distributing the Spiritual 
Exercises. He gave some people the light exercises, according to the rules set out in note 18 
of that book. His and his companions’ strange garb, and their meetings to discuss spiritual 
matters, raised suspicion with the ecclesiastical authorities, alert to the deviations of 
the alumbrados in the region. Three lawsuits were filed against him. In the first one, the 
inquisitors questioned some witnesses, but left the cause in the hands of the diocesan 
vicar in Alcalá, Juan Rodríguez de Figueroa (1490-1565). Figueroa ordered Ignatius and 
his companions to dye their garments. It moved on to interrogations, and on the 18th of 
April, he was imprisoned for forty-two days. On the 1st of June 1527, a sentence was given 
in which they were ordered to dress like the other students and not to teach anyone the 
commandments or other aspects of the Catholic faith, without having studied for three 
consecutive years.

Domingos da Cunha, “o Cabrinha” (ca. 1598-1644) 
Vision of Ignatius of Loyola on the Mount of Olives 
Oil on canvas, ca. 1630
Lisbon, Igreja de São Roque, Santa Casa da Misericórdia, Inv. Pin 147

Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)
Vision of Ignatius of Loyola on the Mount 
of Olives 
Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo
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He then left for Salamanca, where he was again arrested in the Dominican Convent of 
Santo Estebán, as that city was alert against the Erasmian movement. Ignatius handed 
over his writings of the Exercises to the Inquisitor, was questioned about his doctrine, and 
albeit acquitted, was forbidden to teach the difference between mortal and venial sins, as 
he did not have the required studies to do so. Seeing that the doors to a spiritual apostolate 
were again being closed to him, he decided to leave Spain.

On the 7th of February 1528, Ignatius arrived in Paris to begin his studies once again, 
after the unsuccessful experience in Alcalá and Salamanca. He settled in a rented room in 
the Latin Quarter and started attending the Collège de Montaigu. During Lent of 1529, he 
was obliged to travel to Flanders to raise money from merchants and patrons to pay for 
his studies, a trip that he would repeat in the three following years. In May, he was admitted 
as a lodger at the Collège Sainte-Barbe, which was then run by the Portuguese humanist 
Diogo de Gouveia, and began studying Arts. In October 1532, he met the Portuguese Simão 
Rodrigues (1510-1579), a student of the Collège Sainte-Barbe and a grantee of King João 
III (1502-1557). On the 13th of March 1533, Ignatius completed his course of Philosophy, 
obtaining the degree of Bachelor of Arts, and started to study Theology. In early 1534, 
he gave his Spiritual Exercises to another student, Pierre Favre (1506-1546). Then, in the 
spring, to two more, Diego Laynez (1512-1565) and Alfonso Salmerón (1515-1585). Finally, 
to Simão Rodrigues and Nicolás Bobadilla (1511-1590). Soon after, Favre was ordained a 
priest. 

On the 15th of August 1534, at a Mass celebrated by Pierre Favre in the chapel of 
Montmartre in Paris, Ignatius and six companions – Pierre Favre, Francis Xavier, Diego 
Laynez, Simão Rodrigues, Alfonso Salmerón and Nicolás Bobadilla – made their first vows, 
of chastity and poverty, and a third vow to go on pilgrimage to the Holy Land. And vowed 
that if, for any reason, this pilgrimage could not take place within a year, they would put 
their fate in the hands of the Pope. In September, Ignatius gave the Spiritual Exercises to 
Francis Xavier, also a student at the Collège Sainte-Barbe. On the 15th of March 1535, in 
Paris, Ignatius received his degree of Master of Arts and Sacred Theology, with the right 
to be called Master Ignatius, as he would later be named within and without the Society 
of Jesus. 

In April 1535, he left Paris and his companions and went back to his hometown, where he 
stayed for three months, to recover from a health problem. He refused hospitality in the 
family manor and stayed instead in the small Hospital de la Magdalena. He had arranged 
to meet with his companions in Venice to embark for Jerusalem. Before this reunion, three 
more companions joined the group: Claude Jay (ca. 1504-1552), Paschase Broët (ca. 1500-
1562) and Jean Codure (1508-1541). These ten men would be the founders of the Society 
of Jesus.

On the 8th of January 1537, the ten finally met in Venice, and on the 24th of June, Ignatius, 
Francis Xavier and five of their companions were ordained priests. They dispersed in 
groups of two or three around the area of Venice and in September spread throughout 
university towns in northern Italy. Ignatius, Favre and Laynez would leave for Rome. 
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On the 15th of November 1537, in La Storta, fourteen kilometers north of Rome, Ignatius 
had a vision in which he heard God the Father say to his Son with the cross on His back ‘I 
want you to take him as a companion’, and the Son: ‘I want you to serve us’. 

Soon after, they entered Rome. From December, the three lived in a house near Trinitá 
dei Monti. In 1538, between January and May, while Diego Laynez and Pierre Favre were 
teaching in Sapienza by order of the Pope, Ignatius devoted himself to several ministries. 
In May, they completed a year of waiting to go on pilgrimage. Yet, due to the war with the 
Turks, there were no conditions to embark, and the group met in Rome. Between the 18th 
and 23rd of November, the companions offered themselves to the Pope for any mission 
anywhere in the world. 

The deliberation on the foundation of a new order by these first ten companions dates 
from the 3rd of September 1539. At his summer residence in Tivoli, outside Rome, Paul III 
(1468-1549) gave his initial, oral approval to the Society of Jesus, after Ignatius sent him 
the ‘Five chapters’, in which he described the proposal for the new religious order. 

On the 9th of March 1540, Simão Rodrigues left Rome for Lisbon, followed by Francis 
Xavier on the 16th. They were responding to a request from the Portuguese king, João III, 
who wanted missionaries for his vast colonial empire. Informed by Diogo de Gouveia (1471-
1557) that a group of literate clerics was being formed at the University of Paris, the King 
entrusted his ambassador, Pedro de Mascarenhas (ca. 1484-1555), to request that Ignatius 
sent him some of them. Simão Rodrigues remained in the kingdom to lay the foundations 
of the Portuguese province, the first in the world (erected in 1546), beginning by taking 
possession of the House of Santo Antão-o-Velho, in Lisbon (known as the Coleginho, the 
first house the Society owned, worldwide), on the 5th of January 1542. On the 13th of 
June of that year, the first Jesuits arrived in Coimbra, and, on the 2nd of July, the College 

Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)
Retraction of Diogo de Gouveia before 
Ignatius of Loyola at the University of Paris 
Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo 
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of Coimbra was founded at the request of King João III. On the 7th of April 1542, Francis 
Xavier sailed from the port of Lisbon to India with two companions, on a journey that took 
thirteen months. 

In the meantime, in Rome, on the 27th of September of 1540 – shortly after the departure 
of Rodrigues and Xavier – at the Palazzo San Marco, Pope Paul III signed the bull Regimini 
militantis ecclesiae, establishing the Society of Jesus as a religious order. The formula of 
the Institute then approved define the purposes of the new order.

‘Anyone wishing to enlist under the banner of the cross, in our Society – which we 

wish to mark with the name of Jesus – to fight for God and serve only the Lord 

and his wife the Church, under the guidance of the Roman Pontiff, Vicar Of Christ 

on Earth, after the solemn vows of perpetual chastity, poverty and obedience, may 

believe himself a member of the Society. This was established primarily for the 

defence and propagation of the faith and for the perfecting of souls in Christian life 

and doctrine, through public preaching, teaching and any other ministry of the word 

of God, Spiritual Exercises, Christian formation of children and the unlettered people, 

and Confessions and administration of the other Sacraments, seeking primarily the 

spiritual consolation of the Christian faithful.”27

Isbrant de Renoy and Custódio da Costa 
(16th-17th centuries) (attributed)

Apparition of the Holy Trinity to Ignatius 
of Loyola 

Fresco, 1599
Évora, Sacristy of the Igreja do Espírito Santo

Unknown author
Apparition of the Holy Trinity to Ignatius of 
Loyola 
Oil on canvas, ca. 1619
Lisbon, Sacristy of the Igreja de São Roque, Santa 
Casa da Misericórdia, Inv. Pin 140
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On the 4th of March of 1541, the first companions met to draft the Constitutions, Ignatius 
being elected the first superior general on the 9th of April and, on the 22nd, the first 
companions taking their vows in the Basilica of Saint Paul Outside the Walls (San Paolo 
Fuori le Mura). 

In 1545, on the 13th of December, when the Council of Trent began, the Jesuits Diego 
Laynez and Alfonso Salmerón took part, as papal theologians, and Claude Jay, as theologian 
of Cardinal Otho Truchses. 

When, on the 31st of July of 1556, Ignatius died in Rome – in the Professed House of the 
Gesù, next to the Cappella de la Madonna della Strada – the Society of Jesus had more 
than a thousand members scattered across one hundred houses and six provinces, only 
16 years after its foundation.

Spiritual exercises as an instrument of cura animarum

The Spiritual Exercises – which Ignatius kept experimenting, compiling, giving to others 
and finally published in 1548 – are the means he found to make his personal experience of 
conversion a useful tool for the salvation of souls, as strongly advocated in the Tridentine 
rulings, in the cura animarum. Although Ignatius had shown parts of his writings to others 
since 1527, it was not until 1541 that he arrived at the definitive version, which had an 
official Latin translation and received papal approval in 1548. As he confided in a letter in 
1536, the Spiritual Exercises were “the best that I have been able to think out, experience 
and understand in this life, both for helping somebody make the most of themselves and 
for being able to bring advantage, help and profit to many others”28 

‘Spiritual Exercises to conquer oneself and to regulate one’s life in such a way that no 
decision is made under the influence of any inordinate attachment’29, is the title chosen by 
Ignatius for the little book he had begun to sketch even before arriving in Manresa. And in 
note 1 he defines them:

‘By this name of spiritual exercises is meant every way of examining one’s conscience, 

of meditating, of contemplating, of praying vocally and mentally, and of performing 

other spiritual actions, as will be said later. For, just as strolling, walking, and running 

are exercises for the body, so spiritual exercises is the name given to every way of 

preparing and disposing our soul to rid itself of all disordered affections and, after 

their removal, of seeking and finding God’s will in the ordering of our life for the 

salvation of our soul’30. 

These exercises for ‘seeking and finding God’s will in the ordering of our life for the 
salvation of our soul’ are intended to be applied to everyday life. In this way, life becomes 
coherent with the renewal of the gaze. To this end, Ignatius proposes several means to 
include in everyday practice: fostering ‘true and solid virtues’31 (cardinal and theological), 
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sacramental life (emphasising the Eucharist and Reconciliation) and prayer (especially 
contemplation and examination of conscience). 

Let us briefly see how the successive stages, or ‘weeks’, of the Spiritual Exercises, 
become a teaching of prayer favourable to the process of conversion, as Ignatius himself 
had experienced in the long months he spent between Loyola and Manresa. Opening the 
‘first week’, the ‘Principle and Foundation’32 announces the major purpose of the human 
being: to live gratefully and gratuitously towards God, with a sense of connection and 
purpose. Sin and the lack of inner freedom prevent a person from achieving this end for 
which they were created by God.

‘Man was created to praise, reverence, and serve God our Lord and in this way to save 

his soul. The other things on Earth were created for man’s use, to help him reach the 

end for which he was created. From this it follows that man is to use them as much 

as they help him on to his end, and ought to rid himself of them so far as they hinder 

him as to it. For this it is necessary to make ourselves indifferent to all created things 

in all that is allowed to the choice of our free will and is not prohibited to it; so that, on 

our part, we want not health rather than sickness, riches rather than poverty, honour 

rather than dishonour, long rather than short life, and so in all the rest; desiring and 

choosing only what is most conducive for us to the end for which we are created’.33

After this founding opening, the exercitant is then invited to grow in inner freedom, to 
experience forgiveness and to feel shame and confusion for the consequences of sin – 
individual and collective – abhorring it and turning away from it34. 

Next comes the exercise of ‘The Call of the Temporal King’35. Here the emphasis is no 
longer on the choice between good and evil, but between good and ‘good in the manner of 
Christ’. To do this, one must know how to listen to His invitation, being ready and available 
to follow the Lord with generosity and detachment. This is followed by the Contemplation 
on the Incarnation, and the Meditations on the Two Standards, on the Three Pairs of Men 
and the Three Kinds of Humility. In these exercises of the ‘second week’, the exercitant 
is asked to ‘reflect on themselves to achieve some benefit’36 and pray for the grace of 
‘intimate knowledge of our Lord, who became man for me, that I may love him more and 
follow him more closely’37. However, following Christ presents some subtleties that can 
be divided into three kinds: (1) within each person there are inner movements in constant 
struggle – which can bring them closer or move them away from God and his Love – so the 
ability to establish criteria and make good decisions must be practiced. This is the subject 
of the exercises of the ‘two standards’ and the ‘three pairs of men’38; (2) it is possible to 
pay attention to the inner world, discerning spiritual motions and maturing the way of 
living in the manner of Christ. This is the subject of the ‘rules for discernment’ and the 
‘three kinds of humility’39 (3) the consoling presence of God’s love helps to put one’s own 
life in order and – at certain times – to make momentous decisions. This is the subject of 
the ‘times for making election’ and the exercises ‘to amend and reform one’s own life’40.
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The stage called the ‘third week’ is a time to follow Jesus Christ in his passion and 
death and, finally, in the ‘fourth week’, the exercitant shares in the consoling joy of his 
resurrection. As a corollary of the whole experience, the exercise of ‘contemplation to 
gain love’41 puts the exerciser in tune with the grace received by Ignatius on the banks of 
the Cardoner River: the renewal of the gaze through God. 

The place the experience of the Exercises can have in the life of the Church is evident from 
the precepts ‘to have the true sentiment which we ought to have in the Church militant’42.

Conclusion

At a time when various material and immaterial objects are being declared as world 
heritage, it might be relevant to add the classification of spiritual heritage (if it does not 
already exist) applied to everything that has exerted a relevant and innovative influence 
on the manner of living the relationship with God and the world. Ignatius’s experience of 
conversion, mirrored in the methodology of the Spiritual Exercises, constitutes spiritual 
heritage, not only of the Church, but of humanity, such was the influence it had on 
thousands of lives, individually and collectively, inspiring religious and secular groups, 
pedagogies and educational institutions, volunteer movements, spiritual and vocational 
orientations, and even forms of business leadership. 

The stripping of life and of oneself marked the conversion of Ignatius, but it is the 
reformist concern for the salvation of souls that stands out the most in the founding 
documents of the Society of Jesus and in the teachings of the Spiritual Exercises. The 
latter were embodied in the pedagogical principles of the Ratio Studiorum, which guided 
the immense network of colleges established by the Jesuits and the great missionary 
enterprise inaugurated by Xavier – some of the extraordinary outcomes of a journey 
begun five centuries ago on a battlefield in Pamplona. 
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Ignatius of Loyola  
– Construction of an iconography
José Alberto Gomes Machado

University of Évora

Like practically all religious orders to this day, the Society of Jesus longed for the elevation 
of its founder to holiness. The beatification and subsequent canonisation meant that 
Rome validated and approved not only the life journey of a man, but the whole ‘way of 
proceeding’ derived from his action, which had led him to holiness and whose glory rested 
as a stimulus and responsibility on his entire singular spiritual Family, his ‘religion’, as it 
used to be said.

Nobody could avoid noticing the novelty the Jesuits brought to those troubled times 
of the 16th century, their dynamism, freshness, boldness in uncovering unexplored 
territories, courage, rigour, and determination in (re)conquering the globe for the Catholic 
faith.

Their impact was immense, and it is fair to compare their appearance with the 
revolution caused, three centuries earlier, by Franciscans and Dominicans. The handful 
of Companions at the vow in Montmartre (1534), or at the feet of Paul III (1468-1549) in 
1540, had become about one thousand by the time their founder passed away (1556). 
And by the end of the century, those one thousand had multiplied several times, from 
the Americas to the furthest stretches of Asia. This exponential growth also meant a 
strengthening of influence, of remarkable effectiveness and expressed in the trinomial 
evangelisation-culture-power. The readiness for the unknown of the mission, the 
multiplication of colleges, the investment in knowledge, the openness to new methods, 
the attention to the arts of the word and the gaze are there from the start. And the fruits, 
which Ignatius of Loyola could still witness, began to multiply, the patient work of this 
growing crowd of scholars and missionaries, pedagogues and theologians, catechists, 
and confessors of princes.

The presence and the specific weight of the Jesuits within the expanding and restructuring 
Catholic sphere, the revitalised Church that came out of Trent, had no parallel in any other 
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religious structure. This clear success could be nought but the result of heavenly favour, 
the obvious next step being the demand for Rome’s confirmation of the fruitful holiness of 
those who had originated and devised a Society that was able to generate such wonders. 
In the final decades of the 16th century, the Jesuits began to promote and disseminate 
the miracles of Ignatius1, less well-known and less obvious than those of his companion 
Francis Xavier, whose action had been determinant for the conversions in the East, which 
had amazed Europe.

From the beginning, at every step, Ignatius and Xavier were as two sides of the same 
coin, presented to public perception as a double model of Apostolic efficacy. The wonders 
in the East would not have been possible without the structure, patiently established and 
gradually strengthened from Rome, from where the founder was never to leave again. 
The spectacular route to holiness, from Lisbon to Goa, from Nagasaki to the gates of 
China, was undertaken with the eyes set on Rome, in filial union with those who, from the 
headquarters, were directing the building of the global work, amid triumphs and defeats, 
worldly politics and the intricacies of the – sometimes supportive, sometimes hostile – 
papal Curia.

Thus, there is a parallelism in the promotion of the fame and miracles of both men to 
the Catholic popular conscience, in Europe and in the further continents. This promotional 
effort showed great modernity and in it were involved some Jesuits of the first and 
second generations, who lived with Ignatius, with the full perception of the extraordinary 
character of this man and of the graces he received. Hence the pressure for him to dictate 
his Autobiography, which he first resisted out of modesty. He eventually acquiesced, given 
its evident utility for the Society and for the edification of the people of God. Yet, he did so 
diminishing his own merits as much as possible while highlighting his shortcomings, which 
were overcome by the profusion of graces bestowed by divine goodness upon he who 
called himself – in the third person – the Pilgrim.

The dissemination of his reputation for sanctity owed much to the effort made, in those 
late decades of the 16th century, by three Spanish Jesuits, who lived closely with him 
and who did much for the structuring and consolidation of the Society in those early 
years: Pedro de Ribadeneyra (1527-1611), Juan de Polanco (1517-1576) and Jerónimo Nadal 
(1507-1580).

Interestingly, the first two Jesuits raised to the altars were not Ignatius, nor Xavier, 
but two novices killed in the flower of youth: Stanislaus Kostka (1550-1568) and Aloysius 
Gonzaga (1568-1591)2. After the passing of Clement VIII (1536-1605), who was not very 
favourable to the Society3, the newly elected Paul V Borghese (1552-1621) promulgated 
the joint beatification (1605). Both would have to wait for the 18th century to be canonised, 
again on the same occasion.

From the Jesuit point of view, the Holy Year of 1600 would have been the ideal time 
for the beatification of their founder and of the Apostle of the East. In the homily of the 
annual commemoration of Ignatius’s death, on the 31st of July 1599, Cardinal Cesare 
Baronio (1538-1607) expressed this desire plainly, showing a portrait of him4. With the 
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new pontificate and the promising sign provided by the double beatification of 1605, the 
Jesuits’ efforts doubled, the pressure finally coming to fruition on the 27th of July 1609. 
On that joyful day for the Society of Jesus, Ignatius became its third blessed and the issue 
of his iconography gained a new dimension.

On the glorious day of the 12th of March 1622, the first two saints of the Societas Iesu 
were depicted together on a painted banner, which would then be carried in the procession 
of Saint Peter to the Gesù and, on the 6th of April, from there to the Roman College, as the 
student Giacinto Giglio tells in his diary (1594-1671)5.

The man and the saint

The iconography of a saint involves a double approach: the portrayal, when possible, of 
the man’s features and his presentation as a model for the worship of the faithful, through 
the choice of episodes, actions, visions, miracles, and attributes.

It is a known fact that Ignatius always refused to let himself be portrayed. The painter 
Jacopino del Conte (1510-1598)6 is believed to have drawn him on his deathbed. The result 
will have served, together with Ignatius’s funeral mask (of which there is a copy in the 
General Curia in Rome), as a base for the portrait he painted of him that same year, 
and which is kept in the same place7. It is the most reliable representation of the future 
saint, with his bare head, an aquiline nose, and a short beard. However, it apparently did 
not please Pedro de Ribadeneyra, who, almost thirty years later (1585), commissioned 
another portrait from the famous Spanish court painter Alonso Sánchez Coello (1531-
1588), for which he provided precise indications, giving him access to a copy of the funeral 
mask8. This painting is said to have been burned in the Professed House of Madrid, during 
the serious riots following the proclamation of the Spanish Republic in 19319. These two 
will have been the main prototypes which later artists and engravers used as base to 
represent the founder of the Society.

A curious portrait dated 1543, held in the Provincial Museum of Sondrio (Valtellina), 
deserves special reference. A little-known work, it still holds the precious original frame, 
with an inscription stating it to be the true likeness of Ignatius of Loyola, ‘painted in life’, 
brought from Rome by Father Nicolás de Bobadilla (1511-1590) and offered to Giovanni 
Maria Guicciardi (?-1663), an important prelate from Valtellina, ‘for his own protection and 
that of his family, and as a token of affection’10. Made by a modest anonymous painter, 
the work is reminiscent of that of Jacopino del Conte. The future saint, represented here 
in profile, shows the same type of nose and beard, the bare head exposing his advanced 
baldness. The use of profile representation was very common in the Renaissance, 
especially in medals, following models from Antiquity. In that same year of 1556, a bronze 
medal was minted in Rome, with the inscription Ignat Society Iesu Fundat, as well as his 
age and the day of his passing. And here again, the same aquiline nose and pronounced 
baldness can be seen11.
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Probably no one promoted the cause of Ignatius’s beatification more than Pedro 
de Ribadeneyra, multiplying editions of his famous – and constantly expanded and 
translated – Vita Beati Patris Ignatii Loyolae Religionis Societatis Iesu Fundatoris. Sketched 
in the period immediately after the death of Ignatius, it had a first Latin version in 1572, 
a first Castilian version (Madrid) in 1583, expanded in 1586, translations in several other 
languages and, mainly, two editions – one in Rome (1609) and the other in Antwerp (1610) – 
in which special emphasis was put on the engravings, the text taking a subordinate place. 
The first of these editions was prepared in the context of the imminent beatification and 
contains 79 Flemish engravings, from the workshop of Cornelis Galle (1576-1650), with 
the very likely participation of a young Rubens, and execution by Jean Baptiste Barbé 
(1578-1649).

The following year, a new version of the Vita of the now blessed was released, including 
15 engravings by the prestigious Flemish artists Adriaen and Jan II Collaert, Theodor 
(1571-1633) and Cornelis Galle (The Elder) (1576-1650) and Carel van Mallery (1571-1635?), 
from paintings commissioned for this purpose to Juan de Mesa (1583-1624), about whom 
little is known besides the date of his death in 1624. The paintings were apparently intended 
for the Colegio Imperial de Madrid12. Both the Rubens/Barbé version (Rome 1609) and the 
Mesa/Galle version (Antwerp 1610)13 became very important iconographic repositories, 
influencing Ignatian cycles in Europe, America, and the East.

These were the most relevant sources, which allowed to establish the iconography 
of Ignatius regarding the path to holiness, remarkable episodes of his life, miracles, and 
visions. However, it should be mentioned that in previous, text-only, editions, there are 
sometimes engraved portraits of Ignatius, which would contribute to establish patterns 
of representation. This is the case of the Italian edition, published in Venice in 1587, which 
includes a print by Johannes Sadeler (1550-1600), depicting the future saint in profile 
before a crucifix14.

In his famous text,15 Ribadeneyra provides a physical (and moral) description of the great 
figure, which so marked his life:

‘He was of medium stature, or rather, somewhat small, and short in body (...) he had 

a venerable face, a broad, smooth forehead, sunken eyes, eyelids that were shrunken 

and wrinkled by the many tears that he continually shed, medium ears, a high, curved 

nose, a lively, warm colour, and a very respectable domed pate. His countenance was 

cheerfully grave and gravely cheerful (...). He had a limp but was not inelegant (...) His 

feet were full of calluses and very rough, from going barefoot for so long and having 

walked so many paths. (...) And because we are dealing here with the disposition of 

Ignatius, I want to warn that we do not have any portrait of him drawn as satisfactorily 

as to fully resemble him, for, although there was great desired to portray him while he 

lived, for the consolation of all his children, no one ever dared to mention it in front of 

him, for the aversion it caused him. The portraits [that exist] of him were made after 

his death.’
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Obtaining a reliable, authorised, and effective image was essential.
The stated objective was the raising to the altars of the founder, premise and corollary of 

the intense and fruitful apostolic action of his Society, which was then enjoying a glorious 
period. Ignatius’s portraits multiplied, painted, and engraved, in an operation of propaganda 
and self-affirmation, with a view to pressuring the Holy See. In this visual campaign, the 
Belgian Jesuits played a very important role, given that the southern Netherlands was 
a centre of art production, and Antwerp one of the world capitals of engraving16. It was 
therefore not surprising that the delegates gathered in Rome turned to Flanders in search 
of a stereotype from which to reproduce. The provincial Curia of Brussels itself still holds 
two anonymous portraits of Ignatius (one of which clearly inspired by the prototype of 
Jacopino del Conte), dating from about 1600, when the said campaign gained steam17. In 
the General Curia, there is one other, by an anonymous Roman artist, following the same 
prototype, with a halo, which suggests a date post-1622 – unless the halo was a later 
addition, which was a current practice18. There were also portraits of the founder in the 
Portuguese province, as well as in the other Iberian provinces, since the beginning of the 
institution, of which vestiges and memory remain.

Another type of representation is the portrait within a portrait. An excellent example of 
this is the engraving of Francisco Villamena (1564-1624) (1604), which presents Cardinal 
Roberto Bellarmino, with a portrait of Ignatius behind him, on the wall19. 

Mention should also be made of the imaginary portrait of Ignatius painted by the Dutch 
Jan de Hoey (1543-1615), grandson of Lucas van Leyden (1494-1533) and a native of that 
city. He was the curator of the paintings of Henri IV of France (1553-1610), where he spent 
the last years of his life. The painting, in display in the Stiftmuseum in Xanten, integrates a 
small cycle of founders of religious orders, which includes Saint Bruno (Carthusians) and 
Saint Norbert (Premonstratensian). The inclusion of Ignatius next to two German Saints – 
one from Cologne and the other from Xanten itself – speaks volumes about the expansion 
and importance of the order, which founded a college in this Rhenish city precisely in 1609. 
The portrait – undated, but probably contemporary with the beatification – shows Ignatius 
with an hourglass and an open book, to which he is pointing. In the background, a window 
opens onto the scene of a miracle: the Pilgrim, already robed in black, contemplates Christ 
appearing at the moment of consecration – the vision at the mass in Manresa. This vision 
is just one of the many scenes of deeds and miracles, spread all over the world thanks to 
the series engraved in Rome and Flanders and which have done so much to spread and 
consolidate the reputation of Ignatius of Loyola.

The Iberian Contribution. The Presence Of War Symbolism

The Spanish Jesuits were at the forefront of the activity promoting their founder through 
the use of image. In addition to Ribadeneyra’s activity (especially the commission of the 
large canvases from Juan de Mesa), the Jesuits from Seville were particularly active 
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commissioning works for their Professed House. Among these are the Vision of La Storta 
(1600/4), by Pablo de Céspedes (ca. 1538-1608), made for the church of the Annunciation, 
now part of the University of Seville; the Blessed Ignatius of Loyola before the Holy Trinity 
and the Virgin (1610), in the Sevillian church of the Sacred Heart of Jesus, and Allegory of 
the Institution of the Eucharist (1612), by Juan del Castillo (1595-1628), painted for the chapel 
of the Professed House of Seville, which currently belongs to the University of Seville. In 
this canvas of remarkably original iconography, Christ presides over the Eucharistic table, 
accompanied by Saint John the Evangelist and the then blessed Ignatius, in a symmetrical 
composition.

The Sevillian commissions also generated masterpieces in the sculpture field, such as 
the statue of Ignatius executed, in 1610, by Juan Martinez Montañés (1568-1649), one of the 
greatest references in the Spanish Baroque sculpture, for the previously mentioned church 
of the Annunciation, where it still is today. This is a work of tremendous figurative realism, 
presenting a handsome Ignatius, with a smooth head and thin hands, holding a cross. After 
the beatification, in 1624, of Francis Borgia (1510-1572) (the third superior general and the 
fifth Jesuit raised to the altars), Martinez Montañés produced a new statue, as a pendant 
for the previous one, the same baldness, the same cross, only a different gesture of the 
left hand, – two austere Jesuits, dressed in black, without any other iconographic element, 
engaging each other in the Baroque environment of a church in Seville20.

The visual construction of the persona of the great Basque man comprised several 
facets, not always in line with one another, which intersected in his person and defined his 
greatness – the courtier, the military man, the poor pilgrim, the clergyman, the mystic, 
the miracle worker.

In the vast majority of images, the ecclesiastical nature predominates: Ignatius dressed 
in black or with a chasuble. The cross (or crucifix), the book (as a rule, open and exhibiting 
the motto Ad Majorem Dei Gloriam), the IHS monogram.

The representation of the Knight Iñigo López de Loyola before his conversion is very 
rare.

There is one such portrait in the old General Curia, in Rome, which shows a young man 
with a moustache, still with hair (but already with a receding hairline), in full armour, with 
the monogram of the Society only just visible on its chest. Behind him, on the wall, is a 
vertical beam, on which is his coat of arms, and underneath, in capital letters, D. IGNACIO 
DE LOYOLA. This anonymous work, probably Italian, of the 2nd half of the 16th century, 
was the model for various replicas, of which one can be seen in the Museum of São Roque 
(Lisbon) and another in the Palace of Versailles, catalogued as an anonymous French 
work, in which a legend painted on a parapet reads Vera Effigies S. Ignaty Loyolae. The 
presence, in these various versions, of the Jesuit monogram painted in the centre of the 
armour suggests that they are not contemporaneous of Ignatius, but later productions, 
copied between the end of the 16th century and the first decades of the following century.

In the iconographic construction of Ignatius’s figure, the military element remained, but 
in a different manner. In numerous representations of the already converted and, later, 
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Juan de Roelas (ca. 1570-1625)
Saint Ignatius before the Virgin and the Trinity
Oil on canvas, ca. 1610
Seville, Iglesia del Sagrado Corazón de Jesús
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already canonised Ignatius, weapons and pieces of armour can be seen lying on the ground, 
present now as the memory of a past overcome, but also an allusion to the supposedly 
‘military’ character of the Society, this new militia of Christ, marked by courage, bravery, 
and discipline. One of the first examples of this new figurative type was made by Anton 
Van Dyck (1599-1641) and his workshop (with the sure contribution of Jan Wildens (1585-
1653) and Daniel Seghers (1590-1661)), around 1622. It is held by the Pinacoteca Vaticana, 
where it acts as a pendant to a portrait, with the same dimensions, of Francis Xavier. Both 
works were commissioned as part of the great demand for images that succeeded the 
canonisation of the two men21. In Ignatius’s portrait, a helmet, an armour, a gauntlet and 
a sword lie on the ground, discarded by the new saint, who looks at the sky, where three 
cherubim fly around a cloud, upon which is the already emblematic IHS.

This type of Baroque figuration was later developed by several painters. An example 
of this is the Saint Ignatius in glory, by Claudio Coello (1642-1693), royal painter to Carlos 
II of Spain (1661-1700), datable to about 1680, and held in the main chapel of the church of 
Valdemoro (Madrid)22. Here, a cherub unfurls a banner with the monogram while another 
plays with a piece of armour, flanking the saint, who, dressed in a rich chasuble, gazes in 
ecstasy as his left hand rests on an open book, where the motto Ad Majorem Dei Gloriam 
can be read. Book, motto, and monogram were the constant iconographic symbols of the 
Founding Father from early on.

However, as would be expected, the first pictorial representations of the newly blessed 
show him simply in the long, black robes, without any associated symbolic element. 
That is how Juan de Roelas (ca. 1570-1625) (in 1610) and Juan del Castillo (in 1612) depict 
him in the aforementioned paintings commissioned by the Jesuits of Seville to decorate 
their Professed House. Roelas’s canvas, currently kept in the church of the Sacred Heart 
of Jesus in Seville, presents Ignatius before the Immaculate Concepttion and the Holy 
Trinity, kneeling, within a group, where Saint John the Baptist, Saint John the Evangelist, 
and Saint Ferdinand, among others, can be identified. The Sevillian contribution to 
Ignatian iconography did not stop there. Around 1628/30, Francisco de Herrera (1576-
1656) produced a sober painting, in which the saint is surmounted by the Trinity (in an 
allusion to the vision of La Storta), and the monogram, supported by an angel, holds a 
central place23.

In 1631, Jerónimo Jacinto de Espinosa (1600-1671), the greatest exponent of Baroque 
painting in Valencia, executed for the church of the local Jesuit Professed House a 
spectacular Vision of La Storta, more than four meters high, which is currently kept in 
the city’s Museu de Belles Arts. The vertical composition develops in two planes. At the 
foot of the canvas, on the left, we can see Christ carrying the cross, and on the right, 
as counterpoint, a kneeling Ignatius, flanked by Saint Michael and the Guardian Angel. 
A number of angels make the transition to the upper level, where more angels surround 
a majestic God the Father and the Virgin, just below. In the centre, surmounting the scene, 
the Dove of the Holy Spirit. It is one of the masterpieces of Baroque painting in Valencia, 
and yet it was not appreciated, or at least the iconography chosen raised objections. For 
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this reason, around twenty years later, the same Espinosa was charged with replacing it 
with another, much more sober, which today can be seen in the same museum24.

In 1634, Francisco de Zurbarán (1598-1664) produced a portrait of a newly sainted 
Ignatius (Royal Collection). The canvas is an almost monochrome, probably cropped 
version of a full-body prototype, with Ignatius holding the omnipresent monogram in his 
right hand. The painting’s documentation in the Royal Collection Trust’s25 online catalogue 
refers two probable sources for it. One is the portrait in the frontispiece of the publication 
that contains the account of the Sevillian festivities on the occasion of the beatification, 
written by Francisco de Luque Fajardo (17th century); the other, a copy of the mortuary 
mask that belonged to the collection of Francisco Pacheco, and to which Zurbarán could 
have had access. The painting, of extreme simplicity, was acquired by order of Queen 
Victoria (1819-1901), on the occasion of the sale of the famous Spanish collection of the 
dethroned Louis Philippe d’Orléans (1773-1850), a refugee in England. 

There was, therefore, a significant Iberian contribution to the construction of the 
hagiographic image of Ignatius of Loyola. On the Portuguese side, the first mention should 
be of the cycle displayed on the ceiling of the new sacristy of the church of the Holy Spirit, 
in Évora. In this reserved space, an anonymous painter depicted several scenes from 
the founder’s life, ten years before his beatification26. The boldness of this undertaking 
reflects the enormous confidence of the Jesuits, which earned them more than admirers. 
The artist – whom I believe to have been a Jesuit brother – depicted twelve episodes from 
the life of Ignatius on the ceiling; on the two ends of the sacristy, a large fresco represents 
the approval of the Society by Paul III and, on the opposite side, on two lunettes, we can 
see King João III (1502-1557) receiving Simão Rodrigues (1510-1579) and Francis Xavier, 
and Cardinal Henrique (1512-1580) receiving Francis Borgia. It should be noted that the 
collections of prints that came to establish Ignatius’s iconography did not yet exist. For 
the work in Évora, the only available sources for the miracles were written, namely the 
laudatory texts of Ribadeneyra, Juan de Polanco and the famous Pilgrim’s Testament. This 
was the common name given to the autobiography of the future saint, dictated to Luís 
Gonçalves da Câmara (ca. 1519-1575), who was still living in 1573, and who certainly shared 
with the Portuguese Jesuits, by word of mouth, his experience of direct and privileged 
contact with Ignatius27. The enterprise of the Jesuits from Évora must be understood in 
the general framework of promotion of the founder’s figure, which was then intensifying 
throughout Europe, with a view to making pressure for his beatification. Among the twelve 
episodes, there are two versions of the vision at La Storta; a scene of self-flagellation; one 
of levitation before a crucifix; a vision of the Ascension of Christ, which took place in the 
Holy Land; another of the Holy Trinity; a vision of the Virgin, with Ignatius lying down sick; 
his curious plunge in the icy lake (there remaining, up until a certain sinner repented), which 
took place in Paris; his supernatural healing by Saint Peter after the siege of Pamplona; 
the pilgrim sleeping on the ground under the arcades of Venice; and the vision of Francis 
Xavier ascending to glory (perhaps the boldest and most intentionally programmatic of 
all these scenes).
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However, the most powerful vehicle of dissemination of the new iconography of the 
aspiring saint would be the prints, where most of the episodes represented in the sacristy 
in Évora would be depicted.

Vítor Serrão, who emphatically states the importance and quality of these pioneering 
paintings, suggests their author may have been Custódio da Costa, with the possible 
contribution of the Flemish Isbrant de Renoy28. In the presence of what are still clues and 
possibilities and in the absence of either documents or conclusive evidence, the historian 
uses, in the same text, the conventional name of Mestre da Sacristia Nova (Master of the 
New Sacristy). 

The Society is known to have regularly resorted to the service of artists from its own 
ranks, the most famous being Daniel Seghers and Andrea Pozzo (1642-1709).

The same happened in Portugal. The Master of the New Sacristy too may have been a 
Jesuit (although Vítor Serrão raised a pertinent objection to this possibility, believing it 
very unlikely that a master of such quality would not be referred to by name in the Jesuit 
sources themselves).

The two main artists from the Portuguese ranks of the Society were Manuel Henriques 
(1593-1658) and Domingos da Cunha, o Cabrinha (1598-1644). Men of the same generation, 
both born in the last decade of the 16th century, during which the effort to promote 
the Founding Fathers was so intensified, they both played an important role in the 
establishment of Ignatian iconography.

Manuel Henriques, born in Nogueira do Cravo (Oliveira do Hospital, bishopric of Coimbra), 
known as ‘the holy painter’29, had an adventurous life before joining the Society. He painted 
for the College of Espírito Santo, in Évora30, but produced most of his work in Coimbra, 
in the College of Jesus. In the sacristy of what is now the Sé Nova (new cathedral) of 
Coimbra, there are several of his works. First of all are perhaps the two most emblematic 
portraits of Ignatius and Xavier executed in Portugal – both of which can be seen in this 
commemorative exhibition. Let us attend to their description by António Júlio Trigueiros, 
SJ and Maria de Lurdes Craveiro, in the magnificent work they dedicated to the building: 
‘Dressed in the same robes, Saint Ignatius holds the cross with the IHS emblem and a 
book with the motto ‘Ad Majorem Dei Gloriam’, while Saint Francis Xavier displays a sun 
with a human face, both expressing the – subtly propagandistic – intense spirituality, also 
present in Counter-Reformation painting”31.

In the same sacristy – a true art gallery and repository of themes related to the Societas 
Iesu, comparable to its Lisbon counterpart of São Roque – five paintings by Manuel 
Henriques can still be seen. These show moments in the life of Saint Francis Xavier (ca. 
1640), very dependent on the famous series painted by André Reinoso (ca. 1590-Post 
1650) (1619) held in the aforementioned sacristy of the old Professed House in Lisbon, and 
which were a high – and fundamental – point in the establishment of the iconography of 
the Apostle of the Indies, who achieved holiness in the context of the Portuguese presence 
in the East32. This is not the place to dwell on issues concerning the establishment of the 
narrative iconography of Xavier, but it is important to recall the primary role played in it 
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by the young Portuguese painter André Reinoso, to whom the Jesuits entrusted such a 
valuable commission, made in anticipation of the royal visit to Lisbon in the summer of that 
year, and completed, therefore, before the beatification, which took place in October33. As 
with Ignatius (with Ribadeneyra, Polanco, Câmara and others), also in this case the root 
of the iconography should be sought in written sources, with priority to the História da 
Vida do Padre Francisco Xavier e do que Fizeram na Índia os Mais Religiosos da Companhia 
de Jesus (History of the life of Father Francis Xavier and what the other religious of the 
Society of Jesus did in India), by Father João de Lucena (1549-1600), edited by the workshop 
of Pedro Craesbeeck, Lisbon, 1600. As we have seen, exactly in this period around the 
Holy Year, promotional efforts were intensified, which would lead to the manufacture of 
numerous images, which proved decisive for the Roman successes of 1609 and 1619.

Domingos da Cunha, o Cabrinha, who joined the Society in 1632, painted two cycles 
dedicated to the life of Ignatius, which can be seen in the church and sacristy of São Roque. 

Domingos da Cunha, “o Cabrinha” (ca. 1598-1644)
Saint Ignatius of Loyola presenting the statutes of the Society of Jesus 
to Pope Paul III 
Oil on canvas, ca. 1630
Lisbon, Nave of the Igreja de São Roque, Santa Casa da Misericórdia, Inv. Pin. 176
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The first is datable to ca. 1635 and is based on some of the prints of the Vita Beati Patrii 
of Ribadeneyra, both in the Galle/Antwerp version (1610) and that by Rubens from the 
previous year. The second cycle, of a heteroclite character, includes six canvases of 
Cabrinha and eight earlier ones by a different hand, conceived in 1619, in anticipation of 
the aforementioned royal visit34. It probably originates from the novitiate of Cotovia, 
recovered from the fire that ruined the church on the occasion of the earthquake of 1755.

Cabrinha is also responsible for the 15 canvases kept in the sacristy of the Sé Nova of 
Coimbra, dating from the late 1630s, closely dated to their counterparts in São Roque, 
addressing the same well-known themes, following the same iconographic sources. An 
Ignatian subject, a Jesuit artist, for the habitats of the Society – one can therefore speak 
of an unofficial ‘formulation’ of the steps of Ignatius’s life, namely: 1) Convalescence and 
conversion in Loyola; 2) The Pilgrim in Montserrat; 3) Presumed dead in Manresa; 4) Vision 
and ecstasy at Mass in Manresa; 5) The Pilgrim sleeping in the arcades in Venice;35 6) 
Journey to Jerusalem; 7) The Pilgrim in Jerusalem; 8) Taken as a spy and humiliated on the 
way to Barcelona; 9) Plunged in icy water in Paris; 10) Retraction of Diogo de Gouveia for 
the punishment unduly inflicted; 11) Vision of La Storta; 12) Farewell of Ignatius and Xavier; 
13) Approval of the Society by Paul III; 14) Death; 15) Obsequies.36

It is curious to note that it is a series of visions, ecstasies and graces received, plus a few 
episodes that denote heroic virtues, such as fortitude, humility or piety, but not miracles 
performed by Ignatius. These can instead be found in Rubens’s paradigmatic work.

The great flemish masters. Rubens and van Dyck

The Jesuits had the fortune to employ two of the greatest artists of the Baroque period, 
Rubens (1577-1640) and Bernini (1598-1680), both personally very close to the values and 
sensibility of the Society.

The young Rubens actively collaborated in the project that resulted in the publication 
in Rome (1609) of Ribadeneyra’s biographical work with engravings by Barbé, as we 
have seen. With the information received from his Jesuit friends in Antwerp – some 
of whom he portrayed – the painter, at the beginning of a brilliant career, was thus 
responsible for the establishment of a first iconographic proposition. The post-
beatification Antwerp edition of the following year helped to further disseminate and 
reinforce a set of episodes, conceived from the text. Although Rubens is not at the 
origin of the images on which this new Vita is based, the formal ambiance of the prints 
shows an adaptation to the Flemish aesthetic sensibility of Juan de Mesa’s (now lost) 
prototypes. Rubens played a predominant role in establishing this formal atmosphere, 
as shown by the anonymous drawings, preserved in the Hermitage, on which the edition 
was based37.

Perhaps even more important was the work that the painter carried out for the great 
church of the Society in Antwerp, which was being built during the second decade of the 
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Peter Paul Rubens (1577-1640)
Glory of Saint Ignatius of Loyola
Oil on canvas, 1617-1618
Vienna, Kunsthistorisches Museum, Gemäldegalerie, Inv. 530
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17th century and which was to be dedicated to the founder. Two huge canvases, dedicated to 
Ignatius and Xavier, now preserved in Vienna38, stand out from the spectacular decoration 
of the church, much of which was lost in the Great Fire of 1718, The Kunsthistorisches 
Museum has both the large altarpiece (535x395cm), from 1617/18, and the modello 
(105x74cm), datable to 1615/16. There are no significant discrepancies between them. The 
then blessed Ignatius is shown dressed in a chasuble, on the high altar of a church. His 
right hand rises in a gesture, behind which several Jesuits dressed in black appear to be 
sheltering. Before and below Ignatius, separated by a balustrade, there are a handful of 
characters, elderly, young, women with children, the destitute, sick, and possessed. In 
heaven, cherubim flutter and exorcised demons flee. This purely Baroque composition 
is entitled The Miracles of Blessed Ignatius of Loyola. The respective documentation of 
the Viennese museum (Inv. Gemäldegalerie 517) mentions the generic character of the 
prodigies presented, which are applicable to numerous hagiographic repertoires. Thus, the 
image confers a generic seal of holiness, the specific treatment focusing on the garments 
and morphological type – the baldness, short beard, tapered nose, as represented in 
so many previous engravings39. There is still space for the representation of specific 
prodigies, such as the ‘miracle of the hanged man’, which took place in Barcelona and can 
be seen in the bottom right corner of the huge painting. 

Designed as its pair – and with the same dimensions – the Miracles of Francis Xavier also 
presents a series of prodigies (resurrection of a dead man, healing of two blind people and 
a paralytic), this time within an ‘exotic eastern’ environment, which closely resembles a 
classic Mediterranean city. The KHM also holds the modello , dated 1616/7. In both works, 
Xavier is shown soberly dressed in black, without iconographic attributes. Behind him, a 
companion holds a book in his arm. It should be noted that the protagonist of such a large 
canvas, intended for a high altar, had not even been beatified...

The confidence of the Belgian Jesuits had no limits. The church was completed in 1626. 
It had been dedicated to the new saint a year earlier40. And had been blessed in 1621…41 In 
that same year, the young Jan Berchmans (1599-1621), the pride of the new province of 
Flanders-Belgium, based precisely in Antwerp and established in 1612, had died with an 
aura of holiness42.

In addition to painting, Rubens’s participation in what would become the first church in 
the world dedicated to Saint Ignatius of Loyola, included decorative projects and drawings 
for details of the façade, for which he will have been paid the considerable sum of 7000 
guilders43. 

In 1619/20, the painter, by then already known throughout Europe, executed a new 
version of Ignatius’s miracles for the church of the Gesù in Genoa44, commissioned by the 
Pallavicino family. Made for a transept chapel, where it can still be seen, this enormous 
painting is a more distilled version, more baroque in its light, and with elements in its 
composition inspired by Caravaggio, whose painting Rubens had had the chance to see 
on his visit to Italy. Given the protagonism of the possessed woman, at the bottom left, 
the painting is sometimes named Ignatius heals a possessed woman. Rubens painted two 
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different versions of the Vision of La Storta for the Genoese Jesuit novitiate, one inside the 
chapel and the other on the outside45.

The huge canvases of Vienna, made years ahead of the canonisation, are the most 
important examples of the iconography of these two new saints.

Rubens also painted Ignatius separately, with the same chasuble, his mystic gaze raised 
high, holding a book with the rule of the order. The canvas can be dated to 1620/22 and is 
currently in the Norton Simon Museum, in Pasadena. It testifies to the existence of specific 
commissions in these vital years, originating both from Jesuit communities and from 
private individuals, as in the Genoese case.

Given the impact of his artistic personality and his early interpretation of the subject, it 
can be said that it was Rubens who created the prototype of Ignatius’s representation as a 
priest, and Xavier’s as a missionary.

Even though he did not have his master’s closeness to the Society, Anton van Dyck 
frequented the same circles. He, too, depicted Jesuit priests and left a pair of portraits 

Peter Paul Rubens (1577-1640)
Saint Ignatius of Loyola
Oil on canvas, ca. 1620-1622
Pasadena, Norton Simon Museum.  
Inv. M. 1975. 03.P 
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of the two ‘proto-saints’, which today are kept in the Pinacoteca Vaticana46. The portraits, 
for which van Dyck made extensive use of assistants, present the two men in symmetry, 
dressed in black, like priests.

The influence of the Jesuits on the counter-reformist society of the southern Netherlands 
is reflected in the existence of many pictorial works that bear their mark, which multiplied 
from 1622, spreading throughout the century. Two relevant examples are the portrait of 
Saint Ignatius by Jan van Balen (1611-1654), where the saint is surrounded by a garland of 
flowers painted by the Jesuit Daniel Seghers (1590-1661), who was known across Europe 
for this kind of floral frames encircling portraits or religious scenes47; and the Vision of 
Saint Francis Xavier by Erasmus Quellinus (1607-1678) (Indianapolis Museum of Art, 1656), 
kneeling at the feet of the Virgin and Child, supported by two angels and wearing a white 
surplice with stole.

The italian contribution. Domenichino, Guercino, Guido Reni

The great Italian masters of Baroque painting could not have failed to notice the Society’s 
strong influence on papal Rome itself, intensified after that pivotal year of 1622.

The Bolognese Domenico Zampieri (1581-1641), known as Domenichino, was particularly 
active in Rome in the 1620s, where he enjoyed the protection of his fellow citizen, Alessandro 
Ludovisi, who reigned as Gregory XV (1621-1623). In that vital year, which marked the high 
point of Gregory XV’s brief pontificate, Domenichino received, from Cardinal Odoardo 
Farnese (1573-1626), a commission for the high altar of the small private chapel of the 
Roman Professed House. Known as Cappellina Farnese, the chapel was built and decorated 
from the beginning of the century, exhibiting a series of Flemish canvases narrating steps 
of Ignatius’s life, according to the Vita Beati Patri Ignatii 48. In the visual centre of the small 
chapel, Domenichino executed what is perhaps the first pictorial representation of Vision 
of La Storta. Displaying no specific attribute, with the hat and staff lying on the ground, 
Ignatius kneels on the road, gazing at the heavenly vision of the Father and Christ carrying 
the cross, up on a cloud, with two angels and one angelotto. On the left is the indistinct 
representation of the eponymous chapel. In the background, on the right, are two Jesuit 
companions, Pierre Favre (1506-1546) and Diego Laynez (1512-1565).

This important painting (166x98cm) is nowadays in the Los Angeles County Museum of 
Art49.

Giovanni Francesco Guerrieri, known as Guercino (1589-1655), was another of the 
leading artists linked to Bologna who were able to take advantage of the opportunity 
that having a pope from that city represented. After the pontiff’s passing, Guercino 
returned to his region, where he came to paint an extremely original work in relation 
to its iconography: Saint Gregory the Great between two Jesuit saints. It is datable to 
1625/26 and was probably commissioned by the Ludovisi family to commemorate the 
highlight of the reign of their relative and protector, Gregory XV (1554-1623). That is the 
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Zampieri Domenichino (1581-1641)
Vision of Saint Ignatius of Loyola in La Storta
Oil on canvas, ca. 1622
Los Angeles County Museum of Art-LACMA, Inv. M. 89.59
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reason for the unusual subject. In fact, Saint Gregory the Great, a Doctor of the Church, 
was the illustrious predecessor of all the other pontiffs who used his name. Moreover, 
the multiple canonisations of 1622 took place on the day of his liturgical feast, the 12th 
of March, certainly not by chance.

Sitting on an raised throne, an open book on his lap, the great Pope turns his head 
to look at the Dove of the Holy Spirit. Above, to the left, an angel holds a violin, in a 
clear allusion to the reform of liturgical music undertaken during his pontificate, which 
created the ‘Gregorian chant’. Below, flanking the throne, the Society’s first two saints: 
kneeling at the right hand of Saint Gregory, Saint Ignatius of Loyola holds the closed book 
of the Constitutions and looks directly at the viewer, raising his right hand in blessing. The 
bare head and short beard are present as identifying elements, just as in Domenichino’s 
painting, three years earlier. On the pontiff’s left-hand side, Saint Francis Xavier, dressed 
in black, like his companion, holds a pair of lilies. The posture of the two new saints 

Zampieri Domenichino 
(1581-1641)
Saint Gregory the Great with 
Jesuit Saints
Oil on canvas, ca. 1622
London, The National Gallery, 
Inv. NG6622
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clearly symbolises the special bond of obedience of the Societas Iesu to the person of 
the Pope. 

The large canvas (296x211cm) was possibly designed for the new church of Saint Ignatius, 
whose first stone was blessed in August 1626 by Cardinal Ludovico Ludovisi (1595-1632), 
nephew of the late Pope. However, it was never displayed there, having been offered, a few 
years later, by Prince Niccolò Ludovisi (1610-1664) to Juan Enríquez de Cabrera (1599-1647), 
Grand Admiral of Castile and Viceroy of Naples, who transported it to Spain. Having been 
stolen by the French during the Peninsular War, it arrived in England shortly after, where 
it was finally bought (1941) by the great art historian and collector Sir Denis Mahon, who 
bequeathed it to the National Gallery50.

In 1631/32, it was the turn of Guercino’s famous master, Guido Reni (1575-1642), to 
represent Ignatius and Xavier in a very different context: together with several other 
saints, in the celebrated Pallione del Voto or Palla della Peste (382x242cm). Painted on 
silk, it was commissioned by the municipality of Bologna, in thanksgiving for the end of the 
terrible epidemic of 1630, which killed almost a third of the city’s population51. Conceived as 
a painted banner, it was made to be carried in procession and depicts the patron saints of 
Bologna. At the feet of the crowned Virgin holding the Child and surrounded by cherubim, 
are the traditional protectors of the city, arranged in a visual circle: Petronius, Proculus 
and Florian, Francis and Dominic, now joined by Ignatius and Xavier. The Basque, on his feet, 
is wearing a surplice and chasuble; the Navarrese, on his knees, is wearing a surplice with 
stole and is holding a lily. A circular rainbow emerges between the celestial and the earthly 
levels, a sign of union between Heaven and Earth. Unanimously considered one of the great 
masterpieces of Guido Reni, it had several copies, with occasional changes52. The presence 
of the two new Jesuit Saints marks their entry into the Christian iconographic Olympus, in 
this case not so much by the presence of the old, half legendary, protectors, but, above all, 
for being represented alongside the founders of the two great mendicant orders. 

The french contribution

Some of the greatest French painters of the Grand Siècle worked for the Jesuits53.
Nicolas Poussin (1594-1665), while still quite young, received an important commission 

for the Parisian Collège de Clermont (later Lycée Louis le Grand), on the occasion of 
the canonisation of 1622. According to the sources, the commission was for six great 
compositions in tempera, now lost, with subjects such as Saint Ignatius in ecstasy, Saint 
Ignatius writing and Apparition of the Virgin to Saint Ignatius and Saint Francis Xavier 54. Years 
later, the already famous artist received a new commission, this time for the new chapel 
in the Paris novitiate, built according to the project of the Jesuit brother and architect 
Étienne Martellange (1569-1641). Financed by the superintendent of public works, François 
Sublet de Noyers (1589-1645), a great friend of the Society, the chapel was decorated 
with three canvases by three of the most important French artists of the time (1641). 
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Claude Vignon (1593-1670)
Apotheosis of Saint Ignatius 
of Loyola and of Saint Francis 
Xavier 
Oil on canvas, ca. 1628
Orléans, Musée des Beaux-Arts 
d’Orléans, Inv. 869

Poussin’s work was the grandiose Miracle of Saint Francis Xavier, today held in the Louvre, 
and also known as Saint Francis Xavier calling to life the daughter of a natural of Kagoshima. 
Intended for the high altar, it was flanked on both sides by Our Lady of the Jesuits, by Simon 
Vouet (1590-1649) (missing, and known only through an engraving by Michel Dorigny (1616-
1665))55 and by Child Jesus in the Temple of Jacques Stella, today in the church of Notre 
Dame des Andelys, homeland of Poussin.

 According to Léonore Losserand, ‘this triad of canvas by the three greatest painting 
masters of the time contributed to the chapel’s fame, even more than its architectural 
quality’56.

In addition to the aforementioned missing work, Simon Vouet painted an apotheosis 
of Saint Louis for the church of the Professed House of Paris, (Saint Louis), today in the 
Museum of Rouen and much criticise57.
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Philippe de Champaigne 
(1602-1674)
The Souls in Purgatory
Oil on canvas, ca. 1626-1650
Toulouse, Musée des Augustins. 
Musée des Beaux-Arts de 
Toulouse, Inv. 2004 1 218

However, the most important French contribution to the iconography of the first saints 
of the Society was made by Claude Vignon (1593-1670). 

He painted the Triumph of Saint Ignatius for the high altar of the chapel of the Collège 
des Jesuites of Orléans, now held in the Musée des Beaux-Arts in the same city (Inv. 
869). It is a composition conceived from the vision of La Storta (the painter may have 
seen Domenichino’s canvas in Rome), enlarged so as to include the figure of the Virgin 
(as Jeronimo Jacinto de Espinosa would do, three years later, in the Valencia painting 
mentioned above), and also Saint Francis Xavier, in a prominent place, a little below the 
main protagonist. Incidentally, the picture is also sometimes referred to as Apotheosis of 
Saint Ignatius of Loyola and of Saint Francis Xavier.

Mention must now be made of a missing work, of which there is still an illustrative 
anonymous engraving, entitled Le Triomphe de Saint Ignace et de Saint François Xavier 
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d’après le tableau de Claude Vignon qui est au Collège de Louis le Grand, rue St Jacques, à 
Paris58.

It is a unique representation of Baroque grandiosity, much earlier than the great 
glorification of the founder executed by Andrea Pozzo on the ceiling of the Roman church 
that bears his name (1685).

In Claude Vignon’s missing painting, Ignatius and Xavier are led to heavenly glory, each 
in their triumphal chariot, pulled by winged horses, accompanied by allegorical figures 
and crowned by angels. At the top, are the Trinity and the Virgin, flanked by numerous 
angels and saints, bearing below the usual legend Ad majorem Dei Gloriam. At the foot of 
the image, reinforcing its apotheotic character, four allegorical figures, symbolising the 
continents, contemplate the rise of the new saints. The classic heroic reference is evident 
here, wisely countered by the sober black robes of both characters, the only symbols are 
the lily for Xavier and a branch of greenery for Ignatius, a representation of victory over 
death and evil59.

It is symptomatic that the most spiritual of the great French painters of the 17th 
century, Philippe de Champaigne (1602-1674), worked little on Jesuit themes. His 
austere sensibility was very close to the Jansenist asceticism of Port Royal, which he 
portrayed so well in his works. He was therefore very distant from Baroque visions of 
apotheosis and glory, such as the one described above, and which is, itself, a rarity in 
the iconographic path of the founders of the Society. However, there is information that 
he painted an Annunciation for the Parisian novitiate in Faubourg Saint-Germain60 as well 
as the Souls of purgatory, for the Parisian church of Saint Louis (384 × 255cm), today in 
the Musée des Augustins in Toulouse. The painting is composed in vertical planes, with 
Christ and the Virgin presenting the sober and static majestic dignity characteristic of 
the artist. 

On a higher level, to the left of Christ, Ignatius and Xavier stand out from the crowd 
of souls, praying on their knees, one wearing a surplice and with his hands in prayer, the 
other in a chasuble, with his characteristic baldness, opening his left hand in an emphatic 
gesture61.

The control by the Jesuits over iconographic figuration through the instructions 
and engraved sources provided to the painters resulted in a relatively homogenous 
representation, whether Spanish, Italian, Flemish or French. The differences can be seen 
in the atmosphere, in some compositional flair, in the more or less Baroque spirit, in the 
formal specificities, but there is always an underlying hagiographic representation.

Paired and in group

As we have seen, the figures of Ignatius and Xavier are found linked from the beginning, as 
the two lungs of the Society, the two great builders, one preaching and baptising in remote 
lands, the other enclosed in the General Curia, writing foundational texts and thousands 
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of letters. Two types of holiness: interior and exterior, writing and preaching, politics and 
adventure – always prayer.

Within the new – expanding and affirming – religious order, there was plainly awareness 
of these two, mutually strengthening, models. Xavier’s hard work and death in 1552 
made him the first natural candidate for holiness. He is the most visible example of the 
evangelising fruitfulness of the Societas Iesu, willing to win the world for Christ, through a 
new ‘way of proceeding’. But at the origin of it all was Ignatius’s genius intuition, leadership 
ability, and heroic perseverance, which all his companions recognised. Without him, there 
would be no Jesuits. 

Ignatius, 15 years older than Xavier, died four years later, by which time the impact of 
the new company was already enormous. It was expanding in Europe, Asia, and America 
at an impressive pace, which made attaining the seal of divine approval in Rome all the 
more urgent. In addition, there was the consciousness of the order’s impact on the Church 
and on society, at a time of great turbulence, comparable only to the revolution brought 
by the two great mendicant orders three centuries earlier. The Jesuits’ fervour was 
accompanied by this awareness, together with the desire for ever greater efficiency and 
edification, which could only benefit from the heavenly intercession of the two founders, 
such obvious recipients of such graces. The Society’s evangelisation strategy attached 
great importance to the power of image, in a world still overwhelmingly composed of 
illiterate people62.

It was normal for there to be an engraved or painted portrait of Ignatius in every 
professed house, as a form of identification and group consciousness. For the altars of 
chapels and churches, the demand was not for the founder and first general superior, but 
for the saint, often flanked by his companion (both in life and date of canonisation).

That is so in the canvases of Guercino, Claude Vignon and Philippe de Champaigne. As it 
would be on numerous façades and altarpieces, carved, chiselled, or painted.

Some iconographic curiosities deserve particular reference:
—  Two large, very similar Namban paintings, representing the Virgin, surrounded by 

15 Marian scenes, and having at the foot of the painting Ignatius and Xavier adoring 
the Eucharist and accompanied by Saint Matthias and Saint Lucia. Executed in Japan 
in the early 17th century, they both present the main characters with Orientalised 
features63. A portrait of Xavier in watercolour on paper, with the burning heart, 
the crucifix, the Jesuit monogram, and the exclamation Satis es, Domine, satis es64 
emanating from his mouth dates from the same period of the first implantation of 
Christianity in the country. These European-influenced Japanese paintings bear the 
captions, respectively: S. P. Ignatius and S. P. Franciscus Xaverius, understandable in 
the context of the intense campaign for the beatification. It was unlikely there would 
be any clergyman, or any zealous Christian, who would object to the bold use of the 
anticipative S(anctus) in those parts of the world…

—  A Virgin in Glory with Saint Ignatius of Loyola and Saint Francis Xavier, which has the 
distinctive feature of having both saints wearing white surplices, the first with a 
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Juan Valdés Leal 
(1622-1690)
Saint Ignatius and 
Saint Francis Borgia 
contemplate an allegory 
to the Eucharist 
Oil on canvas, 1671
Seville, Museo de Bellas-
Artes, Inv. CE0190P

chasuble and the second a simple stole. It is attributed to the circle of the Neapolitan 
painter Pacecco de Rosa (1607-1656). The Virgin hands the lily to Xavier and the Child 
Jesus plays with the book that Ignatius extends to Him65.

—  The prolific Neapolitan Painter Luca Giordano (1634-1705) painted, in 1681, a large 
altarpiece (421x315cm), depicting the miracles of Xavier, watched by an ecstatic 
Borgia, who has armour and helmet at his feet, symbolising the forsaking of his 
military and courtier roles – elements that, as we have seen, are usually associated 
with Ignatius. It was executed for the Society’s church in Naples, dedicated to Saints 
Francis Xavier and Francis Borgia, renamed after the suppression to Saint Ferdinand, 
located in what is now the Piazza del Plebiscito66.
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Andrea Sacchi (1599-1661)
Virgin and child, Saint Ignatius of Loyola, Saint Francis Xavier, 
Saint Cosmas and Damian
Oil on canvas, 1629
Detroit Institute of Arts, Inv. 2017.10
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Despite being the most common, the Ignatius/Xavier association is not the only one. 
From 1605, the representation of the pair Aloysius Gonzaga / Stanislaus Kostka also 
became widespread. In the Netherlands, the iconographic type of the young novice had 
yet another protagonist: John Berchmans. 

Similarly, from 1624 onwards, (mainly) the Iberian Peninsula saw the multiplication of 
representations of Francis Borgia, who would be sculpted that same year by Juan Martinez 
Montañés to pair with Saint Ignatius in a Sevillian church, as seen. Further, in the same city, 
Francis Borgia, the holy duke, would be painted next to the founder, by Juan Valdes Leal, 
adoring the name of Jesus, before the Virgin and Child (1671, Museo de Bellas-Artes of 
Seville).

In Portuguese, Spanish and Latin American churches, it is therefore common to find the 
two pairs Ignatius/Xavier and (much less) Gonzaga/Kostka, with the occasional introduction 
of Borgia, usually instead of the Polish novice.

The definitive iconographic consecration is displayed in the representation of the new 
saints in the company of the other elect, long the object of veneration of the faithful. This 
is the case in Guido Reni’s Palla della Peste, already mentioned, or the Sevillian canvases 
of Juan de Roelas and Juan del Castillo, among many others. Association with other saints 
will always have, at its origin, specific reasons of the commission, forms of community 
affirmation, connection to ancient and venerable traditions, characteristics of the place, or 
simply the desire, on the part of the commissioners, to honour certain heavenly patrons. 
Among the various 17th-century examples is the fresco for the old pharmacy of the 
Roman College by Andrea Sacchi (1599-1661), whose model is held in the Detroit Institute 
of Arts67, where Ignatius and Xavier appear in the company of the medical Saints Cosmas 
and Damian.

In conclusion

In two important texts, the great Jesuit historian John W. O’Malley reflects on the meaning 
and strategy of the first Ignatian iconography68. It is clear the investment of the emerging 
Society in the centrality of the figure of the Founding Father, in whose promotion to the 
altars, image plays a fundamental role69. It is a clear counter-reformist attitude, in this 
post-Trent reinvigoration in which the Jesuits were protagonists. The awareness of this 
protagonism, in this historical moment of revitalisation and expansion of Catholicism, 
is translated into the iconography itself, which was then being defined. Not only the 
miraculous episodes, or the displays of heroic virtue, but also the ecstasies and visions, 
marked the exceptional holiness of the founder of this Family, which was expanding 
throughout the world. Once a predominant physical type had been established: bald, thin, 
pronounced nose, short beard, only differing in the pilgrim phase, with long hair and beard, 
and the small group of distinctive elements – crucifix, weapons abandoned on the ground, 
IHS monogram, book, motto Ad Majorem Dei Gloriam – also defined, it was nonetheless 
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important to draw a parallel with Saint Francis of Assisi as founder of a fundamental 
order of Christendom – a theme, incidentally, frequently approached in paintings. The 
depictions of the Approval of the Society of Jesus by Pope Paul III were, therefore, the 
updated version for this new era of the Confirmation of the Franciscan Order by Pope 
Honorius III 70. The iconographic importance of the episode, so often repeated, lies in the 
character of special connection of the new companions of Jesus to the Roman Pontiff. The 
compositional typology is evident – in all cases, the founders are presented before the 
confirming Pope seated on a throne, a symbol of the exercise of an indisputable authority. 
Standing, or kneeling, they present their rule or receive one, already approved. This can be 
seen, for instance, in the aforementioned canvas of Domingos da Cunha, o Cabrinha, held 
in the Lisbon church of São Roque (1630).

The triumph of the double canonisation having been achieved in 1622, the immediate 
years and decades after saw a proliferation of representations of the new saints, alone, 
in pairs, or associated with blessed Jesuits and other saints of the universal Church. 
The visual theme used in the great campaign, from the end of the previous century and 

Triumph of Saint Ignatius and Saint Francis Xavier
engraving on paper, 17th century
New York, The Metropolitan Museum of Art, Prints,  
Inv. 61.622.30. Scala Archives 
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that intensified in the first two decades of the 17th century, continued to feature in the 
exponential increase of images, prints, paintings, reliefs, medals, statues, taking the figure 
of Saint Ignatius of Loyola everywhere.

The iconography of the new saint, at once sober and triumphant, austere in costume and 
Baroque in visual expression, Spanish in figure and Flemish or Roman in the surroundings 
of clouds and angels, would be a determining element of the self-congratulatory mental 
image of the Society, which then existed at its time of maximum splendour and which took 
shape in the remarkable work, Imago Primi Saeculi Societatis Iesu, produced and published 
by the Flemish Jesuits in Antwerp (1640)71. After all, this was at the base and origin of 
this order in expansion and affirmation, which characterised itself, successively, in the 
chapters of this work, as Societas nascens, societas crescens, societas agens, societas 
patiens and societas honorata.

1. The zeal of the Jesuits in promoting their founders went so far as to motivate severe rebuke and admonition 
from Clement VIII. See Note 3 below.

2. These two noble young novices therefore inaugurated the iconography of saints and blesseds of the Society. 
They often shared the black robes, the white surplice, the lily, emblem of virginity, and the crucifix. In 1650, 
Guercino executed one of the most famous paintings depicting Saint Aloysius Gonzaga (Metropolitan Museum, 
New York).

3. Clement VIII Aldobrandini, a Franchophile, did not overly appreciate an order still considered, at that time, too 
closely linked to Spain and the Habsburgs. It was during his pontificate that the controversy between Dominicans 
and Jesuits about grace and free will began.

4. See Heinrich Pfeiffer, SJ — “Iconografia”. In Giovanni Sale (ed.) — Ignazio e l’Arte dei Gesuiti. Milan: Jaca Book, 2003, 
p. 185.

5. See Thomas M. Lucas, SJ (ed.) — Saint, Site and Sacred Strategy (catalogue of the exhibition of the Biblioteca 
Apostolica Vaticana). Rome: Biblioteca Apostolica Vaticana, 1990, p. 184. The banner is visible in a painting by 
Andrea Sacchi from 1639 in the Galleria Nazionale di Arte Antica (Barberini) in Rome.

6. Jacopino del Conte, a mannerist painter, known mainly for his portrait of Michelangelo.

7. See Thomas M. Lucas, SJ, in the catalogue of the exhibition Saint, Site and Sacred Strategy, mentioned above, 
p. 63.

8. See Guido Cornini, in the documentation about an anonymous portrait present in the General Curia, included in 
the aforementioned catalogue, p 127.

9. There is an 19th-century copy in the Museo del Prado, by Francisco Jover Y Casanova.

10. See Angela Dell’Oca — “L’immagine di Sant Ignazio di Loyola (1543) al Museo di Sondrio”. Ignaziana. Journal of 
the Pontificia Università Gregoriana, vol.18, 2014, pp. 309-341. [https://www.ignaziana.org/18-2014_06.pdf]. 
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From trent to post-trent the powers, the 
religious and the new saints, conquerors 
and ascetic-catechetics
António Camões Gouveia
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Introducing this study 

Despite the bibliographic production around it in recent years and the renewal of its 
rationales of understanding, the Council of Trent (1545-1563) still does not receive, on 
most occasions, the attention it deserves. 

Why? Because, by adherence, opposition or extension of permanence, the Council of 
Trent left a strong mark in the world, with Europe at its centre. It is therefore paramount 
to consider this mark in its multiple dimensions. It is important to begin by understanding 
the variations of depth and the multiplicity of connections it touched. Small studies and 
reflections, thematically centred and oriented to the understanding of a situation focused 
on one case, as is sought here, can help in the search for answers. 

The juncture. The time of the Council of Trent – the religious and the ecclesiastical1 – the 
event and its narrative, the theological-ascetic, pastoral, and moral ideas, the practices 
and models.

The case. To be holy, to have that holiness recognised, to engender devotion, to engender 
liturgies.

This text was written with a mind to all of these things, and more. A text not conducted 
by an expert, but by a reader of experts, interested in understanding all these Tridentine 
world views. A short journey based on bibliography intertwined with questions and some 
reflections, hopefully apropos. 

The goal is to understand the desire that led to convening the Council to Trent. Why 
convene a Council? Why do it in Trent? The reasons for the edict and what it achieved. Its 
active periods and dormancies – why reconvene? The same in the resumptions? And the 
recomposition of the Council Fathers present? What about the balance of power of the 
papacy and its Curia, of the bishops and fathers general of the religious orders, of the 
kings, of the monarchies and of the lords of the cities? What was achieved, what remained 
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to be achieved, and was completed in a Tridentine way, but not in Trent. All general ideas, 
many of which already sufficiently addressed2. 

Some were approached from the outset, mythologising and conditioning future writings. 
It is the case of its earliest chronicler, Paolo Sarpi (1552-1623), who wrote between 1610 
and 1618 the first history of the Council of Trent, only printed in 1619, under a pseudonym, 
in London. This was a history committed to the author’s Venetian point of view, critical of 
the increase of Rome’s central power and especially supportive of bishops’ power, which 
Sarpi argued should have been increased and given more autonomy than the Council 
Fathers decided, so as to become the means of limiting Roman papal power. His views 
also lead him to lament the absence of debate with the Protestants, whom he regarded as 
possible allies of Venice against Rome and Spain. These positions and his correspondence 
with German Protestants and French Huguenots eventually led this History of the Council 
– which was nothing but opposition to Rome – to the Index3. 

From the first reading, the implications of the regional powers that underlie the conciliar 
undertaking, convened by a Pope, are immediately apparent. It is clear how the two 
strengthened powers – that of the Pope and that of the bishops – became clarified, even if 
in many ways, antagonistic. It also became apparent – particularly in 1618, when the Thirty 
Years’ War started – that the Protestant territorial power could be a counter-power in the 
geostrategy of Europe.

Other ideas are much later, less immediate, well put together in their time, envisaging a 
documented narrative and establishing a nomenclature that would mark historiography 
to this day. This is the case of the books of Hubert Jedin (1900-1980) and his immense 
and insurmountable work of systematisation and documentation of the ecclesiastical-
diplomatic day-to-day of the Council. They are always worth rereading. The research for 
the four long volumes was largely done in the Vatican where, being of Jewish heritage, he 
sought refuge from the Nazis from 1939. The result was only published for the first time, 
in German, between 1951 and 1976. 

The outline of the volumes is revealing of the perspective of analysis adopted: a 
documented diachronic narrative. Hubert Jedin wrote, in 1949, in the Prologue of his study: 
‘This book is written for critical readers; it is intended to be read and not just consulted, 
even if, in the notes, I have also endeavoured to make it easy for the researcher to verify 
my statements and guide them to a deeper study of the problems.’4. 

As the approach to these two works – the partisan documentary chronicle and the study 
in positivist history – has shown, the production has since multiplied, but it has not had 
a very significant impact in the historiography of modern times, even in areas such as 
history of culture or history of mentalities. Even in these fields, it has resulted in chapters 
on ‘the Council of Trent’ or ‘the reception of the Council of Trent’ as if what was thought, 
discussed, written and printed there was a matter reserved for Catholic scholars and 
ecclesiastics. 

It has indeed been so. But even with this centripetal closure, something has changed. 
With the rupture of a Christianitas of repudiations, confrontations, and conflicts in the 
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construction of several Christian churches, each defending a scriptural reading of the 
truth of Christ, the Council of Trent brought construction and written fixation. It was one 
of the founding, powerful moments of perception of the mediation of the religious sphere 
through printed writings and engravings.

It is also certain, determinable, and analysable, that the ideas written and printed, the 
intellectual formations they entailed and their consequences to the day-to-day of many 
people, believers and dissenters alike, went much deeper than could have been foreseen. 
The systems of power that formed the background for the written outcomes of Trent, and 
which accepted them and shaped them for the consolidation of the centres of power – the 
Pope, the bishops, the king – showed greater engagement than was usual at the dawning 
of the modern age5. 

Processional staffs, 17th/18th centuries
Wood overlaid with silver 
Lisbon, Museu de São Roque, Santa Casa da Misericórdia, 
Inv. Ao. 2 and Ao. 3
Gift from Comissão Nacional para as Comemorações dos 
Descobrimentos Portugueses
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A number of officials was dedicated to accepting and disseminating the ideas and 
liturgies in that body of texts, as well as to reading them, giving them to read, or reading 
them out and interpreting them for others. Institutional foresight led to investment in 
specific and perfected professional training for these people, which would allow them 
to be healers of souls, good preachers, better confessors, and excellent catechists. The 
written and spoken word bound together in a strong alliance, becoming an argument for 
momentary reconquest – local and missionary – but with a hint of the future. Thinking, 
writing, reading to disseminate, reaching the streets, undertaking processions, making 
saints... all this was Trent.

Many reformations 

Trent had immediate and visible beginnings – Luther’s rupture in 1517, the date pointed as 
the start of the Reformation – and results that are simplistically reduced to a compound 
word: Counter-Reformation. Like a natural process of affirmation and response. 

Only the Reformation went beyond the publishing of 95 theses of German ecclesiastical 
protest. It was a long and complex path of sedimentation, or refusal of localised reforms. 

First, localised in authorial ideas, in expansion in the literary, visual and musical culture of 
the humanism and Renaissance of the early modern period. Many of the authors can today 
be listed thanks to the nascent and vibrant apparatus of the written press and engravings. 
Miscellaneous thoughts, bodies of miscellaneous thoughts, and great thought systems. 

Thanks to that multiplication, one can also reconstitute controversies and, through the 
use of diaries and letters, approach their constructs, understand their dissemination, and 
– importantly – their potential for reception, the changes such reception generated and, 
if that happened, how the practices adapted the ideas to reality and to conflicts of power.

An enumeration, guided only by alphabetical order, with a common endeavour: 
reforming. Alumbrados (ca. 1510 ...), Anglicans (1534 ...), Beghards (1215 ...), Beguines 
(13th century), Butzer (1491-1551), Calvin (1509-1564), Catherine of Siena (1347-1380), 
the Councils of Pisa (1409) and of Constance (1414-1418), Eckhart (1260-1328), Erasmus 
(1466-1536), Ficino (1433-1499), the Humanists (14th-16th centuries), Hus (1369-1415), the 
Hussites (ca. 1420-1434), Knox (?-1572), Luther (1483-1546), Melanchton (1497-1550), More 
(1478-1535), Nicholas of Cusa (1401-1464), the papacy in Avignon (1309-1377), Oecolampad 
(1482-1531), Ruysbroeck (1293-1381), Savonarola (1452-1498), Suso (1295-1366), the 
Taborites (1420-1434), Tauler (1300-1361), the Utraquists (c. 1415-1434), the Waldensians 
(c. 1173), Vives (1494-1540), the Western Schism (1378-1417),Wycliffe (?-1384), Zwingli 
(1484-1531),...

These and many others – among many cases that were isolated, forgotten, or yet lost, in 
the documents in the power of bishops and the Inquisition – are some of the ecclesiastical-
religious thinkers, and the groups are some of the ‘rupture landscapes’ that must be 
rebuilt to understand the Reformation of reformations.
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New ideas, or reassessed ones, or in search of the original thought... Chaunu’s prevalent 
explanation. According to the French historian, since the urban and university upheavals, 
the plagues, and the ‘heresies’ of the 13th and 14th centuries, efforts were made in the 
religious field and that of scriptural texts towards re-establishing the lectio. The young 
humanists did it with the conviction of rebirth. It was necessary to make the commentary-
filled relectio give way to the technical breakthrough of philology and the rational advances 
of philosophy and theology. It was necessary to create an intellectual centrality around 
the search for a lectio, that of the virgin, uncontaminated text, the text of the original, 
founding reasoning, whether it came from the philosophies of Platonic or Aristotelian 
basis, or, from Christianity, the Bible6. 

Then there is the territorial and human impact, the power relations between different 
factions. The foci of ‘heretics’ at various points, the justifications, and the forces used to 
suppress them. Alongside the ‘heresies’, the daily practices of Christians, the devotions, 
the beliefs, the miracle and pilgrimage habits, the local saints and cults, the gestures and 

Martin Luther in the Circle of Reformers
ca. 1625-1650,
Berlim, Deutsches Historisches Museum
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objects that bring the faithful close to the divine, everything was agitated, in acceptance 
and in refusal7. 

The Reformation, this complex of reforms, dragged on in time, during which Trent 
happened, and during which Europe saw the disintegration and reorganisation of 
Christianitas.

An obvious question that must be asked is how to combine all these ideas, practices and 
outcomes of power, of ecclesiastical-religious fervour, of the 14th to 16th centuries, with 
the matters discussed and approved by the fathers of the Council of Trent until the 4th of 
December 1563 and decreed by Pope Pius IV (1559-1565) in the bull Benedictus Deus? The 
answer may be easy, but its formulation is very complex. An approximation may be reached 
by holding on to the structural and transversal themes of these reforms-Reformation.

A council in three stages... and Rome 

It was not easy. It was confusing as to the complementarity of powers, and the actual 
gathering of the Council – desired to be universal, but in reality, ill attended – had to rely 
on the good will of many people, both favourable and contrary. The Protestants were 
expected to take part, but despite some efforts and few concessions from Rome, they did 
not want to participate. A negative starting point. By convening the Council without this 
critical Christian segment, who were ever more distant, Rome accepted the rupture and 
its circle of territorial power to the South.

The council was convened by bulls issued by the Pope. The opening bulls had different 
times and locations. In 1536, a bull by Paul III summoned the council to Mantua and afterwards 
to Vicenza. Confrontations and diplomacy eventually led it to Trent by the hand of Emperor 
Charles V. The first bull for this location was promulgated on the 20th of June 1542. On the 
19th of November 1544, a new bull by Paul III – the Laetere Jerusalem – convened the meeting 
for the 25th of March 1545 in Trent. It was, however, not yet to start. Few, very few bishops 
had arrived in Trent. A new bull from the 17th of April – the Decet Nos – compelled the 
bishops to participate and the date of the 3rd of May was set for the opening. And yet it did 
not start. The weather, the food supplies and the scarcity of accommodation recommended 
a return to Bologna ... but Trent remained the chosen site, only with a new date: the 13th of 
December 1545. That was it. The Council of Trent was about to begin.

The variation of the places chosen – Mantua, Vicenza, Bologna, Trent – did not stop here. 
On the 11th of March 1547 (Session VIII), the Council Fathers decided to move to Bologna 
because of a plague outbreak (morbo). The Council was gathered there between the 21st 
of April 1547 (Session IX) and the 2nd of June 1547 (Session X) Only then did it return to 
Trent, where it stayed until 1563.

From the starting attempts to its full functioning, there was constant presence of the 
wider territorial powers at the Council of Trent. Internal European wars, diplomatic powers 
and manoeuvres in Rome, alliances and concordats, all were reflected in the assembly. 
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An external reflection that is evident in the temporal sequence and its interruptions; an 
internal reflection, visible in the representatives of the different monarchies and territorial 
powers, and even in the ecclesiastical representatives of each one. 

The Papal States of Paul III (1534-1549), Julius III (1549-1555), Marcellus II (1555), Paul IV 
(1555-1559) and Pius IV (1559-1565). Spain and the Western Empire of Charles V (1516-1519-
1556) and then the territorial empire of Philip II (1556-1598)... and the Inquisition. The France 
of the Valois François I (1515-1547), Henri II (1547-1559), François II (1559-1560), Charles IX 
(1560-1574) and the Huguenots. The signoria of Venice, the Italian family duchies. The Curia 
of Rome. All these interests, capable of imposition and decision, made use of theologians, 
enterprising and reformist bishops, and holy men.

As it took place between 1545 to 1563, it seems the Council lasted 18 years. It was not 
so. In practice, the Council worked for about 52 months, considering the continued work 
and not counting the interruptions of the liturgical calendar. Just over 4 years. There were 
three conciliar stages: 1545-1547 (13th of December 1545 to the 2nd of June 1547; Sessions 
I to X), 1551-1552 (1st of May 1551 to the 28th of April 1552; Sessions XI to XVI), 1562-1563 
(18th of January 1562 to the 4th of December 1563; Sessions XVII to XXV)8. 

The decrees, approved on the 4th of December 1563, went to Rome, where the news 
arrived on the 8th and where a procession of thanksgiving was held on the 15th of the 
same month. On the 26th of January 1564, Pius IV confirmed the Tridentine decrees in 
a consistory: ‘With the advice and consent of the Cardinals We hereby confirm without 
exception all the decrees of the three sessional periods by virtue of apostolic authority, 
and order that they be complied with and unwaveringly observed by all the Christian 
faithful and that a bull be prepared in this regard’9. 

Only on the 30th of June 1564, with evident delay for multiple reasons, did the papal bull 
Benedictus Deus confirm the oral statement already transcribed. On the 18th of March 
1564, the official editio princeps of the decrees, had already been printed by Paolo Manuzio; 
others would follow10. 

The reception of the texts and matters resulting from the Council of Trent by the 
non-ecclesiastical and ecclesiastical powers of Catholic Europe presented a variety of 
difficulties, largely resulting from the arrogance of the Pope in deciding to be the only 
possible and acceptable source of authority for their interpretation, sine auctoritate 
nostra11. Their acceptance ipsis litteris only happened immediately in Portugal, Venice, the 
Empire, Poland, Savoy, and Florence. Their acceptance in Spain and France would take a 
long time and entail varied diplomatic manoeuvres12. 

After Trent, texts of the greatest importance for the standardisation, the pursuit of 
concomitant universality in the liturgical calendar and the calendar of saints, in colours, 
gestures, protocols and readings, were drafted, edited and approved in Rome, as the council 
had recommended in its last session. These reforms had a hand from Dominican, Theatine, 
and Jesuit priests. The Catechism comes out in 1566, the New Breviary in 1568, the Missal 
– designated as ‘Roman’ – in 1570. The works were completed in the pontificate of Pius 
V (1565-1572), later canonised as Saint Pius V, also for all these reformed works, which 



74

‘TO SEE ALL THINGS NEW’ From the Conversion to the Canonisation of Saint Ignatius of Loyola

came out in print. Under the close and watchful direction of each Pope, the Congregations 
multiplied and bureaucratised the power of Rome. To a large extent, they were, on the 
ground, the builders of the practices known as ‘Tridentine’.

All the records of political and institutional history, of the history of diplomacy, wars, 
ascetic and devotional practices, of catechesis and missioning, and some theology, in mid-
16th century Europe, amply exemplify the indecision, opposition, and acceptance of the 
outcomes of Trent. Yet, at the same time – and as already stated – the juncture was a 
constructive motor of the variations of depth and of the multiplicity of connections with 
which the Council of Trent (1545-1563) touched and marked the people, powers, and social 
dynamics of the Modern Age.

On the 13th of December 1545, in the small town of Trent, the conciliar assembly began 
its first session. The Decree Concerning the Opening of the Council read: “Does it please 
you, for the praise and glory of the holy and undivided Trinity, Father, Son, and Holy Ghost, 

Council of Trent
Trento, Museo del Palazzo del Buonconsiglio
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for the advance and exaltation of the Christian faith and religion, for the extirpation of 
heresies, for the peace and unity of the Church, for the reform of the clergy and Christian 
people, for the suppression and destruction of the enemies of the Christian name, to 
decree and declare that the holy and general Council of Trent begins and has begun [They 
answered: It pleases us.]”13. Immediately below, in the same records, can be read that the 
sessions were postponed until the 7th of January for reasons of the liturgical calendar. 
The works had barely begun before they were suspended...

Despite the short adjournment, the equally short opening text holds all the long and 
longed for Reformation programme. There was a desire to reform under a Trinitarian 
inspiration that should lead to the expansion of the Christian (Catholic) faith and, for that 
purpose, was accompanied by an explicit will to reform the clergy and the people.

From the beginning, the intentions would be expressed theologically or would be realised 
through the pastoral letter14. 

Keeping watch. Keeping watch to avoid heresies and eradicate existing ones. That is why 
the powers were strengthened and procedures of action regulated. That is the reason for 
the emphasis on the Magisterium and power of the Pope and the bureaucratic machine 

Hendrick Frans van Lint, ca. 1730
View of Rome
Oil on canvas
Los Angeles County Museum of Art-LACMA, Inv. 49.17.3
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in Rome. In parallel, the instruments of regional and territorial control were perfected, a 
role reserved for the bishops and for the mechanism of pastoral visits. 

Catechising. Catechising is more than teaching for doctrinal initiation. The Magisterium 
must support the doctrine taught. Through teaching, confessing, and directing consciences, 
a system should arise for guiding the people. Missioning became the preferential posture, a 
field for reconquering faithful and raising their number. The Church of Rome was Christian, 
specifically, Catholic, not a group or sect, but a universal institution.

Standardising. Standardising means to universalise from without. If all the catechised 
made use of the same educational and guiding texts from the Magisterium and doctrine, if 
all saw the same sins as sin, if their liturgies – form of outward expression – had the same 
gestures and colours, the same calendar and readings, this image of universal unity would 
become visible. Image, once again, the image15. 

It was a natural consequence that the new life models for Catholic people would receive 
the impact of these ideas and the concepts that underlay them and that arose from 
them. It was, therefore, no surprise that it would change and that a different standard 
with the sanctifying components would emerge. The observance and practice of these 
components by any baptised person would lead to holiness. It would, because it can be felt 
and seen; because holiness can be breathed in and leaves a scent in those who are thus 
recognised. Then, when a process of canonisation is started, the Roman authorities – and 
only them – find in the person signs of holiness transferred from the model. 

XXV sessions, one decree 

Tracings... model, modelling, transferring, allowing to see ... image contents.
Let us turn to the text of the decrees of the Council Fathers on their penultimate day of 

meeting, the 3rd of December 1563. 
The decree, On the Invocation, Veneration, and Relics of Saints, and on Sacred Images16, 

involves and conditions the theological-ascetic status and the small, multiple and 
permanent devotions of affective and popular piety around the image. Devotion to the 
saint – what is a saint? What is a Tridentine saint expected to be? Devotion to the saint’s 
body in each small, non-ephemeral piece how can the relic be a presential token of a 
virtuous past ante-mortem? Devotion to the representation of the person of the saint in 
each drawn, painted, engraved, and sculpted piece, marked by attributes consecrating the 
virtues and heroics of the figure imagined17. 

The text is an attempt – full of tenuous allusions and affirmations – to use theological 
knowledge to justify and be able to accept external devotional practices and practices of 
popular piety that involve the saints, their bodies turned into relics, the representation of 
their image, especially in large scale, transformed into a spiritual reality.

Saints, relics, icons. Three subjects long under debate within Christianity. Three 
subjects foundational to reformation ruptures since the devotio. Three themes that 
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awaited a Catholic response and which were one of the reasons for the conciliar meeting 
at Trent.

In the Decree some key sentences can be gleaned, as well as replies to attacks, doubts, 
and practices. Sentences and replies that, at the same time, help us approach the outline – 
the word should be repeated and returned to – of the image of the saint, in the triple sense 
the decree announced and synthesised.

The sentences of the Decree. Learning the saints is an obligation and a necessity. ‘The Holy 
Council commands all bishops and all others who have the obligation and duty of teaching, 
to, in accordance with the usage of the Catholic and Apostolic Church, (...) instruct the faithful 
diligently particularly in matters relating to intercession and invocation of the saints’18. 

The new saints after Trent

A look at a list of the men and women beatified and canonised throughout the Tridentine 
17th century is enough for one to realise that there was a change in the complex circle of 
holiness.

In a total of 32 canonisation festivals held between 1601 and 1694, six were for women 
and 26 for men. Of these 32 new saints, 28 were from the ecclesiastical establishment: 

Reliquary bust of Saint Ignatius of Loyola, 
17th century 
Polychrome, gold and silver wood
Lisbon, Museu de São Roque, Santa Casa da 
Misericórdia, Inv. RL 1197
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three of the women were nuns (two Carmelites and one Oblate of Mary) and two were 
Franciscan tertiaries; among the men, there were six bishops, three other clerics and 14 
religious. Among the 28 from the ecclesiastical ranks, there are 12 founders of religious 
orders (Oblates of Mary, Jesuits, Oratorians, Discalced Carmelites, Mercedarians, 
Visitandines, Theatines, Premonstratensians, Carthusians, Hospitallers, and two 
Trinitarians), four of which were bishops, one, a reformer (Franciscans), besides 12 simple 
friars, nuns, and tertiaries (the Franciscans, the Dominicans, the Franciscan Tertiaries, and 
the Jesuits with two each, and the Augustinians, the Discalced Carmelites, the Servites, 
and the Mercedarians with one each) and the three non-bishop clerics. It should be noted 
that from the 32 cases, six were bishops, of which two canons regular of Saint Augustine 
and four clerics. There were only three men and one woman that were lay, three non-
bishop clerics, and two female Franciscan tertiaries. 

Two concluding, less quantitative, notes about this list. 
The first is to call the reader’s attention to anachronistic cases. Queens, a farmer, the 

founders of the Carthusians and the Trinitarians are the cases that escape the immediacy 
of canonisations. All justifiable in the new Tridentine weight balance. Some were 
exemplary, powerful faithful, others simple faithful, but who were the founders of rural 
or monastic-conventual daily habits. Forgotten men and women who were given visibility 
and who, also for that reason, deserved to be raised to the altars.

The second note is an affirmation: Men or women, friars, nuns, reformers or founders 
– the great construction of life paths and holiness is born out of the regular clergy. 
Apart from four laics and three clerics, 25 of the elect are from the regular clergy, 
considering as religious the founders of new orders even when they were bishops. As 
already mentioned, six among the new saints were members of the episcopal body, of 
which two were regular canons of Saint Augustine and four were founders of religious 
orders19. 

The image of these new saints – or the image they were expected to have – underwent 
marked changes, as, consequently, did their meaning. Let us see20. 

There were several aspects that gave shape to a saint, after the construction proposed in 
Session XXV, and which was included, by Urban VIII (1623-1644), in the Sacred Congregation 
of Rites, created in 1588 with the specific purpose of instructing and controlling the 
processes of beatification and canonisation. 

Still in 1588, documents were issued that tightened the rules for initiating such 
processes, requiring a close reading of the texts in search of doctrinal purity, demanding 
testimonies about the subject’s reputation for sanctity and the occurrence of miracles, 
besides – importantly – determining the typology of public worship for the Congregation. 
Some of these determinations match those established at Trent21. 

Virtues must be visible, but this should be an Orthodox kind of visibility, i.e., within the 
limits allowed by the Congregation. Men and women of excellent virtue, inspiring small 
local or regional worship with characteristics of popular piety, were not well regarded 
and could hinder the progress of processes. The gap between the popular saint and the 
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saint of the Magisterium and papal privilege widened – and this, too, agreed with what was 
set at Trent. 

From this web of powers established at Trent and the practices anchored in them and 
exercised from the Curia of Rome, what kind of saint was born? What was proposed to 
the faithful? 

Peter Burke’s 1988 reading, well summarised by Giulio Sodano, clarifies and organises 
this proposal. ‘Peter Burke had the merit of identifying the requirements that favoured, in 
the Modern Age, the recognition of holiness. Being male rather than female, ecclesiastical 
rather than lay, and belonging to a religious order rather than being a simple priest, 
facilitated the way to the altars. These requirements had to be accompanied by certain 
‘careers’. To be a saint, one had to have been the founder of a religious congregation, 

Canonisation of Saint 
Philip Neri, along with 
Saint Teresa of Avila, 
Saint Isidore, the Farmer, 
Saint Ignatius of Loyola, 
and Saint Francis Xavier, 
on the 12th of March 
1622.
Oil on canvas,  
17th century
Seville, Iglesia de San 
Alberto
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or a missionary, or to have acted as a good shepherd, or to have devoted oneself to a 
charitable activity, or, finally, to have been a mystic’22. 

Popularised throughout Italy and Europe in the 1620s, following the canonisation, on 
the 12th of March 1622, by Gregory XV (1621-1623), of quattro spagnoli e un santo (‘four 
Spaniards and a saint’), the Italian phrase speaks volumes about the choice and exemplary 
use of the Tridentine option for the saint.

It marks two poles of ecclesiastical power with evident representation in the groups 
of the Roman Curia. On one side were the followers of Spain, which enjoyed increasing 
affirmation, from the Catholic Monarchs, Isabel (1474-1504) and Fernando (1479-1516), to 
Emperor Carlos V, and even the ability to impose its will with Filipe II, benefitting from 
permanent residence and functional circles of power, and direction and visibility among 
certain cardinals. And, on the other, the maze of Italian regional powers, consolidated into 
Republics, cities, duchies... as well as dioceses and archbishoprics, not to mention heads of 
religious orders and pontifical dignitaries23.

Moreover, the phrase shows the outline of the model of holiness to which the practices 
implicit in the Tridentine decrees pointed24. 

An Observant reformer, Tereza de Cepeda y Ahumada (1515-1582), or Saint Teresa of 
Ávila – a near Alumbrada, from the perspective of the Inquisition – was a defender and 
practitioner of sacerdotal guidance and, spiritually, a mystic and prolific writer, whose 
works are still frequently printed. 

A founder of a new religious institute, in a fusion of monasticism and priesthood, 
multiplier of the fundamental ideas of the oratories, reminiscent of the broad field of 
the devotio moderna and Christian humanists, Iñigo López de Oñaz y Loyola (1491-1556), 
or Saint Ignatius of Loyola, too, was a spiritual reformist, an accurate planner endowed 
with logistical reasoning, capable of obeying and being obeyed, a writer, and generator of 
writing.

Another Roman founder, Saint Phillip Neri (1515-1595), a constant champion of obedience 
and joy, revived and affirmed the oratories, in the territories where they first appeared 
and multiplied, with secular practices he had before being ordained a priest. 

Francisco de Jasso Azpilicueta Atondo Y Aznáres (1506-1552) was one of the first 
products of a regular Institute, a man of refined Parisian intellectual formation. Yet, 
instead of another preacher, confessor and spiritual guide working within the confines of 
Europe, Saint Francis Xavier was a priest on a mission – a missionary. 

And finally, Isidore (1070-1130), Saint Isidore, a day-to-day Christian, a farmer, the driver 
of an oxen-pulled plough, which the angels would steer for him while he withdrew to 
pray. The protector of Madrid, the Sower of Christian religion that unified the kingdom and 
justified the King. 

Four Spaniards and a saint – is that a fact? Or a fact that holds a variety of powers, 
foundational obediences, circulation of ideas in print, and the protection of verbal 
catechesis as a space for assorted life experiences and for devotional practices subject to 
approval. Five Catholics, one same council – Trent.
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One of these new saints in two lives 

The Relações das sumptuosas festas, com que a Companhia de Jesus da Provincia de 
Portugal celebrou a canonizaçaõ de S. Ignacio de Loyola, e S. Francisco Xavier nas casas, e 
collegios de Lisboa, Coimbra, Evora, Braga, Bragança, Villaviçosa, Porto, Portalegre, e nas 
Ilhas da Madeira, e Terceira was published in Lisbon in 1622 with no mention of authorship, 
printing house or licences. Very few publishing details are known about this work beyond 
those pointed by Barbosa Machado in the 18th century, and some hasty conclusions and 
attributions by Inocêncio in the early 20th century, all of them undocumented or hardly 
ascertainable25.

Let us therefore begin by a reading of the exterior of the piece, which is of great interest. 
The frontispiece, reproduced above, introduces a collective work, a compilation in which 
the analysis of the written text suggests some differences, especially in the accounts; 
a tailored publication exists, dated 1623 containing reference to the publisher26. The 
differences are sharp variations in literary style and in the organisation of the contents, 

Relações das sumptuosas festas, com que a 
Companhia de Jesus da Provincia de Portugal 
celebrou a canonizaçaõ de S. Ignacio de Loyola, 
e S. Francisco Xavier nas Casas, e Collegios 
de Lisboa, Coimbra, Evora, Braga, Bragança, 
Villa-viçosa, Porto, Portalegre, e nas ilhas da 
Madeira, e Terceira. In Lisbon: [s.n.], 1622
Lisbon, Biblioteca Nacional de Portugal,  
Inv. H. G. 3685 P.



82

‘TO SEE ALL THINGS NEW’ From the Conversion to the Canonisation of Saint Ignatius of Loyola

evident, for example, in the cases of Vila Viçosa, Porto, Funchal, and Portalegre, which are 
the most misaligned among the accounts27. 

The unity of the book relies in its guiding subject, the laudatory account of singular facts 
and celebrations in each of the colleges of the Society on the event of the first two Jesuit 
canonisations. 

Like the names of the author and compiler, that of the commissioner was not provided. 
Could it have been the very Society of Jesus, as the text suggests and can be inferred 

from a certain narrative scheme almost common to all accounts? The text from 
Angra, on the island of Terceira, is very clear: ‘Since the festivities made on this island 
required and deserved a longer narration, (...) so that everything was not forgotten, it 
was necessary to make use of the report made by one of our own, who happened to 
be on the Island when the celebrations took place. But so that there is no mistake in 
describing the figures, for it is not possible to remember all the particularities of each 
one, especially the concetto, clothes and riches that adorned them, and so as not to be 
repetitious, for in these aspect they were very similar to many that have already been 
described in this history, only the main things that were done to celebrate the Saints 
will be recounted’28. 

Could the texts have been compiled by one single hand at the behest of the Society? 
Given the density of details and the dimension of text, the information had to be of local 
origin and quick to spread so as to be printed. Take the reference made in the introduction 
of the text regarding Angra do Horoísmo: ‘because until now no account has come from 
there that might provide a clearer knowledge of things, so they could be recounted as 
they should’29. And why is it that, unlike other situations, authors and compiler were not 
mentioned here? These are questions that may merit a future search for a more accurate 
answer. But which are already interesting for what they suggest...

Now, here in this work, absence of information does not prevent interpretation and may 
even lead to a call for observation that, once the history of the authorship and edition of 
this book has been reconstructed, may be compromised. 

The essence of this composite book, what gives it its unity, is its contents. And this 
unity is the delivery to the public and the fixation in writing pro memoria of the same 
laudatory account of singular facts and particular celebrations, in each of the colleges 
and houses of the Society, of the first two Jesuit canonisations. Is anonymity not more 
universalising? Would this not make the book appear to readers much more like a book 
‘of the Society’? 

Let us examine the account of the events. This is a unique case of multiple composition, 
since the reports pertain to ten different localities and because there are two – albeit 
simultaneous – canonisations. The case is neither generalisable nor conclusive but can be 
very significant. Let us attend, not to the celebrations, festival protocols, and institutional 
and social ceremonies, which are largely dominant, but rather to the characterisations, 
descriptions, and images of Saints Ignatius and Xavier. How, and to what point, was the 
Tridentine construction of holiness reflected in these celebrating pages? 
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Vila Viçosa, 1622, under the local power of the House of Bragança, one of the pillars of 
the Society in the Kingdom – ‘his Excellency, as a very special protector of the Society’30 

– was the object of one of the most personalised reports, where the literary quality and 
the explanation of the implications of the canonisations is more careful, an occasion of 
erudite celebration. Why are canonisations of new saints celebrated with festivals? The 
answer is clear and justifiable. And because the canonisation of the saints is, according 
to Theologians, nothing less than a public, solemn demonstration by the Church militant 
of how those it thus canonises stand, glorified, in the Church triumphant, for which end it 
makes use of certain holy ceremonies, so does the Church militant carry in its chariot (...) 
the two Patriarch Saints Ignatius of Loyola and Francis Xavier (...) thus confirming, publicly 
and solemnly, that these two Patriarchs are already resident in the holy City of Celestial 
Jerusalem, and possessors of eternal glory in the Church triumphant. This passage was 
by all universally well received’31. 

It was 88 years since the founding of the Society of Jesus by Ignatius of Loyola, 82 years 
since its recognition by Pope Paul III (1534-1549). Both the foundation and the recognition 
took place in the pre-Reformation time, in the chronological terminology proposed by 
Delumeau32. Later, came the time of Trent, the moments of conclusion of the Council, its XXVth 
Session, in which the outline of a saint was drawn, 59 years before the 1622 canonisation. 
Only then – in 1622 – by the hand of Gregory XV, did the Society have its first two saints: 
one, an ascetic, conquering founder, and the other, a missionary, catechist, and conqueror. 

Was it a happy coincidence, the year of canonisation and the festival that followed? This 
author does not think so. It seems rather the creation of an image for the new regular 
institute: Spiritual Exercises to qualify the faithful, missions of conversion through 
catechesis.

This account of the festivities, celebrations, and tributes could be considered as a 
firm and perennial base for the establishment of a written memory with the possibility 
of reliable oral dissemination. Festivities were held, the ones mentioned here and many 
others all over Europe. And where there were none, the faithful could read the printed 
accounts that were being disseminated. 

The mechanism of writing is rhetorical. Yet, in their rhetorical or metaphorical formalism, 
the accounts are realistic in so much as they are written from the point of view of the 
viewer, making it easy for readers to visualise the celebrations. 

It is interesting, for example, that, in one way or another, each account starts with a 
reference to the local reception to the news of the canonisations: ‘Of the manner the 
news of the Canonisation arrived, and were celebrated in the ...’ city, House, College of...33. 
Equally interesting is the fact that they were printed immediately and, thus multiplied, 
were read, listened to, and repeated as praise to a model of virtues. 

But how are the profiles of the two Jesuits outlined, of the two saints, Ignatius and 
Xavier? And how will they be coloured? Which colours allow them and oblige them to 
achieve the canonisation at a time post Trent? Let us look at the text, allowing the aspects 
of the saint that have already been described and analysed guide our own enquiry.
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The main focus of the festivities was the Society. Firstly, because Ignatius was its 
founder; secondly, because the Society of Jesus was the example of a new and Tridentine 
religious family; finally, because, contrary to the norm, it managed to gather around it – 
even if only due to the feast – other religious families, as is described in the account of 
Portalegre: ‘and before it, the Religious of Saint Francis, who with all their willingness 
helped us celebrate our Saints’34. 

This commitment of all the religions – to which can be added the Misericórdias, the 
councils, noble houses, and the Universities of Évora and Coimbra, simultaneously under 
Jesuit and Royal tutelage – was an effective way of showing unity. A unity that was 
publicised by the continuous excesses of exterior wealth – jewels and tapestries, textiles 
in garments and in various scenographic layers, machines, horses, lamps, and musical 
sounds. Because the power of Kings helps to make – and makes – saints35, because the 
purpose of all those celebrations was to ‘serve the Saints and bring favour to the Society’36.

With the contribution of all, the festival and the saints came to the streets. The different 
audiences – an urban crowd, others from the outskirts, others still, more rural – men and 
women, all crowded together. 

In Évora there was a crowd37, ‘a throng of people following the whole Procession, as 
usually happens in similar performances’38 but, what will charm the reader is that ‘the 
closing of the procession was a beginning of longing, (...). Others showed with silence how 
much they were feeling inside’39. 

In Funchal, writes the recorder, “I lost count of the people, who had multiplied and 
overcrowded the streets, the movement and hustle and bustle of those who worked in 
the steps, those who were decorating their streets. No expense was spared during these 
days’40. 

In Porto, promoted by Bishop Rodrigo da Cunha, literary companies made their mark for 
the quality, diversity and dimension of their response. What were the reasons for this? 
The interest raised by a printed notice. ‘So that the festival was more solemn, with the 
agreement of the remaining parts of the Kingdom, it was established that city dwellers as 
well as outsiders were informed by means of a notice, of that which had been determined 
to be done: and so that these notices were easier to publish, they had a number of them 
printed on large sheets of paper, which was very helpful in bringing many excellent poems 
from outside’41.

Everybody went to the festival, which was about saints and their virtues, which had song, 
dance, theatre, horseback riding, bullfights, beautiful, erudite sermons, sophisticated 
liturgical ceremonies, and great and novel processions. The public came to celebrate the 
saints with festivals, which the catechesis of the sermons and the procession also were.

Catechesis, the great undertaking. The saints were examples that must be kept alive 
because they are practical examples, images, for this catechesis. Throughout these 223 
folios – around 446 pages – there is no shortage of such examples. Indeed, they multiply, 
on various communication supports, of which chain this printed notice is a link. Penance, 
the zeal for the souls of others, the struggle for the purity of bodies, senses, and feelings, 
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the practice of prayer, intellectual and life wisdom, and the mediation of miracles are the 
virtues most frequently mentioned in the accounts42. 

The Relações go even further. The festival in praise of the canonisations originated 
miracles, ‘cousa notauel’ (‘remarkable thing’), tenuous, elaborated by an observer who 
wanted to find them, and instead caused them to happen. 

There were no deaths. ‘It was a certain and remarkable thing , that in all the octave of 
the festival, the Tomb of Mercy, which is the one that here buries all the deceased, never 
came out, for no one died in the whole city: as it covers such a wide area and so many 
people, it was seen as a remarkable thing, it seems that the Saints were graced by God 
that in days of so much joy for the whole city, there would be nothing for which to cry and 
feel in private houses’43.

There were no fights. ‘The eleven steps were done. (...). I do not know if they were 
more trodden in the night or during the day: all with much peace and quiet, which will be 
attributed to a miracle of the Saints, for all throughout the festival there was not a single 

The letter patent of Saint Ignatius of Loyola addressed 
to Saint Francis Xavier, authorising him to grant the same 
spiritual graces he, Ignatius, could bestow.
23rd of December 1549
Lisbon, Biblioteca Nacional de Portugal, Reservados, Inv. PBA. 745//3
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Saint Ignatius of Loyola and Saint Francis Xavier
Upholstered and polychrome wood, ca. 1600
Lisbon, Museu de São Roque, Santa Casa da Misericórdia, 
Inv. Esc. 92 and 93
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brawl, nor word spoken, or grievance held between any man or woman, neither by night 
nor by day.’44.

It is interesting to read the Relações with a focus on other than Ignatius or Xavier. The 
texts create complementarities, diverse in the lives of each saint, but concurring in the 
virtues and practices of the Catholic religious. The biographical differences were very 
clearly shown in the steps in Funchal: a hagiographic via crucis as that of the processional 
steps, with life and miracles intertwining45. 

But the images of the saints – always so close in narrative or presented in sequence or 
placed side by side on pennants and flags – worked as a unity that led to canonisation46. 

This narrative stand consolidated the idea of oneness. In this case, the oneness of the 
Society. Smoothly and as if concertedly, the two new saints – who only in 1622 were known 
to all, universalised – gained epithets and attributes. Ignatius is always the Founder, the 
man of transformation through the Prayer in Manresa, which led to individual conversions. 
Xavier, successively the Apostle of the Indies or of the East, was a Missionary: he went far 
away from his homeland, taken by a boat and led to the conversion of crowds.

The achievable conclusions

There was a council, happening in Trent, which was difficult to actually bring together, had 
a prolonged conclusion and a very lengthy and temporarily extended implementation. It 
lasted from 1545 to 1563. Yet it had a permanent impact on the Catholic sphere.

Saints existed, in 1517 as in 1563 – the Council of Trent confirmed it. However, being a saint 
changed, not in the corresponding virtues, rather in the circumstances of life-building and 
in the attitudes of vigilance, catechesis and universalisation that were expected of saints.

In 1622, in Rome, by decision of the Pope, and as a result of a bureaucratic process of 
evaluation, there were five new saints who could be put on the altars. 

Saint Ignatius of Loyola and Saint Francis Xavier are two of these new saints. Both 
took part in the matters, ways of believing and manifesting the religiosity that led to the 
summoning of the Council of Trent. For all this, they are acclaimed and celebrated, in 
private and public. Their lives, virtues and tributes are printed. This triumphal journey 
outwards is that of a post-Trent era.
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The festivities for the canonisation of Ignatius of Loyola, celebrated in the Province of 
Portugal in 1622 and held in conjunction with those of Francis Xavier, necessitate an in 
depth study and reflection on what came before them, as well as the cross-referencing of 
ideas, and answers to questions related to the programmes chosen to materialise these 
ceremonies. 

What acts directly preceded the celebrations of the canonisation of two of the founders 
of the Society of Jesus in Portugal? Which were the models followed in Rome and Madrid? 
Were the festivities in Lisbon a model for the others in Portugal? Can these ceremonies 
be seen as the fulfilment of a rite of passage into the sacred sphere, which a formidable 
Theatrum sacrum, where the relics of the saint were present, tried to recreate? What were 
the material culture elements of the Assistancy in Portugal particular to these feasts?

As some of these aspects have not yet been properly clarified for the Portuguese case, 
it is worth looking at them in comparison with the celebrations of the beatification of 
Ignatius of Loyola in Portugal and the other manuscript, printed, and iconographic sources 
of the ceremonies in Rome and Madrid. 

The text will also reflect on the weight the main founder of the Society of Jesus had in 
1622, not only because this is the 5th centenary of his Conversion and the 4th centenary of 
his Canonisation, but also because Ignatius has not previously received the attention that 
Francis Xavier has had, due to the greater devotion Xavier has enjoyed in the Portuguese 
sphere.

Act one: episodes leading up to the festivities 

Scene I: lisbon in 1610
The initial question about possible ceremonies preceding the one under consideration 
allows the formulation of an answer based on the model established for the celebrations 
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of the beatification of Ignatius of Loyola. This example not only was adopted in the 
subsequent festival for being chronologically close to the event, but also inaugurated a 
paradigm for this type of festivity within the Society of Jesus. 

Ignatius of Loyola was beatified on the 27th of July 1609, in Rome, by Pope Paul V 
(1550-1621), but the celebrations in the province of Portugal were not held until the end 
of that year and the beginning of the following one. Lisbon, Coimbra, Porto, Évora, Braga, 
Bragança, Porto, Portalegre, Vila Viçosa, Faro, the islands of Madeira, Terceira, and São 
Miguel, and Cape Verde and Luanda were the places chosen for this purpose1.

The city of Lisbon is a good example of the event’s celebrations. It was not the first 
place where they occurred. Indeed, it was intended as the last, ‘so that as head .... it would 
bring them to conclusion with a crown of honour and glory, that would be acknowledged 
throughout the centuries for as long as the memory of the love, liberality, and kindness 
with which, by becoming Ignatius’s servant, it dedicated itself to his service.’ Thus, the 
remaining locations in the country were rehearsals for the great performance that would 
take place in the ‘Queen of the Seas and Oceans’.

Cristóvão de Moura e Távora, Marquis of Castelo Rodrigo (1538-1613), represented the 
monarch as Viceroy of Portugal. In the religious sphere, Miguel de Castro (1536-1625) 
served as representative of the Metropolitan Archdiocese. 

Besides the role played by these leading figures, the celebrations also counted on the 
participation of: Jorge de Mascarenhas (1597- ca. 1652), Earl of Castelo Novo, who would 
become Viceroy of Brazil; the Duke of Aveiro, through the loan of pieces from his estate and 
his taking charge of some of the games played; Manuel de Moura Corte Real (1590-1651), 
Earl of Lumiares; and the Earl of Atouguia. The latter was a judge in one of the contests 
held at the College of Santo Antão-o-Novo. Among the audience were the Earls of Redondo 
with their children, and other leading figures who are not named in the narrative. 

Throughout the extensive description, other ecclesiastics are mentioned: Jerónimo Dias 
(1547-1624), provincial of the Society of Jesus; Luís Pereira [de Miranda] (1558-1610), bishop 
of Cape Verde; Jerónimo de Gouveia, bishop of Ceuta; and António de Mascarenhas, dean 
of the Royal Chapel. 

Finally, as far as the identification of all the protagonists is concerned, the participation of 
Damião de Aguiar (1535-1618), a high-ranking magistrate of the State apparatus, should be 
noted. He was ‘desembargador do Paço’ (‘Lord Justice of appeal’), ‘Chanceler-mor’ (‘Lord 
Chancellor’) and ‘Corregedor do Crime da Corte’ (a high judge whose area of responsability 
moved with the person of the King or the royal court of appeal), and took part in the 
celebrations judging the explanation of two riddles, which had become a tradition in the 
colleges of the Society of Jesus. 

As for the solemnities, their main stages were the Professed House of São Roque and 
the College of Santo Antão-o-Novo, which worked as a back-up structure. The fact it was 
an educational institution, which fostered literary challenges, poetic contests, games, and 
other didactic activities, was the reason why this building was used to hold this type of event, 
also functioning as a building site for the construction of ephemeral machines and floats.
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Regarding the most significant moments of this celebration, some artistic expressions 
and activities deserve a closer look. One of them is the decoration of the interiors of the 
Church of São Roque. The space was entirely dressed in textiles and the main altarpiece 
was covered in antique brocade pieces from the Royal Treasury, which was opened 
exceptionally for the occasion. It should be noted that it had only previously been opened 
when Filipe I (1527-1598) came to Portugal for the courts of Tomar in 1581, which highlights 
the deference shown in Portugal to the event of the beatification. 

From the same treasure, implements were also used that had belonged to princess 
Maria (1521-1577), who had offered to them to King Sebastião (1554-1578). 

The most prominent pieces were the cloths depicting the Battle of Tunis, which were 
set up in the courtyard of the royal chapel, as well as a set of unspecified ornaments said 
to be of ‘El Rey Dom Manoel’ (‘King Manuel’) because they were associated with the first 
riches to have come from India and comparable, according to the narrator, to those that 
the sovereign had sent to Pope Leo X (1475-1521) in an embassy headed by Tristão da Cunha 
(ca. 1460-ca. 1540).

In the arches between the chapels of the church’s nave and the crossing, silver and 
canvas banners were hung, as well as escutcheons of wax on wood, each with four golden 
seraphim and white flowers, also in wax. Such media served a propagandistic purpose, as 
they had letters, which all together formed phrases referring to Ignatius of Loyola. The 
situation was also conducive to the opening of the house’s major treasure – the shrines – 
which contained the collection of relics donated by João de Borja (1533-1606). Indeed, one 
of the highlights of the beatification’s celebration was the procession, which, although far 
from the one held when the said donation was incorporated, had as high point the display 
of a relic of Saint Ignatius: a bone, which was placed in a reliquary in the shape of an arm, 
in gold and silver.2 

In its turn, the exterior of the church received a faux façade, set up in painted fabric over 
a wooden structure, where the first coat of arms of Portugal referring to King Afonso 
Henriques were depicted. In front of the Professed House, the war and destruction of Troy 
was depicted, almost as an allegory of the failure of the battle of Pamplona where, on the 
20th of May 1521, the young Iñigo López de Oñaz y Loyola tried to protect Navarre against 
the French invaders and was seriously wounded.

A painted wooden theatre was built in the courtyard, as a walled structure with towers 
and battlements, recreating Priam’s castle. For added effect of the staging, the famous 
wooden horse was also recreated, which was pushed on four wheels made of angelin. 
However, the horse would not go through the gates of Santa Catarina, and ‘it was necessary 
to build a piece of wall wide enough for it to fit’3. This was not a unique occurrence and 
happened again at other times and places, which proves that these were the first steps in 
the organisation of such a considerable event, due to the clear lack of experience in this 
field. 

It was also this feast that saw the most persistent exhibition of the allegories of the 
Four Parts of the World, the greatest expression of the various parts of the globe reached 
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by the Society of Jesus. Four ambassadors, from Africa, Asia, the Americas, and Europe, 
transported in four richly decorated brigantines, took part in the festival at São Roque to 
praise the new Blessed. Four triumphal floats left from Santo Antão-o-Novo heading for 
Terreiro do Paço, accompanied by a procession of spear carriers, who were joined by yet 
other representations of brigantines with allegories of the Americas, Africa, Asia, and 
Europe4. 

Along with the float of the Americas went, in the words of the narrator, ‘uerdadeiros 
Brasis, e verdadeiros Indios’ (‘real Brazilians, and real Indians’), and representatives of other 
provinces, without any criteria or geographical order, namely: Mexico, Newfoundland, 
the Philippines, Paria (Bolivia), Peru, and Florida. The float of the African continent was 
accompanied by eight pygmies and by actors, whose iconographic attributes made 
reference, some to cities, some to kingdoms, and yet some to specific regions, the main 
of which were: Tunis, Numidia, Mauritania, São Tomé, Cape Verde, Carthage, the Kingdom 

View of the Church of São Roque in Lisbon
Lisbon, Santa Casa da Misericórdia 
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of Prester John, and Egypt. In its turn, Asia had figures representing Persia, Japan, Tartary, 
Asia Minor, and India, which were territories already known and described by Jesuit 
missionaries. At the end came Europe. Here, several people from the Spanish nation were 
most prominently represented. Despite the performance of these elements, they were 
followed by the main Provinces of the Society of Jesus in Europe5. In addition to Spain, 
there came Sicily, Greece, ‘Germania’, Russia, England, Ireland, France, Bohemia and, 
finally, the city of Lisbon and the Province of Portugal.

The whole process surrounding the realisation of this act can be seen as one of the first 
steps towards the consolidation of a solution which, as will be seen below, established, 
in Portugal, a type of festival which was different from other liturgical feasts, of which 
Corpus Christi was one of the most significant.

Scene II: Rome in 1622
To look for the models followed by the Portuguese festivities – the second question of 
this article – the various celebrations upheld in in Rome should be examined6. The first 
and most important of all took place inside the Basilica of Saint Peter on the 13th of March 
1622, and consisted in the proclamation of the five new saints, four Spanish and one Italian: 
Ignatius of Loyola, Francis Xavier, Teresa of Avila, Isidore the Farmer, and Philip Neri. It was 

Ercole Graziani (attrib.) 
Canonisation of Saints Ignatius of Loyola, 

Francis Xavier, Philip Neri, Teresa of Avila, and 
Isidore the Farmer, 17th century 

Chalk and graphite
Los Angeles County Museum of Art – LACMA, Inv. 

58.28.2
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followed by a spectacular procession. The festivals that followed that of the Holy See 
took place independently, in spaces linked to the nations and religious orders of each of 
the new saints7.

There are a number of sources and elements regarding the first joint action,: an account 
by the painter, playwright, and polygrapher Giovanni Briccio (1579-1645)8; the Memoria 
by Giacinto Gigli (1594-1671)9; an engravingby Johann Friedrich Greuter (1564-1638)10; and 
more recently, knowledge about who were the artists active in the production of this 
great Roman event11. Immediately striking is the importance of machines, lamps, and the 
concept of dressing interiors. 

Inside the Basilica of Saint Peter, special attention was paid to the area of the crossing, 
where a structure known as the ‘theatre’ was built, initially designed by Paolo Guidotti 
(1560-1629), known as Cavalier Borghese. Contemporary sources point out its size and 
say that ‘the space was, in length, more than a hundred steps [long], and the width of the 
room alone [was] sixty-six steps, and [it was] fifty spans high’12. This note not only allowed 
the reconstruction of the volume of this object, but also provided a better understanding 
of the work its completion entailed, which must have mobilised a considerable number 
of artists and craftsmen. The structure had three entrances, one on its façade facing the 
church door to the east, and the other two on the sides, and was adorned with Corinthian 
elements, made many months in advance13.

This ‘theatre’ also had many elaborate arches, simulating gold and white and coloured 
stones, around which were several boxes for the convenience of the people watching; 
paintings of the miracles of Saint Isidore; various inscriptions and statues; and a large 
number of lit torches around its cornice. Today it would be unthinkable to recreate this 
structure, bringing torches together with various inflammable materials, such as the 
paints mentioned. However, at the time the event appears to have been quite successful, 
and it was not the last one resorting to such substances and set up in this location. The 
similarity with the ‘theatre’ structure by Gian Lorenzo Bernini (1598-1680)14 prepared 
for the canonisation of Isabella of Aragon (1282-1325), in 1625, or the one set up for the 
canonisation of the Carmelite Andrea Corsini (1301-1374) in 1629, both equally in Saint 
Peter’s at the Vatican, should be noted15.

In addition to the description of the main structure, there is reference to four very 
large crowns raised in the air, from which four flags or banners were hung, in a very light 
red silk fabric, with pleats, fringes and other trimmings. The first, hanging at the head 
of the church, towards the Pope’s chair, had the image of Saint Isidore. The second, on 
the right, had representations of Saint Ignatius of Loyola and Saint Francis Xavier; next 
to it hung that of Saint Teresa of Avila; and above the entrance, that of Saint Philip Neri. 
Although this information is rather descriptive, it is fundamental to understand the trope 
of the procession, addressed below, organised around the handing of these pieces to the 
churches of the nations or orders of the saints.

As for the procession, it began in the Basilica of Saint Peter on the 13th of March and 
included banners with the four saints. The procession, which aimed to take each of the 
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banners to their respective churches, crossed the Ponte Sant’Angelo and then continued, 
through Banchi and Monte Giordano, to the church of Santa Maria in Vallicella, where it left 
the banner of Saint Philip Neri. The procession then headed for the church of Saint James, 
of the Spanish nation, in Piazza Navona, where the second flag, with the figure of Saint 
Isidore, remained. Thirdly, it headed towards the church of the Santissimo Nome di Gesù 
(‘Most Holy Name of Jesus’), where the flags with Ignatius of Loyola and Francis Xavier 
were handed over. Finally, the procession headed towards Ponte Sisto, in the direction of 
Trastevere, ending at the church of Santa Maria della Scalla of the Discalced Carmelite 
Fathers, where they left the fifth banner, representing Saint Teresa of Avila16.

The procession was organised in a specific order. First came the friars of Saint John 
Calybite, followed by the Fathers of Redemption, those of Saint Hadrian, those of Saint 
Humphrey, the Minims, the Capuchins, those of the Third Order, and many others. This 
apparatus also mobilised cardinals, wearing the richest priestly vestments and white 
damask mitres, and, after them, patriarchs, archbishops, bishops, and prelates of the 
Roman court, as well as ambassadors and many other illustrious people. 

Johann Friedrich Greuter  
(ca. 1590-1662)

Details of the canonisation of Ignatius 
of Loyola and Francis Xavier

Engraving, 1623
Rome, Archivio della Congregazione 

dell’Oratorio di San Filippo Neri, Codice 
Iconografico del Santo, Tav. XXXVI, 4
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The ornaments exalted some of these powers, that of the Pope, that of the Catholic 
King, and those of some cardinals. Saint Peter’s Square was full of carriages with Swiss 
guards and cavalrymen, which also suggested the weight of these authorities.

In the specific case of the celebrations in the space of the Society of Jesus, cartouches 
with scenes from the life of Saint Ignatius of Loyola and Saint Francis Xavier were placed 
on the façade of the church of the Gesù. This church was central, not least because it was 
the place where Ignatius of Loyola was buried, as can be seen in the engraving ‘Domvs Ac 
Pietatis Opera, Qvæ B. P. Ignativs Romæ Facienda, Qvæq. Societas Svæ Cvræ Habet.”17. It 
became truly hagiographic, displaying, on the right-hand side of the façade, stories painted 
in chiaroscuro and, on the left-hand side, stories in colour. Half of these paintings referred 
to the biography of Ignatius of Loyola and the other half to the life story of Francis Xavier. 
Although the reason for this visual option is unknown, it was carefully thought out, 
since both the cartouches and the festoons and inscriptions that completed the pictorial 
component respected the design of the façade, having been placed between columns and 
pilasters and giving a new perspective to the whole.

According to Giacinto Gigli, the interior of the church was graced by the placement of an 
image of Ignatius of Loyola on an altar, which also received a structure with five paintings 
depicting his life. Next to this altar, another one was built, made of wood, similar to the 
first, with columns and paintings, and there a portrait of Francis Xavier was placed, as well 
as five other paintings depicting scenes from his life. 

In addition to these pictorial features, the frieze of the church’s cornice was enhanced 
with more than a hundred paintings portraying Martyrs of the Society, and with several 
christograms on wooden shields, carved, painted, and gilded, placed between each. 
Among these martyrs were several Portuguese, which denotes the weight that these 
missionaries had in Rome. These included Gonçalo Silveira (1521-1561), who was the first 
Superior of the Professed House of São Roque, the Forty Martyrs of Brazil, 38 of whom 
were Portuguese18, and the Blessed Francisco Aranha (1551-1583), whose face was painted 
by Brother Manuel Henriques (1593-1654)19. 

The decoration of the walls was subsidiary to this iconographic element, but, in some 
instances, was itself revealing of the power of the Society of Jesus. The mural draperies 
of the church of the Gesù were almost entirely covered with gold brocades and silk 
fabrics, from the floor up to the cornice, where some twenty-four paintings depicting 
the miracles of both saints stood out. On the architrave, above the columns of the high 
altar, hung three paintings with the portraits of Saint Teresa of Avila, Saint Isidore, and 
Saint Philip Neri, as a sign of courtesy to the jointly canonised peers of Saints Ignatius 
and Francis Xavier. 

In addition to these compositions in fabric, it should be noted that the priests of the 
Society of Jesus had already lent the Basilica of Saint Peter a set of tapestries with stories 
from the New Testament, belonging to the aforementioned church of the Gesù. The use 
of textiles other than tapestries in no way reduced the final effect and the impact the 
dressing of the walls had on those who observed them up close. 
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There is no explicit mention of the musical component of the feast, although there 
certainly will have been chiming of bells and the usual chanting and charamelas. 
Moreover, it was on this occasion that Johannes Hieronimus Kapsberger (ca. 1580-
1651) was commissioned to write the opera Apotheosis sive consecractio SS. Ignatii and 
Francisci Xaverii, composed of five acts20. This opera was presented in the great hall of the 
Roman College, from which performance survives the programme Ritratto, & argumento 
Dell’apoteose, O consagratione De ‘ Santi Ignatio Loiola, E Francesco Saverio. Rappresentata 
nel Collegio Romano, nelle feste della loro Canonizatione, l’anno M. DC. XXII 21, by Mathaeus 
Greteur. This includes the pictorial representation of three moments of the performance 
and of two plaster sculptures of Saints Ignatius and Francis Xavier, which were preserved 
in the villa Mondragone in Frascati22. This performance was enacted again in 1991 at Boston 
College, of which some photographic records are preserved.

Scene III: Madrid in 1622
Pursuing the search for possible sources that explain the success of the celebrations of 
the double canonisation of Ignatius of Loyola and Francis Xavier in Portugal, particularly in 
Lisbon, attention should now be paid to what happened in Madrid, the capital of the nation 
that gave birth to these two new saints, and also to Saint Teresa of Avila and, especially, 
Saint Isidore, the patron saint of that city. 

In the account narrated by Fernando de Monforte y Herrera (17th century), the king 
followed all the events and distributed his visits among the various religious houses that 
were responsible for the festivities for the four Spanish saints23.

The Colegio Imperial in Madrid was the stage for the Jesuits’ festivities. Given the 
expected visit by the monarch, the decoration of the space and surrounding areas must 
have been especially scrupulous. Apart from the leading role played by the students, the 
congregation of the Immaculate Conception, based at the College, was also responsible 
for a significant part of the organisation of the festivities. Prominent roles were also 

Frames from the 1991 staging of the Apotheosis or Consecration of Saints Ignatius [of Loyola] 
and Francis Xavier
Boston, Jesuit Institute, Boston College
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played by the main elements of the ‘Colegio’, the religious sphere and the State apparatus, 
in addition to representatives of the kingdom of Navarre and the lords of Guipuzcoa.

The new saints were placed on the high altar, and in much of the ornamentation of 
the church and the exterior featured double-headed eagles, an animal symbolically 
associated with the Habsburgs. There were banners embroidered with scenes under the 
subject of Roman Emperors Interspersed with these textile pieces, were many pieces of 
silver, bouquets, among which the cardboard escutcheons with dedications to saints and 
hymns stood out. 

However, much of the festivities took place in the streets of Madrid, with a great number 
of parades, cavalcades and processions described. Apropos one of these processions, the 
author of the account describes the precedence applied, justifying the fact that the Society 
of Jesus came last because it was ‘modern religion’. 

Adriaen and Jan II Collaert, Theodor (1571-1633) and Cornelis Galle (the Elder) (1576-
1650) and Carel van Mallery (1571-1635?)
Frontispiece of the work of Pedro de Ribadeneyra – Vita beati patris Ignatii Loyolae 
religionis Societatis Iesu fundatoris ad viuum expressa ex ea quam, Antuerpiae: [s. n], 
MDCX [1610] Engraving
Lisbon, Província Portuguesa da Companhia de Jesus | Brotéria
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As in Rome, a procession paraded pennants and banners bearing representations 
of Ignatius of Loyola and Francis Xavier on Milan canvas with a white background and 
variegated embroidery. In addition to these images, the banners also bore the family arms 
of each saint, intertwined with those of the monarch. As shall be seen, this aspect seems 
to have been part of a programme that was applied in multiple places.

In one of the elevations of the College, an large altar was built, consecrated to the five 
saints, full of urns and reliquaries. From the set, the representation of a large pelican, 
made of feathers, stood out, possibly an automaton, wounded in the chest and stained 
with painted blood. 

At the door of the courtyard of the schools, a large platform was set up, with a plethora 
of silver decorations, and an enormous castle was erected, in memory of the one in 
Pamplona, where the miracle of the Conversion of Saint Ignatius took place, following 
the battle defending Navarre. The structure displayeda strong heraldic component. Coats 
of arms of the Habsburgs, the Guipuzcoa, and several mottoes marked a propagandistic 
discourse, along with a multitude of half-bodies of saints and other reliquaries, arranged 
among Doric-inspired triglyphs, opened in the shape of a window. 

One of the figures that stood out in the ensemble was an image of the Virgin of the 
Immaculate Conception, placed at the door of the military structure, commissioned by the 
inquisitor-general Andres Pacheco (1550-1626). As is known, the Immaculate Conception 
was one of the greatest devotions of FIlipe II of Portugal (1598-1621), who ordered the 
Municipal Senate of Lisbon to have open signs carved in stone on the main gates to the city, 
refering to the dogma of the conception of the Virgin free of original sin24.

The list of activities that took place during those days included ‘quadrilha’ dances and 
parades of ‘gigantones’ (human shaped giant dolls with heads in papier mâché). Still, the two 
highlights were undoubtedly the procession and the Triumph, which resembled a Roman 
pompa triumphalis. The procession was attended by the kings, who were seated in a canopied 
podium. From the Triumph parade, the floats, under the theme of the Four Parts of the 
World stood out. Although other notable allegories had existed, this particular subject was 
famous in Spain, as evidenced by the Autos Sacramentales by Tirso de Molina (1578-1648), 
whose publication reinforced the theme’s importance within the theatrical production of 
the Siglo de Oro25, with significant impact on the author of the account of the present event.

America, sporting a crocodile, was surrounded by Indians, Araucanians, Brazilians (at 
the time under Habsburg sovereignty), and Mexicans, all of whom could be distinguished 
by their costumes. Asia had a cortège of Persians, Indians, Chinese and Tartars. Strangely 
enough, it was accompanied by an armadillo, a mammal from the New World, possibly 
due to some confusion on the part of those organising the event, or a mistake on the part 
of the narrator. Yet, besides this animal, the account states that the main allegory was 
mounted on an ‘abada’26. 

Africa’s procession was made up of Moors with their turbans, and black people, 
although it was not possible to determine to which region of the continent they belonged; 
it culminated in three elephants covered in silver. 
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Finally, Europe, paraded alongside Turks, Germans, French and, above all, Spaniards, on 
horseback. Thus ended the earthly representation and the celestial performance began, 
with Andromeda, Cassiopeia, and other constellations and stars.

Equally erudite was the performance headed by Apollo, god of poetry and the sun, 
where twelve hagiographic works referring to the two saints, symbolised by the twelve 
signs of the zodiac, were presented. The choice of Apollo was not accidental, but rather 
a reference to the episode in which Ignatius of Loyola tells Francis Xavier Ite, inflammate 
omnia (Go, and inflame the world) or to the sun that surrounds the Christogram of the 
Society of Jesus, established in the Evangelicae Historiae Imagines by Jerónimo Nadal 
(1507-1580), with engravings by Hieronymus Wierix (1553-1619), published in 159327.

Among the various processions, the Triumph, and the aforementioned play, there was 
the staging of a play alluding to the symbolic destruction of Luther and his followers, in 
which Saint Ignatius fought a dragon laden with pyrotechnic devices, who bellowed until it 
burst into flames. 

Finally, it should be noted that one of the days of the celebration was conducted by the 
Portuguese nation, with the mass officiated by bishop Francisco de Bragança (?-1634)28. 
Many noblemen and representatives of different religious orders were present, and the 
monarchs watched the performance of a dialogueespecially written by Lope de Vega 
(1562-1635) for this occasion. This performative act centred on the representations 
of Guipuzcoa, Navarre and the ‘East Indies’, which formed the ‘conquering’ Spain, and 
achievements of Ignatius of Loyola and Francis Xavier. The exhibition led to a literary 
competition, which was attended by the young Pedro Calderón de la Barca (1600-1681), 
who, like Lope de Vega, had studied with the Jesuits. This playwright won two awards. One 
in the novel category, with the poem “Con el cabello erizado”, and another in a cinquain 
competition, with the text “Tirana la idolatría”29. 

Second act: episodes of the celebrations in portugal

Scene I: places and times
As in the previous events, news of the double canonisation of the founders of the Society 
of Jesus reached the Jesuit Province of Portugal relatively early, via copies of the Apostolic 
Bulls received between 14 April and the first days of June 1622 in the main houses of the 
order in Lisbon, Coimbra, Évora, Braga, Bragança, Vila Viçosa, Porto, Portalegre, São Fins 
de Friestas, Funchal, and Terceira30. 

With the exception of the College of Coimbra, where celebrations took place between 
the 12th and the 19th of June due to the school calendar and the need to fit them before 
the summer break, most of the celebrations took place around the 31st of July, the Day 
of Saint Ignatius of Loyola, which supports the idea of his centrality in this joint feast. This 
corroborates the idea that the festivities in Lisbon were indeed not the model for the all 
the celebrations, as by this time they were still in preparation.
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In its turn, the festival in Porto was the last to take place. This was apparently due to the 
fact that the new church was still being completed, postponing the celebration to the week 
between the 15th and the 23rd of October 1622. Indeed, it is nowadays known that this 
church grew gradually between 1614 and 162531, meaning that by the time the event was 
held it may not have been yet finished, although it will have had the necessary structures 
to accommodate mass and the explanation of riddles and dialogues. This idea is, in fact, 
confirmed in an excerpt of the account of the festival, whose importance justifies its 
reproduction here, in spite of its length: 

“As to the crossing and chancel, they are completely finished; only the body of the 

Church does not have as yet more than one chapel on each side, and then the choir, 

which was arranged as well as possible; nonetheless, it is still able to accommodate 

many people, and is 58 spans long, measured from where the crossing ends. The 

latter is 93 spans long and 37,5 wide; it is closed by a vault so beautiful and well 

decorated, it looks like one single piece; serving as keystone was the Holy Name of 

Jesus set in a remarkably large stone escutcheon. The rays and lettering are golden, 

[as well as] the escutcheon in places, which lends greater beauty [to it all]’32 

The celebrations started in all the houses as soon as the news were received, with 
masses and pyrotechnic machines. The more complex programmes, which included 
the construction of theatres, machines for the procession, and other apparatus for the 
Triumphs, were left for later dates, apparently to allow for a more refined organisation of 
the space, devices, and costumes to be used. 

The first of the festivals was that of Coimbra, and although it preceded the one in Lisbon, 
it did not necessarily provide a model for the rest of the country. Although there was no 
time to make specially designed pieces for the event, the Jesuits dressed up the church of 
the College of Jesus with the best materials and objects in their possession. An example of 
this effort is the use of ‘panos de armar’ (embroidered fabric hangings) with scenes from 
the story of Troy, a theme already employed in Lisbon’s celebrations of the beatification, 
in the recreation of Priam’s castle and the large machine simulating the famous horse. 

Panels of the life of Saint Ignatius were also used, which, given the short time for the 
preparations, must have been reused from another occasion. Reusing materials was not 
unprecedented. The account of the celebrations of the beatification of Ignatius of Loyola 
in Lisbon, for example, tells that the Municipal Senate had at one point put out a public call 
for the ‘armações’ (rich textile furnishings) to be cleaned, so that all the festive trappings 
usually employed on other solemn occasions could also be used on that one. 

In Porto, the church was decorated with textiles from China lent by Diogo Lopes de 
Sousa (ca. 1595-1640), Earl of Miranda and Governor of that city33. In Lisbon, the church of 
São Roque was adorned with ‘panos de armar’ with the coat of arms of the Távora family, 
loaned by Leonor Coutinho (ca. 1585-1648), Countess of Vidigueira, which she had inherited 
from her parents and grandparents34.
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Coimbra displayed the said ‘panos de armar’ telling the story of the fall of Troy, as well 
as others bearing the coat of arms of the Duke of Caminha, who at the time was Miguel 
Luís de Meneses (ca. 1565-1637), a descendant of the marquises of Vila Real, from whose 
treasury had come all those textile pieces. Such loans were not new, as the festival for 
the beatification of Saint Ignatius in Lisbon and the celebration of his canonisation in Rome 
amply demonstrate. On the first occasion, implements were loaned by the Royal Treasury 
to the church of São Roque; on the second, the Society of Jesus lent some tapestries to the 
Basilica of Saint Peter in the Vatican.

The use of painted textile panels or banners seems to have been well accepted in 
Portugal, as had happened in Rome and Madrid. Concrete proof of the use of this model 
is the description, in the account of the festival in Vila Viçosa, of a great pole with a large 
sphere being raised, from which hung a two-pointed banner painted in various colours, 
with the two Patriarchs painted on it35. Attention should be paid to the narrator’s comment 
that in that festival the panels and flags were usually ‘carried following the model of the 
Corpus Christi procession in Lisbon’36. 

In Braga and Terceira, identical structures were erected, respectively in the field of 
Santiago and near the College of Angra do Heroísmo, with a banner bearing the image of 
the two Jesuit saints and a flag with the full-body image of Saint Ignatius of Loyola37. At the 
College of São Lourenço, in Porto, a different solution was found. White taffeta banners 
were hung in the middle of the vaulted ceiling, displaying paintings of the two saints38, with 
the usual flags bearing their portraits hanging in the Rua Nova, in front of the school.39 

In the case of the festivities in Bragança, the means found to show the image of the 
newly-canonised was again pictorial, displayed on a banner topped by a globe and a cross40.

The variety of contributory sources that reveal the face of Ignatius of Loyola – from the 
post-mortem mask, seen by few, to the engravings of Pedro de Ribadeneyra’s works, which 
reached countless people – explain the ease with which these copies were produced41.

Scene II: contents
As for the various subjects employed in the festivities, those in Lisbon paid special 
attention to the Martyrs. In the courtyard of the lodge of São Roque, several panels were 
set up displaying portraits of martyrs of the Society, with data relating to the place of 
birth and martyrdom of each42. In the representation of the Four parts of the world a 
martyrdom was staged, as a reference to all those who had lost their lives in the service 
of the Society. In a ‘sea of mock waves, through which heads and arms of the Martyred 
Saints that were thrown in the sea could be seen’43. 

In Madeira, a step was built, upon which a tree of Martyrs of the Society was raised, 
with half-bodies scattered throughout the various trunks and branches. In this structure 
could be seen ‘Gonçalo da Silveira drowned in a towel, Francisco Aranha turned into a 
hedgehog of arrows, father Jorge Fernandes run through with a halberd, a cleaver stuck 
in the head of Saint Vicente Álvares, dyed in his own blood, and others with many kinds 
of martyrdoms.’44 Yet, it was the College of Braga whose iconographic programme came 
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Cornelis Galle (1576-1650), Jean Baptiste Barbé (1578-1649)  
and Peter Paul Rubens (1577-1640)
Frontispiece of the Vita Beati P. Ignatii Loiolae Societatis Iesv Fvndatoris. Romae: [s. n.], 
1609 [1st Edition] Engraving
Lisbon, Biblioteca Nacional de Portugal, Inv. EA-11-P
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closest to that laid out in Rome. Inside the church, a frame was built with paintings of the 
Martyrs of the Society of Jesus, arranged into two orders, which, according to the narrator, 
were dispersed throughout the entire temple45. 

It should be noted that the subject will have gained strength from the publication of the 
treaty De Controversiis Christianae Fidei, by Roberto Belarmino (1542-1621)46, in which that 
Jesuit cardinal presents the advantages of intensifying the cult to the martyrs and the 
saints, as well as from the Histoire des choses plus memorables advenues tant ez Indes 
Orientales, que autres païs de la decouverte des Portugais, en l’establissement & progrez de 
la foy Chrestienne & Catholique; Et principalement de ce que les Religieux de la Compagnie 
de Iesus y ont faict, & enduré par le mesme fin, by Pierre du Jarric, published in 1610, whose 
frontispiece was composed by cartouches referring to some Jesuit Martyrs. Indeed, the 
second work may even have been an important source of inspiration for the recreation of 
this discourse inside churches47. 

Another recurrent theme in many of these festivities was the Conversion of Saint 
Ignatius, a crucial event resulting from his participation in the Battle of Pamplona. Besides 
being mentioned in some of the celebrations of his beatification, such as that in Évora, this 
episode was also re-enacted in the canonisation celebrations in Madrid, and then recreated 
in the same celebrations in Lisbon, where a wooden and plaster structure with four 
sentries was erected in the courtyard of the church of São Roque, recreating that event48.

In Évora, also in 1622, a theatre, eleven spans long, was set up in the courtyard of the 
University, representing the city of Pamplona49, and in Porto, a pyrotechnic structure was 
built to recreate the territory of Navarre and the battle against the French50. 

For the procession in Évora, however, a different solution was found. There, one of the 
floats reproduced the same episode, recreating the rocks and caves of Monserrate and 
the altar to the Virgin where the knight placed his sword, in an act of detachment from the 
life he had led51. 

The College of Funchal also came up with an original display for the same theme. 
The College had a triumphal arch with the Tower of Pamplona erected, with a standing 
Ignatius of Loyola, armed with sword and dagger, marking the area where a live play was 
performed. 

Another theme extensively explored in the context of these celebrations was that of 
allegories to different geographical areas. Not only the more common representations of 
the Four Continents but also, and especially, those regions the Missionaries of the Society 
had reached. 

As on the occasion of the beatification, in the celebrations of the canonisation in Lisbon, 
a Triumph was performed, and in the second Applause dedicated to the city featured 
Europe, Asia, America, and Africa, which provided a dance of birds, with two eagles, two 
peacocks, two parrots, and an emu, respectively. 

The same allegories continued in a procession, enthroned, and accompanied by other 
identifying elements: America with an armadillo, Africa with a crocodile, Asia with an 
‘abada’ (rhinoceros), and Europe with a ‘sea bull’ (manatin)52. 
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Cornelis Galle (1576-1650), Jean Baptiste Barbé (1578-1649)  
and Peter Paul Rubens (1577-1640)
Battle of Pamplona in Vita Beati P. Ignatii Loiolae Societatis Iesv Fvndatoris. Romae: [s. n.], 
1609 [1st Edition] Engraving
Lisbon, Biblioteca Nacional de Portugal, Inv. EA-11-P

In Évora, this subject was used in a different way. As a triumphal procession took place, 
several allegorical figures came out. Among Idolatry, on the back of a crocodile, Heresy, 
riding a seven-headed Hydra, and Fame mounting a dolphin, came Europe on a sea bull and 
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Asia on an elephant. Unfortunately, the account is not clear as to why Africa and America 
were left out. 

The College of SãoPaulo in Braga organised a performance accompanied by a hymn 
whose theme focused on the Triumph of the Holy Cross, in which the new saints handed 
over this instrument of the Passion to Christ. In the theatrical piece, among angels, 
archangels, and other saints, richly dressed figurations of Asia, Africa, America, and 
Europe were paraded53. In addition to this performance, another festive circumstance 
saw several floats go out, one of which had as company the Four Parts of the World 
mounted on animals: Asia on an elephant, as in Évora, America on a peacock – an animal 
that was associated with Asia in the Lisbon festivities – Europe on horseback, and Africa 
on a lion54. 

The celebrations in Vila Viçosa and Porto also resorted to these allegories. The 
Professed House of Vila Viçosa made use of this metaphorical resource in the procession it 
organised. Instead of the usual Four Parts of the World, its description refers the Provinces 
located in all the ‘five parts of the world’. It is not known if the number was a mistake of 
the author or if it was intentional.

The procession in Porto had several floats, of which one was dedicated to the Blessed 
Name of Jesus. After it, came Africa paired with Asia, and Europe with America. The 
female figure personifying the first continent was mounted on an elephant, and Asia sat 
on a camel; Europe rode a bull and America a crocodile55. 

The use of animal figurations, variable as it was, can be associated with cartography 
and the new narratives being published in the 16th century describing the diverse fauna 
in several territories, but also with the sources engraved by Maerten de Vos (1532-1603), 
Cesare Ripa (ca.1555-1622) and Adriaen Collaert (ca. 1560-1618), among others.

Indeed, the Portuguese cultural context was conducive to such figurations. In Lisbon, 
new species of fauna and flora were frequently traded, thanks to cultural encounters 
with Africa, Asia, and America, which not only attracted the attention of merchants and 
missionaries, but also the consumption of monarchs and ecclesiastics. The rhinoceros 
that the sultan of Gujarat sent to King Manuel (1469-1521) and was engraved by Albrech 
Dürer (1471-1528), and Hanno, the elephant the same monarch sent to Pope Leo X and 
was encapsulated by Francisco de Holanda (1517-1585), widen the range of sources of 
inspiration for the ephemeral production of these animals in a festive context56.

Another relevant source for this is the Viagem da Catholica Real Magestade del Rey D. 
Filipe II. N. S. Ao Reyno de Portvgal, by the cosmographer João Baptista Lavanha (ca. 1550-
1624), as it mentions that the Four parts of the world were raised in the Arc of Lisbon’s 
merchants, which shows how popular a subject it was for ephemeral structures at the 
time57. 

What is more, that same theme was later used in the painting of the ceiling of the church 
of Saint Ignatius in Rome, where the composition of the Glorification of Saint Ignatius of 
Loyola, by Andrea Pozzo (1642-1709), includes these representations. The same happens 
on the ceiling of the church of the old Jesuit college in Santarém, the current cathedral, 
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Giovanni Battista Gaulli (1639-1709)
Saint Ignatius of Loyola and Saint Francis Xavier
Oil on canvas, ca. 1675-1685
Toulouse, Musée des Augustins. Musée des Beaux-Arts de Toulouse, Inv. RO 417
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now known to have been painted by António Simões Ribeiro (?-1755). There, the allegories 
of Africa, Asia, America, and Europe can be seen in the four corners of the work58.

The decorative and, simultaneously, didactical programmes applied to these celebrations 
also made use of emblems, epigrams, and other literary and graphic resources. In the 
College of São Patrício dos Irlandeses (Saint Patrick of the Irish), where the seminary for 
the students from that country ran, the courtyard was decorated with these riddles. In 
Bragança, the triumphal floats dedicated to Aloysius Gonzaga and Ignatius of Loyola also 
had allegorical compositions taken from Emblematas It should be noted that the culture of 
the Emblematas and the Hieroglifica was well established in the Ratio Studiorum and in the 
praxis of the colleges, and that works such as the Emblematum libellus, by Andrea Alciato 
(1534), the Empresas Morales, by Juan de Borja (1581), the Iconologia overo Descrittione 
dell’Imagini universali, by Cesare Ripa (1593), the Veredictus Christianus, by Jan David (1601), 
or the Emblemas Morales, by Sebastian de Covarrubias (1610), were to be found in the 
libraries of these educational institutions59.

As for references to the canonisation of the five saints, such as occurred in the church 
of the Gesù in Rome or in the retable structure in one of the aisles of the college in Madrid, 
there is only one record in Portugal of a similar instance, and that was in Braga. In the 
procession promoted by the brotherhood of the Holy Cross, a tree, decorated with stones 
and gold pieces, was erected on one of the floats, bearing representations of the Five 
Wounds of Christ. From each wound sprouted a bunch of flowers, from which hung a 
crown, honouring each of the five saints: Ignatius of Loyola, Francis Xavier, Teresa of Avila, 
Philip Neri, and Isidore of Madrid60.

Although there is no trace of any echoes in Portugal of the opera Apotheosis sive 
consecractio SS. Ignatii et Francisci Xaverii, the tragicomedy in five acts Santo Inácio was 
performed in Évora, which, like Kapsberger’s work, told the life story of the saint61. 
The first act was about Ignatius’s militia and the episode of the Battle of Pamplona; the 
second, about his Conversion in Monserrate and penance in Manresa62. The third part of 
the tragicomedy was about his studies in Paris and the Conversion of Francis Xavier. The 
fourth act concerned King João III’s (1502-1557) request to the pope for permission to enlist 
the help of the priests of the Society of Jesus in the spiritual conquest of the East and 
culminated in Xavier’s death. The fifth and final act dealt with the Passing of the Apostle of 
the East. All the episodes were accompanied by choirs and various instruments.

Act Three: the great small objects

Scene I: relics and reliquaries
Another particularly important but little mentioned aspect in the context of the veneration 
of Saint Ignatius, is that of his relics. This can partly answer the penultimate question 
of the present article, about the possible way of strengthening a relationship with the 
Saint, not only giving another meaning to the festivities as a ritual of passage from the 
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earthly to the sacred sphere, but also allowing the proliferation of cult objects that united 
believers to the saint. It is worth remembering that in order to speed up this cult process, 
the veneration of saints relics – provided they were previously approved – had been 
proclaimed on the 3rd of December 1563 in Trent, which was particularly significant for 
the Society of Jesus.

Rome held the body of the Institute’s founder, and other tangible memories of his earthly 
existence were distributed to the various Assistancies. 

The accounts of the canonisation festivals are almost silent with regard to reliquaries 
of the saint. However, it should be mentioned that in the procession led by the priests of 
the House of São Roque in Lisbon, the Bishop of Targa, accompanied by the Royal Chapel, 
carried under his pallium a relic of Ignatius of Loyola63. Was this the same arm-shaped 
reliquary as described at the beatification celebrations? It is difficult to ascertain, not least 
because the piece disappeared at an unknown moment in time.

Similar situations seem to have occurred in the processions in Braga and Vila Viçosa, in 
which the relics of Saint Ignatius of Loyola were carried by, respectively, Fr. António dos 
Santos, Bishop of Nicomedia (?-1641), and Father Manuel Álvares (1572-1655), confessor 
to Teodósio, Duke of Bragança (1568-1630)64. It is known that, in the latter case, the 
reliquary was also in the shape of a silver arm, following one of the most popular 
models within the Society since 1615, when the forearm of Francis Xavier was taken 
to the church of the Gesù in Rome, was divided into several relics and subsequently 
distributed to Jesuit houses.

Another cherished object that seems to have been exhibited on this date was the one 
used upon the image of Saint Ignatius that was exhibited in the procession of Coimbra: 
a black silk cassock with surplice and stole, with which the saint celebrated mass in 
life, and which was preserved as a relic in that college65. Although its fate is unknown, 
or if there were other relics of the same type, it too should be included in this list of 
devotional pieces.

These references bring new questions: What relics were these? What typologies 
were there, besides the silver arm? What happened to these reliquaries? How was the 
cassock of Saint Ignatius preserved? Are any of the first relics mentioned preserved in 
the patrimony of the Society of Jesus? A reliquary bust and a phial mounted in gilded 
bronze, formally identical to one preserved in the Sé Nova of Coimbra but containing 
hairs of Our Lady66? 

A similar way of materialising devotion and bringing believers closer to the Saint was 
the practice of wearing votive medals with the representation either of his full body or 
his effigy, establishing a link between the wearer and the sacred domain to which the one 
portrayed belonged. There are reports of goldsmiths making this kind of object during 
the celebrations for the beatification of Ignatius of Loyola in Lisbon, for example. Some 
chiselled ‘gold and silver figures’ and others cast medals with the whole figure in small 
scale, so they could be worn ‘in a rosary, or around the neck, or on the head’. The silk 
embroiderers were also ordered to increase their production, because ‘some ladies will 
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have their small scapulars made in black taffeta, to wear, as they usually do, around their 
necks’67. 

In the course of the joint canonisation, the practice of wearing medals and other 
devotional objects, such as crowns, rosaries, images, and crosses, referring to the 
canonisation of Saints Isidore, Ignatius of Loyola, Francis Xavier, Teresa of Avila, and Philip 
Neri, was legitimised through the Indulgences granted by Gregory XV (1554-1623)68. Those 
located in the convent of Santa Clara-a-Velha, in Coimbra, the ones held in various private 
collections, and the pendants in the collection of the Museum of São Roque show how 
deeply rooted this custom was in Portuguese culture69.

Scene II: expressions of the material culture of the portuguese assistancy
As to the final question, about the objects of material culture from the Assistancy of 
Portugal that told these festivities apart, the account of the celebrations in the church 

Reliquary-Monstrance 
Silver and glass, 17th century
Lisbon, Museu de São Roque, Santa Casa 
da Misericórdia, Inv. RL. 60
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of São Roque noted the existence of various embroidered silks, carpets, and bedspreads, 
which showed ‘the power, nobility, and wealth of the Kingdom of Portugal’70. 

In the general description of the ceremonies in the streets of Lisbon, the fact that 
many windows were decorated with carpets from Persia, embroideries from China, and 
European silks and fabrics stands out71. The courtyard of the College of São Patrício in the 
same city displayed embroidered fabrics from that same region in Asia72. 

Numerous figures displayed detailed costumes, among which should be noted those 
representing this nation in the Porto procession, wearing – in the words of the account 
– ‘various silks and colours, of all that come to Portugal fom that kingdom’73. There is a 
more specific record, in the fifth Applause, of a spear carrier bearing a mantle from China, 
covered in birds74.

The armours worn by the figures of Faith and Zeal in the Lisbon celebrations, a little 
more distant from the functions of the earlier types, were varnished with charon and 
engraved in gold. Unfortunately, it is unknown if the morion acted as a pendant with the 
breastplate, which was described as also being of Chinese manufacture75.

In Évora, at one of the exhibitions held by the priests of the College of Espírito Santo, 
Indian mats and a cushion ‘in the Japanese style’ were displayed, as well as a large silk sun 
hat from India, which sheltered the figure of Saint Francis Xavier76. 

The festival in Braga also employed figures, such as that of Asia, which sported clothes 
from India with trimmings77. 

The account of the festival in Vila Viçosa mentions a crucifix set in a gold pedestal, 
said to be very important, whose whereabouts are currently unknown78. It should be 
noted, however, that in this town, in what is now the church of São Bartolomeu, an Indo-
Portuguese processional silver cross still remains that used to belong to the old Professed 
House of São João Evangelista. 

Conclusion

It is not the goal of this paper to present an exhaustive analysis of the celebrations of 
Ignatius of Loyola’s canonisation in Portugal, nor to downplay Francis Xavier’s role in them. 
It endeavours simply to reflect on the weight that the founder of the Society of Jesus had 
in 1622, in the light of a comparative analysis with the celebrations of his beatification and 
the celebrations of his canonisation in Rome and Madrid.

Having as starting point questions related to the transfer of programmes, some rituals 
and formal and decorative solutions were identified in the Holy See and in Madrid which 
were echoed in Lisbon, particularly in the Professed House of São Roque. From the use of 
painted banners indoors, where the iconography of Ignatius of Loyola and Francis Xavier 
was established, to the more appealing representation of the Four Parts of the World, and 
the dramatic force of the invocation of the Society’s Martyrs, the canonisation festivals 
reached everyone and gave many the opportunity to stand out. 
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Cases such as the opening of the Royal Treasury, which had only occurred on the 
occasion of Filipe I’s arrival at the ‘cortes’ in Tomar, were revealling of the power Cristóvão 
de Moura e Távora, the Viceroy of Portugal, had at the time. The loan of ‘panos de armar’ 
from China by Diogo Lopes de Sousa (ca. 1595-1640), the Count of Miranda and Governor 
of Porto is equally noteworthy79

Another of the aggregating moments, revealing of Ignatius’s weight in this celebration 
was the staging of his Conversion, which resulted from his participation in the battle of 
Pamplona in 1521 and the subsequent abnegation of the life he had led up to that event. The 
failure of that fight, comparable to the conquest of Troy, became the motto for various 
forms of narrating the episode, from setting up ephemeral theatres with pyrotechnic 
features, to the performance of a tragicomedy, equally appealing to the public’s senses 

Although there are few contemporaneous examples expressing the material culture 
associated with Ignatius of Loyola, the information that can be gleaned indicates that, 
in the great performance that the Society of Jesus orchestrated in the main houses of 
the Province of Portugal, there were objects that had belonged to the Saint and were 
subsequently sacralised. Those objects or relics not only aided in the rite of passage from 
the earthly to the sacred sphere, but also inspired processions of their own. Unfortunately, 
very little is known about the current whereabouts of these objects. 

The desire to materialise the devotion to the new saint also led to the production of 
miniatures of Saint Ignatius in gold and silver and to the casting of medals, some with the 
five new saints, others with his effigy alone. All this was validated by Indulgences from 
the Supreme Pontiff who, in an act showing his full power, bolstered the cult of relics and 
images, following one of the best-known designs instituted during the Council of Trent.

Finally, within the framework of material culture, it should be noted that there were 
objects in these festivals and houses from various parts of the Assistancy of Portugal, 
apparently different from those found in Rome and Madrid, except when they resulted 
from gifts. Objects such as textiles from China, carpets from Persia, black lacquer pieces, 
and other sumptuous items, whose existence is known today through correspondence and 
inventories, but seldom eternalised in the various accounts, due to the writers’ economy 
of words.

1. Arquivo Nacional Torre do Tombo (ANTT), Manuscritos da Livraria, no. 486, fls. 153-164 v.: Relação do que se 
fez em Lisboa na festa da beatificação do Patriarcha Santo Ignacio na Casa de São Roque. This information has been 
mentioned before by the author with Sílvia Ferreira in“Aplausos e triunfos em louvor de S. Francisco Xavier: as 
festas de beatificação nas cidades de Lisboa, Porto e Luanda”. In Teresa de Freitas Morna; António Júlio Trigueiros; 
Maria João Pereira Coutinho (eds.) — Missão, Espiritualidade e Arte em São Francisco Xavier: IV Centenário da 
Beatificação e do Ciclo Pictórico da Sacristia da Igreja de São Roque. Lisbon: Santa Casa da Misericórdia de Lisboa, 
2020, pp. 160-209.

2. ANTT, Manuscritos da Livraria, no. 486, fls. 154 v.-155.

3. This horse was larger than life, the record stating it had ‘five to six spans in diameter from feet to hands’ and 
was carried by twenty-four men. 

4. The narrative mentions, somewhat humorously, that they were ‘All dressed as foreigners’.
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5. The Society of Jesus was divided into various Assistancies (Italy, Portugal, Spain, France, and Germany) 
corresponding to geographical areas, which in turn administered various Provinces. The Assistancy of Portugal, 
for example, was in charge of the Provinces of Portugal (mainland, islands and African missions, Brazil, Goa and 
Malabar, and Japan). It also administered the Vice-provinces of China, and Maranhão and Grão-Pará.

6. An example of a path identical to the Portuguese one, followed between Rome and the Netherlands, can be 
seen in Annick Delfosse’s study – “From Rome to the Southern Netherlands: Spectacular Sceneries to Celebrate 
the Canonization of Ignatius of Loyola and Francis Xavier”. In Jennifer Mara DeSilva (ed.) — The Sacralization of 
Space and Behavior in the Early Modern World: Studies and Sources. London, New York, Routledge, Taylor & Francis 
Group, 2016, pp. 141-159. For the parallelism drawn between Madrid and the rest of the Hispanic world, see 
Ignacio Arellano — “América en las fiestas Jesuitas celebraciones de San Ignacio y San Francisco Javier”. NRFH – 
Nueva Revista de Filología Hispánica, LVI, no. 1, 2008, pp. 53-86 [https://nrfh.colmex.mx/index.php/nrfh/article/
view/2384/2374] and Miguel Gotor — “«Han canonizado a cuatro españoles y un santo». La propuesta hagiográfica 
del oratoriano Felipe Neri entre «el esplendor de Iberia» y «la gloriosa memoria de Enrique IV»”. Anuario De Historia 
De La Iglesia, Vol. 29, 2020, pp. 261-289 [https://revistas.unav.edu/index.php/anuario-de-historia-iglesia/article/
view/39892/34202].

7. Esther Jiménez Pablo — “La Canonización de Ignacio de Loyola (1622): Lucha de Intereses entre Roma, Madrid y 
París”. Chronica Nova, 42, 2016, pp. 79-102 [https://revistaseug.ugr.es/index.php/cnova/article/view/5016/5024]; 
Martine Boiteux — “Rituale e immagini della santità nelle cerimonie di canonizzazioni romane”. In Fernando Quiles 
García; José Jaime García Bernal; Paolo Broggio; Marcello Fagiolo (eds.) — A la luz de Roma. Santos y santidad en el 
barroco iberoamericano: Volume I. La capital pontificia en la construcción de la santidad. Seville, Rome: Universidad 
Pablo de Olavide, Roma Tre-Press, 2020, pp. 107-128.

8. Giovanni Briccio — Relatione sommaria del solenne apparato, e cerimonia, fatta nella basilica di s. Pietro di Roma, 
per la canonizatione de’ gloriosi santi Isidoro di Madrid, Ignatio di Lojola, Francesco Xaverio, Teresa di Giesu, e Filippo 
Nerio fiorentino, canonizati della Santità di n. s. papa Gregorio XV à dì 12 di marzo MDCXXII, Rome, 1622 and Relatione 
della solenne processione fatta in Roma nella trasportatione de’ stendardi de’ gloriosi santi Isidoro de Madrid, 
Ignatio Loyola e Francesco Xaverio, Teresa de Gesù et Filippo Neri fiorentino, dalla basilica di s. Pietro alle loro chiese 
particolari, con la descrittione dell’ apparati & feste fatte in dette chiese, & altri luoghi ..., Rome, 1622.

9. Biblioteca Nazionale di Roma, Fondo Mss. Vitt. In. n. 811: Memoria di Giacinto Gigli di alcune cose accadute nel suo 
tempo, cominciando dall’anno della sua età xml, che era l’anno del Signore MDCVIII e del Pontificato di Paolo papa V 
l’anno IIII.

10. “Theatrum in ecclesia S. Petri in Vaticano sumptuosissimum hoc theatrum factum ad instantia Ciuitatis Matriti 
Architecto Paulo Guidotti Burghesio Equite Doctore et pictore egregio variis pulcherrimis inventionibus et picturis vita 
e et miraculorum S. Isidori ornatum et summo decore erectum ad solemnitatem Canonizationis dicti Sancti in quo una 
eadem die alii quatuor in Sanctorum album relati fuere. 12 Martii 1622”. Two versions of this engraving are known to 
date, one is in the collection of the British Library, London, and the other is held by the Archivio della Congregazione 
dell`Oratorio di Roma. It was first reproduced in La Canonizzazione dei Santi Ignazio di Loiola Fondatore della 
Compangnia di Gesù e Francesco Saverio Apostolo dell̀ Oriente. Rome: Grafia, S. A. I. Industrie Grafiche, 1922.

11. Alessandra Anselmi’s research in the Archivo di Stato di Roma and in the Archivio Storico Capitolino has shown 
that more than seventy artists were active; see Alessandra Anselmi — “Roma celebra la monarchia spagnola: il 
teatro per la canonizzazione di Isidoro Agricola, Ignazio di Loyola, Francesco Saverio, Teresa di Gesù e Filippo Neri 
(1622)”. In José Luís Colomer (ed.) — Arte y diplomacia de la Monarquía Hispánica en el siglo XVIII. Madrid: Fernando 
Villaverde Ediciones, 2003, pp. 221-246.

12. The ‘passos’ (‘steps’) mentioned – from the Latin passus – are a unit of measurement equivalent to 82 cm.

13. Giovanni Briccio — Relatione sommaria del solenne apparato, e cerimonia, fatta nella basilica di s. Pietro di 
Roma..., op. cit.

14. Milton Pedro Dias Pacheco — “O Theatro e Aparato Solenne de Bernini: A Cerimónia de Canonização da Rainha 
Santa Isabel em 1625 através de uma gravura seiscentista”. In António Manuel Ribeiro Rebelo; Carlota Miranda 
Urbano (eds.) — Isabel, Rainha e Santa. Pervivência de um Culto Centenário. Coimbra: Imprensa da Universidade de 
Coimbra, 2020, pp. 137-186.

15. Marcello Fagiolo — Il “Gran Teatro barocco” della santità ibero-americana, In Fernando Quiles García; José 
Jaime García Bernal; Paolo Broggio; Marcello Fagiolo (eds.) — A la luz de Roma. Santos y santidad en el barroco 
iberoamericano: Volume I. La capital pontificia en la construcción de la santidad. Seville, Rome: Pablo de Olavide 
University, Roma Tre-Press, 2020, pp. 19-42.

16. Giovanni Briccio — Relatione della solenne processione fatta in Roma..., op. cit..

17. This engraving belongs to the album of Pedro de Ribadeneyra — Vita Beati Patris Ignatii Loyolæ Religionis 
Societatis Iesv Fvndatoris Ad Vivvm Expressa Ex Ea Qvam. Antuerpiæ: [s. n], MDCX [1610].
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18. On this subject, please refer to the text of Maria Cristina Osswald — “O martírio de Inácio de Azevedo e dos 
seus trinta e nove companheiros (1570) na hagiografia da Companhia de Jesus entre os séculos XVI e XIX”. Cultura, 
Revista de História e Teoria das Ideias, Vol. 27, 2010 [http://journals.openedition.org/cultura/354; DOI: https://doi.
org/10.4000/cultura.354].

19. They were: Nuno Ribeiro, Portuguese, poisoned at Amboina (now Ambon, in the Moluccas), in August 1549; 
Pedro Correia, a student, and João de Sousa, a curate, both Portuguese, killed in Brazil on the 24th of December 
1554; Luís Mendes, Portuguese, beheaded by Badagi near Cape Comorin in 1552; Afonso de Castro, Portuguese, 
crucified and beheaded near Ternate, in the Moluccas, on the 1st of January 1558; Gonçalo Silveira, Portuguese, 
strangled in Zimbabwe, kingdom of Monomotapa, on the 15th of March 1561; Francisco Lopes, Portuguese, beaten 
and thrown into the sea off the coast of Malabar, on the 29th of October 1568; the Forty Martyrs of Brazil, killed 
during their voyage from Portugal to Brazil, near the island of Palma, on the 15th of July 1570; Jorge Fernandes 
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July 1583; João de Abreu and Brásio Pereira, Portuguese, killed by the Dutch in Malacca, on the 29th of April 1606, 
and João Batista Machado de Távora, Portuguese, beheaded in Omura, Japan, on the 22nd of May 1617.

20. The autograph manuscript is in the Bibliothèque National de France (BNF), Paris, Département de la Musique, 
Res. F. 1075 and there is also a copy at the Österreichische Nationalbibliothek, cod. 16 Startseite, Musiksammlung, 
Signatur: Mus.Hs.16013; see T. Frank Kennedy, SJ — “Les Jésuites et la Musique”. In Giovanni Sale (ed.) — L̀Art des 
Jésuites, Paris, Mengès, 2003, pp. 297-308 and “Candide and a Boat”. In John W. O’Malley, SJ; Gauvin Alexander 
Bailey; Steven J. Harris; T. Frank Kennedy, SJ (ed.) — The Jesuits: Cultures, Sciences, and the Arts, 1540-1773. Toronto, 
Toronto University Press, 1999, pp. 317-332.

21. Museo di Roma, Inv. GS 62: Ritratto, & Argomento dell’Apoteose, o consagratione de’ Santi Ignatio Loiola, e 
Francesco Saverio. Rappresentata nel Collegio Romano, nelle feste della loro Canonizatione, l’anno M. DC. XXII.

22. La Canonizzazione dei Santi Ignazio di Loiola Fondatore della Compangnia di Gesù e Francesco Saverio Apostolo 
dell̀ Oriente. Rome: Grafia, S. A. I. Industrie Grafiche, 1922.

23. Fernando de Monforte y Herrera — Relacion de las fiestas qve ha hecho el Colegio Imperial de la Compañia de 
Iesus de Madrid en la canonizacion de San Ignacio de Loyola, y S. Francisco Xauier. En Madrid: Por Luis Sanchez, 1622. 

24. Arquivo Municipal de Lisboa, Chancelaria Régia, Livro 1º de D. Filipe II (Book I of King Filipe II), doc. 122, fls. 204-
205 v.: [Filipe II gives permission to write invocations to the Virgin Mary on the main gates of the city].

25. Miguel Zugasti — “La Alegoría de América en el Teatro Barroco Español hasta Calderón de la Barca”. In 
Mercedes de los Reyes Peña; Concepción Reverte Bernal (ed.) — América y el teatro español del siglo de oro. Cádiz: 
Servicio de Publicaciones de la Universidad de Cádiz, 1998, pp. 449-470.
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came to Lisbon and was inherited by the kings of Portugal, and then by Filipe I, following the union of the Spanish 
and Portuguese Crowns.

27. Hieronimo Natali — Evangelicae Historiae Imagines: Ex ordine Evangeliorum quæ toto anno in Missæ sacrificio 
recitantur, In ordinem temporis vitæ Christi digestæ. Antuerpiæ: [Excudebat Martinus Nutius], [1593].

28. This grandson of Jaime de Bragança (1478-1532) was very fond of the Society of Jesus; he was buried in the 
College of Coimbra and his remains were later transferred to the church of São Roque, in Lisbon.

29. Miguel Zugasti — “Un texto jesuítico del siglo XVIII: Diálogo a San Francisco Javier entre la Navarra y la India”. In 
Congreso Internacional “Los mundos de Javier”. Pamplona: Gobierno de Navarra, 2006, pp. 459-486.

30. Jorge Cabral; André Gomes (attrib.) — Relação Geral das Festas que fez a religião da Companhia de Jesus na 
Província de Portugal, na Canonização dos Gloriosos Santo Inácio de Loyola seu fundador e São Francisco Xavier 
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‘To see  
all things new’
‘In fourth came Asia, on an elephant twenty-nine spans long and thirty-six in girth, with a 
frightening and ugly appearance, covered in carmine silk and other silks, with large fringes, 
tassels, and gold’

Jorge Cabral; André Gomes (attrib.) – Relação Geral das Festas  
que fez a religião da Companhia de Jesus na Província de Portugal,  
na Canonização dos Gloriosos Santo Inácio de Loyola seu fundador  
e São Francisco Xavier Apóstolo da Índia Oriental no ano de 1622.  

Lisbon: Pedro Craesbeeck, 1623, p. 84.

Just as the Elephant Hanno (ca. 1510-1516) travelled from Lisbon to Rome in 1514 to 
be offered by King Manuel I (1469-1521) on the occasion of the coronation of Pope Leo X 
(1475-1521), in 1622 the news of the feasts of the newly canonised Ignatius of Loyola 
(1491-1556) and Francis Xavier (1506-1552), as well as the guidelines on how these should 
proceed, were sent from Rome. 

Unlike Francis Xavier, Ignatius of Loyola never set foot on Asian soil, nor was he the object 
of special devotion in those parts. Nevertheless, the Jesuits often resorted to the allegories 
of the continents – such as Asia embodied in the elephant, above – for their decorative and 
festive programmes, and in particular on the occasion of the raising of the founder of the 
Society of Jesus to the altars.

Evoking one of the Four parts of the world, the elephant unites the regal and religious 
spheres, since it was well represented in the menageries of the Portuguese Crown, and was 
a vehicle to allegorically draw attention to the geographical areas that the Society of Jesus 
had reached between the sixteenth and eighteenth centuries.

The elephant present at the celebrations in Portugal of the beatification and canonisation 
of Ignatius of Loyola is a symbolic invitation to see all the things anew, displayed along a 
path that begins with Ignatius’ Conversion, upon its 500th anniversary, and ends with the 
celebration of his canonisation, on the occasion of its 4th centenary, passing through the 
construction of his iconography and a new look at this joint initiative, with Francis Xavier, 
Teresa of Avila, Isidore, the Farmer and Philip Neri. 
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Elephant
Unknown author 
20th century
Plaster and patinated paper
350 × 200 × 110 cm
Museu de Lisboa, Inv. MC.ESC.0739
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Conversion  
‘Once, he was going, for his devotion, to this church, a little over a mile from Manresa, which 
I think is called San Pablo, and the road goes along the river; and lost in his worship, he sat 
down a little, his face towards the river, which ran deep. While seated there, the eyes of his 
soul were opened. He did not have any special vision, but his mind was enlightened on many 
subjects, spiritual and intellectual. So clear was this knowledge that from that day everything 
appeared to him in a new light’

Obras de San Ignacio de Loyola.  
Madrid: BAC-Biblioteca de Autores Cristianos, 1991, p. 119.

The Autobiography of Ignatius of Loyola (1491-1556), which he himself dictated to Father 
Luís Gonçalves da Câmara (ca. 1519-1575), narrates, among other episodes, the history of his 
Conversion. After being wounded in the Battle of Pamplona, he retired to Loyola and later, 
when he had recovered, to Manresa, where he had a vision of the Virgin with the Child and 
‘where all things seemed new to him’. 

Following these events, Ignatius wrote a guide, titled Spiritual Exercises (published only in 
1548), and began a pilgrimage to Jerusalem in 1523, where his spiritual experience would be 
strengthened. 

The following year, upon returning to Europe, he passed through the Universities of Alcalá 
and Salamanca, ending up in the University of Paris, where he met and developed a close 
bond with the Portuguese Simão Rodrigues (1510-1579) and the Navarrese Francisco Xavier 
(1506-1552), among other students. The three would become the founding nucleus of a new 
religious institution, the Society of Jesus.

In Paris, he drafted the Constitutions, which would become theoretical foundations for the 
institution, and in Rome, in 1540, he managed to obtain papal approval for the creation of the 
Society of Jesus, becoming its first General. 

The present section displays brief moments of this narrative. From reference to Ignatius 
the knight by means of a portrait, identical to another existing in the old Professed House of 
the Gesù in Rome, to aspects of his devotion, represented here by a model of the church of 
the Holy Sepulchre in Jerusalem in allusion to his journey there, and the previously mentioned 
Spiritual Exercises. 

Two autograph letters from Saint Ignatius of Loyola to Saint Francis Xavier, one of which 
had his signature cut out, possibly to turn into a relic, bear witness to his relationship with 
this co-founder of the Society of Jesus, with whom he was jointly canonised.

1.



The painting of the Virgin teaching the Infant Jesus to read, which Ignatius of Loyola kept 
in his room in Rome and was brought to Portugal by Father Nuno da Cunha (1593-1674) – the 
story of which was recorded in a cartouche on the painting itself and in the words of Father 
António Franco (1662-1732) –, and the allusion to the image of the Salus Populi Romani, 
presented here by Blessed Ignatius de Azevedo (1526-1570), who was commissioned to paint 
this icon in Rome, are further evidence of Ignatius of Loyola’s Marian devotion. 

Inácio de Azevedo’s presence here is intentional. He had taken on the role of Vice-Provincial 
of Portugal when, after the death of Ignatius of Loyola, Father Provincial Miguel de Torres 
went to Rome for the election of the new General. Inácio de Azevedo was also Minister of 
the Professed House of São Roque, in Lisbon. As he held the icon of the Salus Populi Romani, 
Azevedo recalled the first Mass Ignatius of Loyola had celebrated in Rome, in 1538, in the 
Cappella Paolina of the Basilica of Santa Maria Maggiore, before that image.
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Saint Ignatius of Loyola
Unknown author
17th century
Oil on canvas
100 × 87 cm
Lisbon, Museu de São Roque, SCML, Inv. Pin. 48
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Helm (Burgonet)  
and breastplate

Unknown author
16th century

Metal
35 × 23 cm and 38 × 33 cm

Museu Militar de Lisboa,  
Inv. MML 00408 and MML 00398

Miniature of the Church of the Holy 
Sepulchre of Jerusalem
Unknown author
Jerusalem
1661
Wood and mother-of-pearl
33 × 38.1 × 17cm
Paço Ducal de Vila Viçosa, Inv. PDVV 1485 
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Letter Patent of Saint Ignatius of Loyola addressed to Saint Francis 
Xavier, authorising him to preach and interpret the word of God, confess, 
and administer the sacraments to the clergy and people, according  
to the Brief granted by Pope Paul III to the Society of Jesus
Saint Ignatius of Loyola
Rome
17th of December 1545
Handwritten on paper
28 × 20.5 cm
Lisbon, Biblioteca Nacional de Portugal, Reservados, Inv. PBA. 745//2
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The letter patent of Saint Ignatius of Loyola addressed to Saint Francis Xavier, 
authorising him to grant the same spiritual graces he, Ignatius, could bestow.
Saint Ignatius of Loyola
Rome
23rd of December 1549
Handwritten on paper
28 × 20.5 cm
Lisbon, Biblioteca Nacional de Portugal, Reservados, Inv. PBA. 745//3

Ignatius of Loyola, Exercitia spiritualia. 
Conimbricae: Per Ioannem Barrerium, 1553.

Saint Ignatius of Loyola
1553

Printed on paper
11 × 7.3 cm

Biblioteca Geral da Universidade de Coimbra,  
Inv. CDU 244; V.T.-18-7-1 
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The Virgin teaching the Infant Jesus to read
Unknown author
Rome (?)
16th century
Oil on canvas; carved and gilded wood
96 × 32 cm (painting); 
54 × 32 cm (cartouche with inscription)
Província Portuguesa da Companhia de Jesus / Noviciado de Coimbra
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Blessed Ignatius de Azevedo
Unknown author
17th-18th centuries 
Oil on canvas
152.5 × 112 cm
Collection of Maria do Rosário Azevedo Boubon Padinha Ribeiro
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Construction of 
an iconography

‘He covered his flesh with the nakedness and contempt we told above. But because, in his 
secular life, he had been so very eager to comb and care for his hair and attire his person; 
so that his contempt of such care would match the excess to which he had enjoyed it before, 
day and night he always kept his head bare; and the hair (which he used to wear long, as had 
been the fashion then, and because his was lovely and blond), he now wore dishevelled and 
uncombed, And out of self contempt, he let his nails and beard grow.’

Pedro de Ribadeneyra – Vida del P. Ignacio de Loyola, fundador de la Religion  
de la Compañia de Iesus / escripta en latin por el Padre Pedro de Ribadeneyra  

de la misma Compañia; y aora nuevamente traduzida en romance y añadida  
por el mismo autor. En Madrid: Por Alonso Gomez ..., 1583, p. 13.

Although no life portraits made during the life of Ignatius of Loyola are known, it can be 
confirmed, from the brief description of Pedro de Ribadeneyra (1526-1611) about his life in 
Manresa, that he was blond and had grown a beard. However, only after his death, in 1556, 
with the execution of his funeral mask in Rome, the painting of Jacopino del Conte (1510-1598) 
and that of Alonso Alonso Sánchez Coello (1531-1588) could his face really be known. About 
the latter representation, Philip II of Spain (1527-1598) stated ‘It is very good, very similar. I 
met Fr. Ignatius, and this is his face; though when I met him he had more beard”.

Equally – or perhaps more – important for the construction of his iconography in Portugal, 
given the date of production and how rare portraits of Ignatius were in Portugal at that time, 
was the representation, dated 1599, of several episodes of his life painted on the ceiling of 
the sacristy of the church of the College of Espírito Santo in Évora. 

The sculptural images produced for the celebration of the beatification were also decisive 
in the fixation of the iconography applied to sculpture, as evidenced by the image made 
around 1610 for the feast of Seville (and still preserved there) by Juan Martínez Montañés 
(1568-1649), with polychrome by Francisco Pacheco (1564-1644). 

The publication, in 1609, of the work Vita Beati P. Ignatii Loiolae Societatis Iesv Fvndatoris, 
with engravings by Peter Paul Rubens (1577-1640), and of the Vita beati patris Ignatii Loyolae 
religionis Societatis Iesu fundatoris ad viuum expressa ex ea quam, by Pedro de Ribadeneyra 

2.
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in the following year, was also decisive for the consolidation of the representations of various 
moments of his life. From these publications, at least four series of paintings on the life of 
Saint Ignatius were produced in Portugal, in the nave and sacristy of São Roque, in the church 
of the College of Coimbra and in the novitiate of Cotovia, as witnessed by a recently located 
painting of the latter, which is displayed here. It is attributed to the Jesuit Brother Domingos 
da Cunha, known as o Cabrinha (ca. 1598-1644). 

According to some experts, the same painter will have been responsible for the portrait 
of a saint bearing iconographic attributes linked to Saint Ignatius of Loyola, such as the book 
of the Constitutions of the Society of Jesus, upon which the Latin phrase “Ad maiorem Dei 
gloriam” (for the greater glory of God) can be read. This painting is displayed for the first 
time in this exhibition.

This section also includes a different look at some portraits of Saint Ignatius of Loyola, such 
as the one where his image was accompanied by that of Francis Xavier, painted by Brother 
Manuel Henriques (1593-1663), or yet the one belonging to the CUVAP – Centro Universitário 
Padre António Vieira. 

Finally, the section of pictorial representations could not fail to include a recently restored 
portrait of his main companion, Francis Xavier, of whom, unlike with Ignatius of Loyola in 
Portugal, there are no lack of portraits.
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Frontispiece and portrait of Saint Ignatius of Loyola
Engravings from the work Vita Beati P. Ignatii Loiolae Societatis Iesv Fvndatoris. Romae: [s. n.], 1609  
[1st edition]
Cornelis Galle (1576-1650), Jean Baptiste Barbé (1578-1649) and Peter Paul Rubens (1577-1640)
Rome
1609
Engraving 
23.5 × 17.5 cm
Lisbon, Biblioteca Nacional de Portugal, Inv. EA-11-P
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Apparition of Saint Peter to Saint Ignatius of Loyola (foreground) and Profession and Apparition 
of the Virgin to Saint Ignatius of Loyola (background)
Engraving from the work of Pedro de Ribadeneyra — Vita beati patris Ignatii Loyolae religionis Societatis 
Iesu fundatoris ad viuum expressa ex ea quam, Antuerpiae: [s. n], MDCX [1610]
Adriaen and Jan II Collaert, Theodor (1571-1633) and Cornelis Galle (the Elder) (1576-1650) 
and Carel van Mallery (1571 -1635?)
Antwerp
1610
Engraving 
28 × 36.5 cm
Lisbon, Província Portuguesa da Companhia de Jesus | Brotéria
Donation from Sónia Ayres
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Apparition of the Trinity to Saint Ignatius of Loyola 
Engraving from the work of Pedro de Ribadeneyra — Vita beati patris Ignatii Loyolae religionis Societatis 

Iesu fundatoris ad viuum expressa ex ea quam, Antuerpiae: [s. n], MDCX [1610]
Adriaen and Jan II Collaert, Theodor (1571-1633) and Cornelis Galle (the Elder) (1576-1650)  

and Carel van Mallery (1571-1635?)
Antwerp

1610
Engraving 
28 × 36.5 cm

Lisbon, Província Portuguesa da Companhia de Jesus | Brotéria
Donation from Sónia Ayres
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Ignatius of Loyola in Venice, sleeping under the arcades of Saint Mark’s square
Engraving from the work of Pedro de Ribadeneyra — Vita beati patris Ignatii Loyolae religionis Societatis 
Iesu fundatoris ad viuum expressa ex ea quam, Antuerpiae: [s. n], MDCX [1610]
Adriaen and Jan II Collaert, Theodor (1571-1633) and Cornelis Galle (the Elder) (1576-1650)  
and Carel van Mallery (1571-1635?)
Antwerp
1610
Engraving 
28 × 36.5 cm 
Lisbon, Província Portuguesa da Companhia de Jesus | Brotéria
Donation from Sónia Ayres
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Churches of the Society of Jesus in Rome
Engraving from the work of Pedro de Ribadeneyra — Vita beati patris Ignatii Loyolae religionis Societatis 

Iesu fundatoris ad viuum expressa ex ea quam, Antuerpiae: [s. n], MDCX [1610]
Adriaen and Jan II Collaert, Theodor (1571-1633) and Cornelis Galle (the Elder) (1576-1650)  

and Carel van Mallery (1571-1635?)
Antwerp

1610
Engraving 
28 × 36.5 cm

Lisbon, Província Portuguesa da Companhia de Jesus | Brotéria
Donation from Sónia Ayres
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Various scenes from the life of Saint Ignatius 
of Loyola
Engraving from the work of Pedro de 
Ribadeneyra — Vita beati patris Ignatii Loyolae 
religionis Societatis Iesu fundatoris ad viuum 
expressa ex ea quam, Antuerpiae: [s. n],  
MDCX [1610]
Adriaen and Jan II Collaert, Theodor (1571-1633) 
and Cornelis Galle (the Elder) (1576-1650) 
and Carel van Mallery (1571-1635?)
Antwerp
1610
Engraving 
28 × 36.5 cm
Lisbon, Província Portuguesa da Companhia  
de Jesus | Brotéria
Donation from Sónia Ayres
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Scene from the life of Saint 
Ignatius of Loyola
Domingos da Cunha, 
“o Cabrinha” (ca. 1598-1644)
ca. 1635
Oil on canvas
226 × 154 cm
Lisbon, Museu de São Roque, SCML,  
Inv. Pin. 341
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Ignatius of Loyola
Unknown author
17th century
Oil on canvas
100 × 80 cm
Lisbon, Centro Universitário Padre António Vieira – CUPAV
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Saint Ignatius of Loyola
Manuel Henriques
16th century
Oil on canvas
72 × 52,5 cm
Diocese of Coimbra
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Saint Francis Xavier
Manuel Henriques
16th century 
Oil on canvas
72 × 52,5 cm
Diocese of Coimbra
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Ignatius of Loyola
Domingos da Cunha, “o Cabrinha” (ca. 1598-1644) (attributed) 
Oil on canvas
ca. 1630-1644
107 × 82 cm
Lisbon, Província Portuguesa da Companhia de Jesus | Brotéria
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Saint Francis Xavier baptising the Indians
School of André Gonçalves (1685-1762) (attributed)
Oil on canvas
18th century
80 × 50 cm
Lisbon, Província Portuguesa da Companhia de Jesus | Brotéria
Donation from Pedro Vasconcelos
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Canonisation 
‘After the canonisation was celebrated with the usual ceremonies, there were immediately 
great signs of joy, with the sound of trumpets, drums, bells, with the firing of mortars and 
artillery; and there was joy for Saint Isidore at the church of San Giacomo dei Spagnoli, 
for Saints Ignatius and Francis at the Giesù, for Saint Teresa at the Madonna della Scala in 
Trastevere and for Saint Philip at Santa Maria in Vallicella, known as the Chiesa Nova’.

“Le feste della canonizzazione nell’inedita Memoria di Giacinto Gigli  
e negli Avvisi”. In La Canonizzazione dei Santi Ignazio di Loiola Fondatore  

della Compangnia di Gesù e Francesco Saverio Apostolo dell`Oriente.  
Rome: Grafia, S. A. I. Industrie Grafiche, 1922, pp. 74-75.

In 1622, the canonisation of four Spanish Saints and one Italian – Ignatius of Loyola, Francis 
Xavier (1506-1552), Teresa of Avila (1515-1582), Isidore, the Farmer (ca. 1070-1130) and Philip 
Neri (1515-1595) – by Gregory XV (1554-1623), opened a new devotional cycle for the Society 
of Jesus, which achieved, on this particular date, recognition in the Catholic world. In addition 
to this validation, it should be noted that the canonisations also legitimised the power of 
the House of Austria at this time, emphasising the role played by this crown in the field of 
missioning and evangelisation. 

The importance the two Jesuit saints acquired naturally led to the appearance of sets of 
images, such as those of Namban influence belonging to the permanent collection of the 
museum of São Roque and the ones in the collection of the Museu da Marinha, which are on 
display here. One of the few testimonies of the relationship existing in life between the newly 
canonised is here given by the painting Meeting between Saint Ignatius of Loyola and Saint 
Philip Néri. This reproduces engraving no. 73 of the series by Peter Paul Rubens (1577-1640), 
in which the two Saints turn the rays emanating from them before their canonisation. 

In 1623, the same year in which Urban VIII (1568-1644) was elected pope by the College of 
Cardinals, the Bull of canonisation of Saint Ignatius of Loyola was published. The dissemination 
of this publication, together with the promulgation of Indulgences granted for the use of 
crowns, rosaries, images, crosses, and blessed medals of the canonisation of the five saints, 
will have helped to increase the devotion generated from this event. Some examples that 
have survived to the present-day bear witness to the favourable reception of such objects 
in Portugal. That is the case of the medals, enamel pendants, and others presented in this 
exhibition. 

3.
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In Rome, the first feasts were held in the Basilica of Saint Peter, and subsequently in the 
churches of the Spanish nation and in those of the orders of the various saints. Thanks to the 
two descriptions by Giovanni Briccio (1579-1645), to the Memoir left by Giacinto Gigli (1594-
1671) and to the engraving by Johann Friedrich Greuter (1564-1638), details of the various 
celebrations that took place in Rome are known today. 

Saint Peter’s, the church of the Most Holy Name of Jesus in Rome, and other houses of 
the Society of Jesus hosted many theatrical performances, of which the opera Apotheosis, 
sive Consecratio SS: Ignatii, et Francisci Xaverii, ad modos dicta Anno 1622, by Hieronymus 
Kapsperger (ca. 1580-1651) stands out. The opera was staged then at the Roman College, and 
in 1991 at Boston College. The exhibition of the opuscule Ritratto, & Argomento dell’Apoteose, 
o consagratione de’ Santi Ignatio Loiola, e Francesco Saverio, which shows the sceneries 
created in 1622, the manuscript from the Austrian National Library with the various arias 
of the opera, and the frames from the 20th-century staging in Boston, illustrate the 
performative expression of a canonisation that was so significant for the Society of Jesus.
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Saint Ignatius of Loyola and Saint Francis Xavier
Unknown author
India
17th century 
Wood
166 × 40 cm; 173 × 58 cm
Lisbon, Museu de Marinha, Inv. ES 113 and ES 108
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Meeting between Saint Ignatius of Loyola  
and Saint Philip Neri

Engraving from the work Vita Beati  
P. Ignatii Loiolae Societatis Iesv Fvndatoris.  

Romae: [s. n.], 1609 [1st edition]
Cornelis Galle (1576-1650), Jean Baptiste Barbé 
(1578-1649) and Peter Paul Rubens (1577-1640)

Rome
1609

Engraving 
23.5 × 17.5 cm

Lisbon, Biblioteca Nacional de Portugal, Inv. EA-11-P

Meeting between Saint Ignatius of Loyola and Saint Philip Neri
Unknown author
17th century 
Oil on canvas
104 × 79 cm 
Colecção de Maria José Falcão Trigoso da Cunha Villas-Boas 
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Urban VIII’s Bull of canonisation  
of Saint Ignatius of Loyola
Urban VIII
Rome
1623 
Printed on paper
31.5 × 22 cm
Lisbon, Arquivo Nacional da Torre do Tombo,  
Armário Jesuítico, liv. 3, f. 174

Indulgences granted by Gregory XV to crowns, rosaries, 
images, crosses and blessed medals at the instance of 

the proxies of the canonisation of Isidore, Ignatius of 
Loyola, Francis Xavier, Teresa of Avila, and Philip Neri

Gregory XV
1622

Handwritten on paper
32 × 44 cm

Lisbon, Arquivo Nacional da Torre do Tombo,  
Manuscritos da Livraria, no. 1122 (101)
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Medal of Queen Saint Elisabeth  
of Portugal and joint canonisation of 1622
Unknown author
17th century
Copper alloy
ca. 2 cm 
Coimbra, Convento de Santa Clara-a-Velha

Medals of Saint Ignatius of Loyola
Unknown author
18th century
Metal alloy
A — 5,3 × 4,1 cm
B — 4,2 × 3 cm
C — 3,6 × 2,5 cm
Collection of Jorge Brito e Abreu

Pendants with Saint Ignatius of Loyola 
(front) and Saint Francis Xavier (back) 
Unknown author
17th century 
Gold and enamel
2.5 × 2.4 cm
Lisbon, Museu de São Roque, SCML, Inv. Or. 389

Reliquary with particles of Saint Ignatius  
of Loyola and other saints of the Society of Jesus
Unknown author
18th century
Metal alloy and glass
Ø 5 cm
Lisbon, Província Portuguesa da Companhia de Jesus | 
Comunidade do Colégio São João de Brito

A B C
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Celebration of the canonisation of Ignatius 
of Loyola and Francis Xavier.
Johann Friedrich Greuter (ca. 1590-1662)
Rome
1623
Engraving 
32.2 × 39.5 cm 
Rome, Archivio della Congregazione dell’Oratorio  
di San Filippo Neri, 
Codice Iconografico del Santo, Tav. XXXVI, 4
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Ritratto, & Argomento dell’Apoteose, o consagratione de’ Santi Ignatio Loiola, 
e Francesco Saverio. Rappresentata nel Collegio Romano, nelle feste della loro 
Canonizatione, l’anno M, DC, XXII
Mathaeus Greteur
Rome
ca. 1623
Engraving 
25 × 30 cm
Museo di Roma, Inv. GS 62
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Apotheosis, sive Consecratio SS: Ignatii, et 
Francisci Xaverii, ad modos dicta. Anno 1622. In 
collegio Romano Soc: Jesu.: Agere Nobilissimi, et 
praestantissimi Adolescentes, et Musici clariss: 
i. – modos fecit. – Illustriss:us D:us Hieronymus 
Kapsperger. Quinquies Data semper placuit [5 Akte]
Hieronymus Kapsperger (ca. 1580-1651) 
Rome
1622
Handwritten on paper
30.5 × 25 cm 
Vienna, Österreichische Nationalbibliothek: Startseite, 
Musiksammlung, Signatur: Mus.Hs.16013
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Celebration of 
the Canonisation

Because the Province of Portugal was the first of the Society and was so cherished by the 
glorious Patriarch Saint Ignatius, and loved for the much religious observance that always 
radiated from it, and the Kingdom of Portugal, with the lands it conquered to the East, was 
the main stage for the wonders performed by the glorious Saint Francis Xavier, the true sun 
of the Orient’.

Jorge Cabral; André Gomes (attrib.) –Prólogo da Relação Geral das Festas  
que fez a religião da Companhia de Jesus na Província de Portugal,  
na Canonização dos Gloriosos Santo Inácio de Loyola seu fundador  
e São Francisco Xavier Apóstolo da Índia Oriental no ano de 1622. 

Lisbon: Pedro Craesbeeck, 1623.

With the news of the canonisation arriving in Portugal, events multiplied in the various 
houses of the Society of Jesus. Dates and details regarding the feasts held in Lisbon, Coimbra, 
Évora, Braga, Bragança, Vila-Viçosa, Porto, Portalegre, São Fins de Friestas, Funchal, and 
Angra were reported in the Relações das sumptuosas festas, com que a Companhia de Jesus 
da Provincia de Portugal celebrou a canonizaçaõ de S. Ignacio de Loyola, e S. Francisco Xavier, 
in 1622. The tragicomedy staged at the College of Évora was also published that year, thus 
saving the memory of these events to our days.

For the occasion, Jesuit churches were dressed with the Institute’s most precious 
furnishings. They benefited from numerous loaned pieces, which contributed to this effect. In 
the case of the celebrations in Lisbon, emphasis was given to the pieces that came from the 
Royal Treasury and other private estates. 

The Society of Jesus exhibited liturgical vestments and implements of various provenances 
as proof of the cultural and artistic exchanges taking place within the framework of the 
Assistancy of Portugal. These exchanges, which are known to have taken place in the Church of 
São Roque, as they appear in the first inventory of the sacristy, from 1561, show the economic 
power of the Jesuits and the sophistication of their choices. This ability to order goods from 
other territories where there were missionaries of the Society of Jesus is reflected in the 
altar frontal with Chinese embroidery, which belonged to the novitiate of Cotovia, and the 

4.
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Indo-Portuguese processional cross of the current church of São Bartolomeu in Vila Viçosa, 
which had belonged to the Professed House of São João Evangelista in the same town.

Processions, like other devotional manifestations, exalted the relics of various saints, 
among which those of Saint Ignatius of Loyola were rarely included. However, although 
there are now many fewer than those mentioned in the accounts of the feasts, two very 
rare examples displayed publicly for the first time in this exhibition are worth spotlighting: a 
reliquary bust of Ignatius of Loyola and a gilded bronze reliquary.

Prominence is also given to the musical component present in private ceremonies and 
particularly in public rituals, through the symbolic representation of contemporary musical 
instruments. In the descriptions of the time, these sought to convey the feeling of ‘Angels 
singing with their instruments’, an idea represented here by the two musical angels from the 
Museu Nacional de Arte Antiga collection.

The narrative ends with several types of porcelain pieces with drawings of Saint Ignatius 
taken from Rubens’s engravings. They were executed for the commemoration of the 2nd 
centenary of the papal bull recognising the Society of Jesus (1540-1740), and exemplify – in 
the absence of any made especially for the canonisation celebrations – the use of objects 
commissioned specifically to propagate Jesuit ephemera which took Saint Ignatius of Loyola’s 
iconography as a reference.
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Relações das sumptuosas festas, com que a 
Companhia de Jesus da Provincia de Portugal 
celebrou a canonizaçaõ de S. Ignatius of Loyola, 
and St. Francisco Xavier nas Casas, e Collegios de 
Lisboa, Coimbra, Evora, Braga, Bragança, Villa-viçosa, 
Porto, Portalegre, e nas ilhas da Madeira, e Terceira. 
InLisbon: [s.n.], 1622
1622
Printed on paper
19.5 × 14 × 3.5 cm
Lisbon, Biblioteca Nacional de Portugal, Inv. H. G. 3685 P.

Extracto da tragicomedia intitvlada Santo Ignacio: 
a materia he sua milicia, conuersão, estudos, 
confirmação da Companhia, & mais progressos ate sua 
morte, & canonização: representada na Vniuersidade 
& Collegio da Companhia de IESV da Cidade d’Evora, aos 
[blank] de Iunho de 622. In Lisbon: Impresso por Geraldo 
da Vinha, 1622.
1622
Printed on paper
15 × 10.5 × 0.3 cm
Lisbon, Biblioteca Nacional de Portugal, Inv. L. 5389//3 P.
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Monstrance of the Society of Jesus
Unknown author
17th century
Engraved silver
12.8 × 5.8 cm
Lisbon, Casa-Museu Anastácio Gonçalves, Inv. CMAG 1189
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Altar frontal from the Novitiate of Cotovia
Unknown author
China
18th century
Silk embroidered in gold thread and polychrome silks 
100 × 192 cm
Museu Nacional de História Natural e da Ciência da Universidade de Lisboa, 
Lisbon, Inv. ULisboa — MUHNAC – 11
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Namban missal stand
Unknown author
Japan
Momoyama period (1575-1603) – beginning of the Edo period 
(1603-1868)
16th-17th centuries
Black lacquered wood and mother-of-pearl inlays
44 × 33 × 27 cm
Lisbon, Igreja de Santa Catarina
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Reliquary bust of Saint Ignatius of Loyola
Unknown author
17th century
Polychrome and gilt wood with silver
32 × 26 × 9 cm
Província Portuguesa da Companhia de Jesus | Residência do Porto
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Reliquary of Saint Ignatius of Loyola
Unknown author
17th/18th centuries
Gilt bronze and glass
32 × 16 × 7 cm
Província Portuguesa da Companhia de Jesus | Residência do Porto
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Processional cross of the church 
of São Bartolomeu in Vila Viçosa
Unknown author
India
17th/18th centuries
Chased and punched silver, and ivory 
79.3 × 32 × 14.5 cm
Vila Viçosa, Museu de Arte Sacra
D. Manuel Mendes da Conceição Santos
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Composition with musical instruments of the 17th century
J.H.B.
1664
Oil on canvas
78.5 × 55 cm
Évora, Museu Nacional Frei Manuel do Cenáculo, Inv. ME 1002
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Lirone
Alexandre Moreira 
18th century
Lacquered and gilt wood
98 × 37 × 13 cm
Dep. Museu Nacional Machado de Castro
Lisbon, Museu Nacional da Música
Inv. MNM-DEP-MNMC-8065

Charamela
Unknown author

17th century
Boxwood and brass

74.4 × 9.29 cm
Lisbon, Museu Nacional da Música, Inv. MNM 117
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Musical angels
Unknown author
17th century
Gilt and polychrome wood
2416 Esc: 32.2 × 23 × 23 cm; 2417 Esc: 30.5 × 21 × 19.5 cm
Dep. Museu Nacional Machado de Castro
Lisbon, Museu Nacional da Música
Inv. MNM-DEP-MNMC-2416 and DEP-MNAA-2417
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Bowl with lid in porcelain depicting 
Saint«Ignatius of Loyola
Unknown author
China
Qing dynasty (1644-1911), ca. 1740-1750
White porcelain with decoration in grisaille 
and gold
8.5 × 11.7 cm
Lisbon, Museu de Artes Decorativas – Fundação Ricardo 
do Espírito Santo Silva, Inv. 328

Set of six porcelain pieces representing Saint Ignatius of Loyola
Unknown author
China
Qing dynasty (1644-1911), ca. 1740-1750
White porcelain with decoration in grisaille and gold
Tea cup: 4 × 0.75 cm
Saucer: 11,7 cm
Tea jar: 13 cm
Square sweet dish: 13,5 × 13,5 cm
Rectangular sweet dish: 13 × 8,7 cm
Teapot: 11.5 × 17 × 10.5 cm
Lisbon, Museu de São Roque, Santa Casa da Misericórdia, Inv. Ao. 43 – Ao. 47 and Ao. 1476
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