
ДИСКУРСЫ ИДЕНТИЧНОСТИ 

Вопросы обозначения статуса, выбора варианта самоопределения и само-
представления сами по себе крайне сложны, а их раскрытие на фрагментарном 
историческом материале, сохранившемся от доиндустриальных эпох, требует и 
особых источниковедческих навыков, и широты методологических наработок. 
Конкретно-исторические сюжеты и общие подходы к этим проблемам обсужда-
лись на круглом столе «Дискурсы идентичности от Средневековья к раннему 
Новому времени: светское и сакральное», проведенном в рамках международ-
ной конференции «История, память, идентичность: теоретические основания и 
исследовательские практики». Дискуссии о специфике дискурса средневековой 
идентичности объединили медиевистов – специалистов по российской истории 
и по истории латинского средневековья и Раннего Нового времени, включая 
историков средневековой Церкви и религиозности. Темы обсуждения – истори-
ческая память: от экзегезы к конструированию идентичности; язык: коммуника-
ция и идентичность; групповая идентичность и историческая память: дискурсы 
и статусы; общность, конфессиональность, этничность: парадоксы самоиденти-
фикации. Из каждого проблемного блока для публикации были выбраны мате-
риалы казусов, раскрывающие тот или иной яркий аспект общих тем. 

PAUL SHORE 

“MEMORIA VAS MULTORUM CAPAX” 

MEMORIA AS A VESSEL OF JESUIT HISTORY, 
ACTION, AND IDENTITY 

 

During the 230 years before their suppression in 1773, the Jesuits developed a culture with 
memoria as a key foundation. In Jesuit schools memoria cultivated through exercises pro-
vided students access to concepts from which they constructed an understanding of ancient 
(and by the mid-eighteenth century more recent) history. In Jesuit culture, memoria pro-
vided access to “Jesuit time”, in which narratives of Jesuit martyrdoms were recalled 
backwards from the moment of martyrdom to earlier points in the martyr's life. Such recol-
lections provided guideposts for spiritual life, helped create a remembered common histo-
ry, and were enshrined in writings and rituals that sustained the collective identity of the 
widely dispersed Jesuits and shaped such innovations as Matteo Ricci’s “Memory Palace”. 
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During the first two centuries of its existence (1540–1740), the Society 
of Jesus built a formidable reputation as a missionary, educational, and ideo-
logical force of worldwide significance. In each of these roles a special un-
derstanding of the process of recollection and of the tools that aid in recol-
lection was cultivated, both of which were generally referred to by the Latin 
term memoria. This essay will explore some of the ways that memoria in 
both these senses influenced the institutional culture and individual experi-
ences of Jesuits during a period that may be denominated “baroque”1, and 

                                                 
1 Levy 2004, 45. 
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how each of these aspects of memoria contributed to the Jesuit understand-
ing of the history of the Society and of history more generally. 

Memoria can be identified with three aspects of Jesuit activity: Elo-
quentia, missio, and veneratio. Each of these reinforced the sense of institu-

tional history of the Society of Jesus, as well as the history of the Ecclesia tri-
umphans which the Society strove to serve. Cypriano de Soáres, S.J. (1524–

1593) argued that memoria was an integral part of eloquentia: Non enim solum 

rerum, sed etiam verborum ordinem præstat, & propemodum infinita com-

plectitur2. Memoria therefore could manipulate and direct the sequence in 

which themes, identified by their noun signifiers, were accessed by the speaker 

and then introduced in a rhetorical performance. To bring this tool into play, 

the speaker needed to master the works of the Roman rhetoritician par excel-

lence, Cicero3. This access was achieved through classroom recitation, and in 

some instances, through performance by the classroom instructor. Jesuit press-

es also produced editions of the Roman’s works to be used in classrooms4. 

Cicero was a model to be imitated through careful recall of his techniques, and 

also a figure associated with literate culture whose name might be referenced 

by students at Jesuit academies seeking through public performance to confirm 

their membership in that culture. Significantly, his status as a Pagan author did 

not limit Cicero’s appeal to Jesuit missionaries and pedagogues – indeed the 

access Cicero provided to a classical past was greatly valued5. 

Another pillar of the Jesuit curriculum was Aristotle, whose theories of 

memory, as understood by St. Thomas Aquinas, were analysed by the huma-

nist Gregory of Valencia (c. 1550–1603): “…illa potentia, quae in parte sen-

tentiva dicitur memoria, eo quòd eius formale & adæquatum objectum est res 

præterita, vt præterito tempore sensu aliquot percepta fuit”6. The linking of 

sensory experience and memoria was by no means a Jesuit invention, but the 

Society’s celebration of “God in all things” invited this special attention to 

the sensory world, and delivered the process of memoria from become a me-

rely internal exercise. Memoria and missio could be intimately connected in 

Jesuit experience. Writing about the Jesuit experience in New France in the 

seventeenth century, Gilles Thérien observes “…the rhetoric that the Jesuits 

brought back into favor, for themselves and also for others, was a rhetoric 

                                                 
2 Tabulae Rhetoricae Cypriani Soarii…, 69. 
3 Maryks 2008, 4. 
4 E.g., De oratore ad Q. fratrem M. Tullii Ciceronis… 
5 Marc André Bernier, Clorinda Donato, and Hans-Jürgen Lüsebrink write, “fun-

damental to Jesuit culture, reference to Cicero thus allows for an optimistic conception of 
language, one where the glorified memory of the Ancients’ oratorical model defines the 
terms of a rhetorical humanism in which constant parallels between ancient ideal and 
modern experience further energize an imagination that is both comparatist and critically 
based.” – Bernier, Donato, Lüsebrink 2014, 3-17; at 11. 

6 Gregorii de Valentia Metimnensis, e Societate Iesu…, col. 1167. 
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transformed by the daily exercise of their mission, a rhetoric that offered a 

trustworthy and homogenous memory that would inspire all those confronted 

with New France”7. This rhetoric used words and patterns of words to sum-

mon up recollections of actions (as opposed merely to events experienced) 

which themselves referenced earlier actions undertaken both by other Jesuits 

and by older roles models. 

Thus the link between two elements of classical rhetoric, actio and 

memoria, is enhanced by the peculiar purposes and patterns of mission, 

where classroom tools such as books, might be in short supply. Among these 

purposes and patterns is the vector of mission which consciously leads in 

many instances towards martyrdom8. At the twilight of the Jesuit baroque, 

Giulio Cesare Cordara (1704–1785), the last great historian of the pre-Sup-

pression Society9, could still describe the martyrs of the early seventeenth 

century in terms that stressed memoria in terms of a mental capacity10. 

The pedagogical aspect of mission presented the hierarchically ar-

ranged program of the Ratio Studiorum systematically to the youngest ob-

jects of the mission11, some of whom themselves eventually became Jesuits 

who would later perpetuate the process. At the same time the object of mis-

sion activity also possessed a memoria (in both the sense of a mental land-

scape and physical objects that aided in the organization of recollections) 

derived from his or her own culture and with which the missionary had to 

engage even as he sought to modify or overturn the theological positions 

embedded in it12. The Society’s translation projects, often connected with 

mission activities, grappled with the boundaries of concepts and words 

which were to be translated into the Latin term memoria. Ignazio Lomellini 

(c. 1560–1645), who completed a Latin translation of the Qur’ān in 1622, 

for example, translated wal-dhik'ri (at sura 3:58) as “et memoria”13. Alt-

hough the trilateral root ر ك ذ has a basic meaning of memory,  َذلا رْكَِّ  ِ  refers 

                                                 
7 Thérien 2001, 68-84; at 75. 
8 Memoria kept the narrative of martyrdom and sacrifice alive, while the display of 

memoria by Jesuit missionaries was itself included in the narrative. Cf. the story of Fa-
ther Julius Mancinellus in: Tanner M.DC.XCIV, 504. 

9 The Society was suppressed in 1773 by the papal breve Dominus ac Redemptor 
Noster. – Vogel, “The Suppression of the Society of Jesus, 1758-1773”. 

10 “Non aboleri tamen ex hominum mentibus potuit fortissimorum memoria Mar-
tyrum…” – Historia Societatis Iesu…, 79. 

11 Here memory and gesture were linked, with words placing an important art in 
the process. – Fitzpatrick 1933, 210. 

12An example of Jesuit awareness of how memoria was accessed in non-Western 
settings is found both in Blas Valera’s description of Inca quipus and in the Jesuit re-
sponse to the Chinese memoria which included the cult of ancestors. – Hyland 2003, 129; 
and Thérien 2001, 75. 

13 Ignazio Lomellini, Animadversiones, Notae ac Disputationes in Pestilentem Al-
coranum, Biblioteca Universitaria Genova Ms A-IV-4, folio 264v. 

http://corpus.quran.com/qurandictionary.jsp?q=*kr#%283:58:6%29
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not to a human faculty but to devotional acts that promote remembrance, 

something Lomellini as a baroque Jesuit would have understood very well. 
The mission of Matteo Ricci (1552–1610) to the Imperial Court of 

China combined aspects of other Jesuit mission projects with advanced aca-
demic activities similar to those undertaken in European universities where 
missio was a less obvious priority. Ricci presented his hosts with a “palace” 
that was constructed through ars memoria. Jonathan Spence describes this 
structure thus: “In 1596 Matteo Ricci taught the Chinese how to build a 
memory palace… to provide storage spaces for the myriad concepts that 
make up the sum of our human knowledge”14. Ars memoriæ had its roots in 
the Ciceronian tradition15, but Ricci shrewdly recognized its value to candi-
dates in the Confucian examination system, and thus combined educational 
and missionary threads with the promotion of a process central the Society’s 
own identity. Both the performance value of ars memoriæ and its practical 
value to an important segment of the Chinese population reflected the Socie-
ty’s institutional culture, in which public performances were included in an-
nual reports of the Society’s accomplishments16 and career-oriented skills 
were offered as a desirable outcome of Jesuit schooling to prospective stu-
dents17. Jesuits recognized the vulnerability of this human memoria and the 
need to cultivate and repair it. Jeremias Drexler (1581–1638), a best selling 
author of devotional literature and professor of rhetoric, wrote: “Memoria vas 
multorum capax, sed rimarum plenum, hàc atque illàc perfluit. Meminisse 
siquidem est, rem memoriæ custodire…”18. 

The “cracks” in this vessel of memoria might be repaired through repe-
tition or interaction with others striving to master the same material. In this 
way æmulatio, whereby younger students observed and imitated the perfor-
mances of older ones, became interwoven with strategies of recollection. 
Other Jesuits placed more emphasis on the relationship between memoria 
and intellectus, both of which might be deployed to construct historical nar-
ratives. Athanasius Kircher (1602–1680) grouped memoria with intellectus 
and voluntas as the three species of human faculties which could be used to 
investigate “prima & universalia attributa cuiusque rei per ominia causarum 
genera.”19 Determining causes and identifying univesalia attributa were 

                                                 
14 Spence 1984, 1. 
15 Cicero, De Oratore. 
16 E.g., Archivum Romanum Societatis Iesu, Austria 211, An. Prov. Austriae 1754, 

folio 76v. 
17 O’Malley 2000; Hufton 2008. 
18 R.P. Hieremiae Drexelii, e Societate Iesu, Operum tomus primus…, 740. 
19 Athanasii Kircheri e Soc. Jesu... Ars magna sciendi…, 141. These three “powers 

of the soul” were identified by Ignatius in the first exercise of his Spiritual Exercises, 
which recounts the story of the rebel angels, a narrative whose contours could be applied 
to historical events as well. – Smith 2002, 40. Ignatius, writing the Exercises initially in 
Spanish, uses the phrase “traer la historia” that would later be translated into Latin as 
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tasks that Jesuit historians often set for themselves, as Ricci himself demon-
strated in his account of the Chinese mission20. In a more prosaic yet still 
important way, memoria also could denote the record keeping procedures of 
an eighteenth-century Jesuit mission21. Supplies moving from Mexico City to 
missions far to the north were documented in a memoria that could run to 
many pages and which situate these communities within the material culture 
of the day. Again the tie between that which is grasped through sensory 
means and the more internally maintained aspects of memoria remained 
strong, as did the practical uses of memoria. 

When we consider these examples, which share much more than an 

identically spelled word, alongside of the Jesuit deployment of memoria as a 

tool for gaining acceptance at the Imperial Chinese court, we can identify 

common elements that contribute to our understanding of how memoria 

shaped the Society’s culture. First, memoria tied together the material world 

and the internal mental landscape, leading to a sense of “ownership” of 

both22. In addition, the history of the Society could be linked to the experi-

ences of individual Jesuits as well as to other episodes in the history of the 

Church. Secondly, the trigger bringing the idea or fact to the memoria might 

be located external to the one seeking to remember it: Jesuit emblematics 

utilized a combination of representational and symbolic art along with Latin 

tags to deliver a moral message which might be retained in the memoria. 

These emblems never explicitly referenced events in the Society’s history, 

but presented moral truths that were reflected in Jesuit self-presentation and 

thus were part of a historical narrative23. And when Jesuits created new em-

blems or appropriated existing ones when making new collections, memoria 

played a key role in this process as well24. 

The relationship between the more bizarre and unusual elements of 

both Jesuit emblematics and of written Jesuit institutional history and the 

promotion of memoria, a phenomenon that can be linked with the so-called 

Von Restorff effect25, deserves further investigation. 

                                                                                                          
“adducere in mentem”; memory was thus equated with history in the most important of 
the Society’s texts. – Peters 1968, 27. 

20 The Journals of Mateo Ricci… 
21 Crosby 1994, 142. 
22 “Memoria autem retinet & conservat eas intentiones tam sensatas, quàm insen-

satas.” – D. Francisci Toleti Societatis Iesu, Commentaria… 453. 
23 Imago Primi Saeculi combines a “biography” of the Society’s first century with 

emblems. 
24 An example of the combination of appropriation and creation of emblems is a 

work by Franciscus Partinger dated about 1710, Status Aminae Immortalis Ascetice, His-
torice, Polemice… Eötvös Loránd Tudományegyetem könyvtára Ms A 155. In one of the 
emblems in this collection, a street scene from the Transylvanian town in which Partinger 
was working is fused with symbols and language recalling earlier emblems. 

25 Restorff 1933. 
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Because the Society did not prescribe a distinctive habit for its mem-

bers (who might need to travel incognito through hostile environments), and 
because Jesuits were typically not tied to an identity connected with a partic-
ular tract of land, memoria, held collectively and individually, became a key 
means of defining the Jesuit experience. Landmarks in this recalled experi-
ence were exempla of virtue demonstrated by earlier Jesuits. An exemplum 
undertaken by a living person must also be seen to be honoring earlier exem-
pla, for as the playwright and moralist Nicolò Avancini (1612–1686) wrote: 
“Nullus Ordo Divorum est, cui non suos honores venerationemque tribuit”26. 

The memoria that recalled the Society’s suos (i.e., Jesuits who had 
gone before) was not only a spiritual glue which held the order together, it 
was a means by which scholastics (Jesuits in training) learned how to be-
come Jesuits and older members of the Society might recall how they had 

become Jesuits. Acts of veneratio brought individual Jesuits back to mile-
stones in the history of Society both for edification, and to revisit the histor-
ical narrative of the history of their order27. In this history the presence of 
the sacred reinforced the sense of the Society as an “impermeable, even au-
tonomous body”28. Veneratio of the saints of the early Church likewise fos-
tered a sense of connection between the Jesuits and their predecessors as 

part of a historical whole29. 
Memoria might also be accessed through other media, including the 

auditory means. And while liturgical music was an important example of 
this category, chamber opera was likewise an effective way of cultivating 
memoria. Patientis Christi Memoria, or “Memory of the Suffering of 
Christ”, by Johann Bernhard Staudt (1654–1712) is one such example of 

this approach. Staudt, the chorus director of the Jesuit Royal College in Vi-
enna, presented this work on Holy Saturday in 1685 in keeping with the 
tradition of keeping watch at "sepulchers" of Christ in churches on Good 
Friday30. The act of keeping the vigil involved both a physical alertness and 
a capacity to recall the incidents of Christ’s passion as presented each year 
to Eastertide. Both the words and the music of the opera were cues for me-
moria, which in this instance could include the recollections of laypersons. 
And because these rituals were repeated annually, anticipation could pre-
cede the encounter with memoria. 

Memoria, with its ability to trigger emotions and its close ties to senso-
ry experience, was ideally suited to baroque culture, Catholic and Protestant 

                                                 
26 Leopoldi Gvilielmi, archidvcis Avstriæ, principis pace et bello… 1665, 41. 
27 One of the most widespread instances of such veneration was directed to the 

Jesuit martyrs of Japan. Jacobi Bidermani e Societate Jesu… 1696, 96ff. 
28 Wilding 2016, 319-335; at 321. 
29 The monumental Acta Sanctorum undertaken by the Bollandists and published 

beginning in 1643 linked the events of the distant past with the liturgical year. 
30 Kennedy 2006. 
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alike31. But while it was by no means useless in a late eighteenth-century 

world where taxonomies and encyclopedic organization of information con-
tinually gained importance, the capacity of memoria to hold communities 
together and preserving collectively held values was severely tested in the 
decades before the suppression of the Society. 

Was the demonstration of access to memoria in a public performance 
no more than a “trick” that could no longer compete with mathematical skill 
and new ways of arranging data? And was it so tied up with the baroque 
aesthetic of performance that when the former declined in popularity that 
memoria ceased to impress and motivate?32 

Other factors influenced the decline of the culture of memoria in the So-
ciety of Jesus. Although the baroque Society was a highly and even self-
consciously literate organization, its activities constantly took it to preliterate 
communities whose experience of the divine was based less on a grammati-
cally rationalized text and more on encounters with the sensory. By the sec-
ond half of the eighteenth century the beleaguered Jesuits were investing more 
of their resources in trying to stave off expulsion and suppression, while far 
less effort was being devoted to exploring new missionary fields, to refining 
their time-tested ars memoriæ techniques or even to developing new models 
to connect sensory experience and recollection. Nor was a Society facing an 
existential threat producing its finest written institutional histories. 

Finally, the evolution and expansion of curriculum had decreased the 
influence of Aristotle, while the philosophes (many of whom had been edu-
cated in Jesuit schools) showed little enthusiasm for the passions and prac-
tices associated with baroque veneratio. Roman republican virtue as embod-
ied by Cicero and Livy was now recruited for revolutionary purposes33, not 
to endorse the elites who were a key element of the Jesuit educational pro-
gram. Memoria would become visible again in the restored nineteenth-
century Society, but without the prestige as a skill of value in the greater 
world that it had former enjoyed, and without the melding of Christian and 

                                                 
31 The Calvinist theologian and encyclopaedist Johan Heinrich Alsted (1588–1638) 

for example wrote, “Facit enim ad rerum intelligetiam expeditam, et plurimum confert ad 
ad memoriae facilitate simul ac diuturnitatem, sive impressionem, sive recordationem, 
sive ipsam redditionem inturere: quae tria requiruntur in bona memoria.” – Johann Hein-
rich Alsted, Encyclopaedia septem tomis distincta 4 vols., forward by Wilhelm Schmidt-
Biggemann (Stuttgart-Bad Canstatt: Frommann-Holzboog, 1989), 1, cited in: Strohm 
2004, 93. Memoria was a field of conflict for competing Christian denominations. A 
Jesuit historian could react with distaste to the substitution of saints and martyrs of the 
Catholic Church by Protestants with figures such as Luther and Bucer in a way that was 
“indignum memoria temporum.” – Europea historia Societatis Jesu: 1. Pars prima. 215. 

32 In some regions of Eastern Europe, the close ties between local elites, who sup-
ported Jesuit schools, and dramatic productions that relied on memoria, sustained these 
productions almost until the suppression of 1773. But further west, Jesuit drama declined 
in popularity throughout the eighteenth century. – Shore, 2007, 141. 

33 Mellor 2001, 200. 
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Pagan language and symbolism. Only in the late twentieth century would 
memoria be revisited, now as a means of understanding the culture and 
identity of the pre-Suppression Society of Jesus. 
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“Memoria vas multorum capax”: Memoria как орудие 
в историописании, деятельности и идентичности иезуитов 

В течение 230 лет до роспуска ордена в 1773 г. иезуиты сформировали культуру, 
в основе которой была memoria. В иезуитских школах memoria культивировалась 
благодаря занятиям, предоставлявшим студентам доступ к идеям, из которых те вы-
страивали свою картину античной (а к середине XVIII в. и недавней) истории. 
В культуре иезуитов memoria предоставляла доступ ко «времени иезуитов», в кото-
ром нарративы мученичества иезуитов выстраивались в обратном порядке, от муче-
ничества к более ранним событиям жизни мученика. Такие повествования создавали 
указания для духовной жизни и общую историю; они были запечатлены в сочинени-
ях и ритуалах, питавших коллективную идентичность иезуитов, разбросанных по 
всему миру, и порождали такие новшества, как «Дворец памяти» Маттео Риччи. 

Ключевые слова: иезуиты, memoria, муечничества, воспоминания, нарратив, 
идентичность 
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