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Abstract: This article explores the Counter-Reformation medievalization of Polish–Lithuanian St. Kaz-
imierz Jagiellończyk (1458–1484)—whose canonization was only finalized in the seventeenth century—
as a case study, taking up questions of the reception of cults of medieval saints in post-medieval
societies, or in this case, the retroactive refashioning into a venerable medieval saint. The article in-
vestigates these questions across a transcultural Italo–Baltic context through the activities of principal
agents of the saint’s re-fashioning as a venerable saint during the late seventeenth century: the Pa-
cowie from the Grand Duchy of Lithuania and the Medici from the Grand Duchy of Tuscany, during
a watershed period of Tuscan–Lithuanian bidirectional interest. During this period, the two dynasties
were entangled not only by means of the shared division of Jagiellończyk’s bodily remains through
translatio—the ritual relocation of relics of saints and holy persons—but also self-representational
strategies that furthered their religio-political agendas and retroactively constructed their houses’
venerable medieval roots back through antiquity. Drawing on distinct genres of textual, visual, and
material sources, the article analyzes the Tuscan–Lithuanian refashioning of Kazimierz against a
series of precious reliquaries made to translate holy remains between Vilnius to Florence to offer a
contribution to the entangled histories of sanctity, art and material culture, and conceptual geography
within the transtemporal and transcultural neocolonial context interconnecting the Middle Ages,
Age of Reformations, and the Counter-Reformation between Italy and Baltic Europe.
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1. Introduction: Purest Bones, Sweet Remains, and Most Sacred Relics

Rejoice, noble and splendid Italy, from which arose both Litalinian [sic] and
Lithuanian high nobility, from which was also born Casimirus, whose primeval
origin was there.1 Rejoice vast and spacious Sarmatia for conquering frost, cold
and your own barrenness, to produce this most beautiful and blissful tree of life,
yielding the sweetest fruit of virtue and honor. Rejoice holy and pious Mother
Church, for bringing into the light Casimir as a true son of Christ and a warrior
for the faith. Rejoice Poland for its most religious kings and Lithuania for its most
magnificent dukes. Above all, rejoice Vilnius—the glorious city, where Casimir’s
purest bones, sweet remains, and most sacred relics will be kept for posterity as a
guarantee of his immortality and glory (Ferreri 1521a, n.p.).2

In 1521, Bishop of Gardialfiera Zaccaria Ferreri (1479–1524), dispatched by Pope Leo X
(Giovanni di Lorenzo de’ Medici, 1475–1521) as papal nuncio to Poland–Lithuania, penned
this litany in Vita Beati Casimiri (Life of the Blessed Casimir).3 Ferreri’s hagiography of
Polish–Lithuanian Prince Kazimierz Jagiellończyk (1458–1484) initiated from north-eastern
Europe a propaganda campaign for the canonization of the pious prince in the papal city.4

Kazimierz was descended from the venerable Jagiellons, a Medieval lineage founded by
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the pagan-born Grand Duke of Lithuania Jogaila (Władysław II Jagiełło, c. 1362–1434) who
had first forged the Polish–Lithuanian Union of Krewo (or Act of Krėva) in conjunction
with his marriage to Queen Jadwiga of Poland and conversion to the Roman faith (Frost
2015). Destined to rule over Poland–Lithuania after his father King Kazimierz IV Andrzej
Jagiellończyk (1427–1492), Prince Kazimierz renounced the crown to pursue a (albeit brief)
life of holiness.

The intervening years between Kazimierz’s death and the inception of his cult at the
cusp of the late Middle Ages and the Reformations of the sixteenth century on the one
hand, and his official elevation to the honor of the altar at the inception of the Counter-
Reformation of the seventeenth century on the other, witnessed an inflection point for his
homeland. In 1569 at the Union of Lublin, Polish and Lithuanian magnates (the wealthiest
and most powerful members of the szlachta, or nobility) agreed to bind together their
respective composite polities “in perpetuity,” forming a confederated political entity that
replaced a looser medieval union of 1385 (Frost 2015). Vita Beati Casimiri was published in
Krakow, together with Vilnius the two capital cities of the historical territory of the Polish–
Lithuanian Commonwealth (also known in the early modern period as Rzeczpospolita), a
dualistic state consisting of the Grand Duchy of Lithuania and the Kingdom of Poland
ruled by a common elected monarch, and one of Europe’s largest nations comprising areas
of present-day Lithuania, Poland, Latvia, Belarus, and Ukraine.5

Although the prince’s life coincided with the conclusion of his kingdom’s long Middle
Ages and his cult first blossomed under one Florentine pontiff at the onset of the era
of Reformations of the sixteenth century, his legal canonization was only incrementally
finalized in the context of curial canonization reforms following Trent through a series of
piecemeal Vatican documents over the course of the seventeenth century (1602, 1604, 1621,
1636), as the Catholic Counter-Reformation reached its full momentum under another Flo-
rentine, Pope Clement VIII (Breve apostolicum 1602; Officium S. Casimiri 1603; Theatrum
S. Casimiri 1604; Žygas 1996). By the turn of the seventeenth century, he ranked among the
so-called Beati moderni (modern Blesseds), would-be saints popularly celebrated but not
legally sanctioned by the Vatican who constituted a crucial aspect of the actual diversity of
figures serving as objects of devotion in post-Tridentine Catholicism (Ditchfield 2007, 2009;
Noyes 2018).

Amongst the Beati moderni Jagiellończyk represented an exceptional case, insofar
as Ferreri’s Vita, both the precondition and product of legal inquiries led by the bishop
towards official sanctification in Rome, coincidentally marked the inception of an unofficial
hiatus in canonizations by the Roman Curia. This interruption, brought on by Protestant
assaults on the cult of saints and uncertainties amongst authorities of the Catholic Church,
would last from 1523 to 1588 (Ditchfield 1995). These circumstances positioned Kazimierz
as an especially interstitial holy figure at the intersection of historical, geo-cultural, and
religio-political régimes. Despite Kazimierz’s canonization only being realized during the
first half of the seventeenth century, the Counter-Reformation revisionistically celebrated
him as having been awarded sainthood by Leo X already in 1521 (Maslauskaitė 2005). The
authoritative Martyrologium Romanum (Roman Martyrology) precociously included him
from the 1580s (Baronio 1586).

This article explores how and to what ends transregional hagiography of the Counter-
Reformation interconnecting the Italian and Lithuanian spheres undertook a discursive
medievalization of Jagiellończyk to re-fashion the pious prince as a venerable saint by
means of constructing for him a medieval pedigree and selfhood. The articles’ first section
investigates these questions through the activities of principal agents of the saint’s re-
fashioning during the later seventeenth century, including the leading families of the
Pacowie (or Pac) from the Grand Duchy of Lithuania and the Medici from the Grand
Duchy of Tuscany, during a watershed period of Tuscan–Lithuanian bidirectional interest.
Section 2 demonstrates that during this period, the Medici and Pacowie were entangled
not only by means of the shared division of the prince’s bodily remains through translatio—
ritual relocation of relics of saints and holy persons—but also mutual self-representational
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strategies.6 The third section reframes the Italo–Lithuanian refashioning of Kazimierz
against an in-depth analysis of the material and technical fabrication of a series of precious
reliquary containers to translate holy remains on behalf of the Pacowie and Medici between
Vilnius and Florence.

This microhistorical case study takes up the issue of questions of the reception—or in
this case the retroactive construction—of cults of medieval saints in post-medieval societies
to disclose the entangled histories of sanctity, art and material culture, and conceptual
geography within the transtemporal and transcultural neocolonial context interconnecting
the Middle Ages, Age of Reformations, and the Counter-Reformation between Italy and
Baltic Europe. Cumulatively, what follows argues that Italian and Baltic engagement
more broadly, and Medici–Pacowie involvement specifically, with the manifold discursive,
material, and performative manipulations of Jagiellończyk’s cult and relics, served to
further religio-political agendas, reaffirm the transtemporal unity of the cult of saints and
relics, and retroactively construct venerable medieval roots back through antiquity for the
respective regions and dynasties. Moreover, it will be shown that these activities linking
Tuscany and Lithuania through Kazimierz attempted to obfuscate the threats of precarity
and discontinuity affecting the saint, dynasties, and states involved.

2. MALO MORI QUAM FOEDARI: The Making of St. Kazimierz between Italy and
Lithuania

Casimir gives a bright dawn
to the desired joys
of both Italy and Sarmatia,
from whence he derives his origin [ . . . ]
Better to die than transgress
the boundaries of chastity [ . . . ]
Defend your people
against the frenzy of war,
against the Scythians and impious
sects and other schisms.7

This passage from Ferreri’s Vita Beati Casimiri, alternately exulting and then directly
exhorting Prince Kazimierz Jagiellończyk, evinces a complex interwoven rhetoric inflected
by notions of saintly moral purity, space and cultural geography, and pious religious reform
and crusade. The text presciently captured key aspects of the Jagiellonian cult that would
be promoted within and between Italian and Lithuanian realms more than a century later.
The ancient Scythians were nomads in Eurasian territories, including present-day Ukraine
and areas of Russia and Siberia, first noted by Greek historian Herodotus (490/480–425
BCE) in History of the Persian Wars (Rubinson 1975). Through the early modern period and
with slight regard for actual historical geography, authors such as Ferreri continued to
use the term Scythian to refer to non-Christian or other heretical groups in north-eastern
Europe (Harmatta 1996). For the nuncio, it could refer to diverse heretics and schismatics
in the Baltic, including (among others) Tatars, Turks, Orthodox (Russian) peoples, as well
as early Protestants, while it also reinforced the region’s classical inheritance.

Ferreri himself promoted early Catholic reform efforts in the territories of the Rzecz-
pospolita prior to the Council of Trent: he participated in the burning of Lutheran texts
(Ferreri 1992, pp. 118–19), has been credited with helping to bring about Jagiellonian King
Zygmunt I’s 1520 ban on distribution of Lutheran texts (Ferreri 1521b; Kriegseisen et al.
2016, p. 341), issued his own 1521 anti-Lutheran ban from Vilnius, which also exhorted
the general moral reform of Lithuanian clergy (Kriegseisen et al. 2016, p. 342; Ferreri 1992,
pp. 86–93), delivered and published a 1521 oration before the Polish monarch condemning
Lutheranism and praising the Commonwealth’s Catholic orthodoxy (Ferreri 1521b, 1992,
pp. 108–16; Nowakowska 2014, pp. 48–49), addressed a letter to Polish–Lithuanian clergy
condemning Luther as a heretic (Ferreri 1992, pp. 124–25), dispatched from Poland a
letter exhorting Martin Luther to return to Catholicism (Ibid., pp. 119–23), and oversaw
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publication of Pope Leo X’s anti-Lutheran 1520 bull Exsurge Domine (Kriegseisen et al. 2016,
p. 353).8

The text of Ferreri’s 1521 Oratio was issued from the same Cracow printing house that
produced Vita Beati Casimiri. Both works included a woodcut author portrait depicting
Ferreri as divinely inspired author in the tradition of representations of Church Fathers
and Apostles accompanied by the inscription, “Faciem tuam illumina super servum tuum
domine et doce me justifications tuas” (Psalm 118 (119): Let your face shine upon your
servant, O Lord, and teach me your statutes).9

In Ferreri’s Jagiellonian hagiography, the nuncio’s likeness was paired as in a diptych
with a woodcut title page portrait of the saintly prince. (Figures 1 and 2). Kazimierz’s
long fur-collared mantle and crown echoed the bishop’s clerical tabarro (long mantle)
with short pellegrina cape and square biretta cap. The splendorous rays framing the
saintly face reappear as the cleric’s source of inspiration, streaming through the window to
illuminate his work.10 This coupling linked reform efforts and anti-Lutheran polemic with
promulgation of Jagiellończyk’s cult as a so-called “white,” spiritual, or bloodless martyr,
and a warrior, both in internal spiritual struggles and violent physical battles against
enemies of the Catholic faith.11 Starting with Ferreri, hagiography fashioned Jagiellończyk
into a polysemous figure bodying forth complimentary notions of chastity and fertility
intrinsically linked to his homeland. The passage cited above described him as a “beautiful
and blissful tree of life” and “fruit of virtue and honor” whose advent heralded his native
land’s conquest over “frost, cold and . . . barrenness.” The above verses linked his dual
birth from Lithuanian and Italian origins (on which more shortly) to protection and victory
against heresies in the region. Similarly, his woodcut portrait endowed him with the crown
and white lily symbolizing his status as spiritual martyr, set against a landscape marked by
desolate rocks and thorny branches. From the bare vegetation spring gracefully curved
bows that blossom into florid leaves, echoing both the lilies and the botanical pattern on
his brocade mantle. The garment’s fur lining reveals itself to have been pieced from ermine
pelts, the animal’s black-tipped tales dangling from the wide collar.
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By the Counter-Reformation, like many of his fellow Beati moderni Kazimierz was
celebrated as a saint of white martyrdom, a species of non-violent martyrdom that was
self-inflicted through strict chastity, self-abnegation, mortification of the flesh, and pious
spiritual exercises (Noyes 2018, pp. 184–85). According to seventeenth-century hagiogra-
phies, “This most chaste prince [Kazimierz] could rightly be called a Martyr of Chastity,
because he was such a studious observer of chastity that he elected to die an early death
. . . ” (Ercole 1687, p. 8). The prince purportedly spent nights prostrate outside on the
bare ground meditating on the Passion (di S. Antonio 1629, pp. 24–25), wore a spiked iron
chain against his bare skin (Ibid., p. 23), and induced death-like ecstasies through intense
spiritual devotion to objects and images (Ibid., p. 81). He also ignored doctors’ warnings
that sexual intercourse would improve his health, instead rejecting marriage and thereby
ultimately bringing about his premature demise (Ibid., p. 59).

Ferreri coined the neologism Litalinian, eliding the toponyms Lituania (Lithuania) and
Italia (Italy). He adapted this term to create an adjective delineating hybrid Italo–Lithuanian
noble identity in the service of promoting the Jagiellonian cult and cause for canonization
(Dini 2014, pp. 164–66).12 He went so far as to claim that the Grand Duchy should be called
Litaliania rather than Lituania, as the name ultimately derived from l’Italia (Dini 2010, 2014).
Though his terminology may have been novel, the concepts undergirding it were not:
the Italianizing (even Romanizing) of the Lithuanian nobility’s origins from fugitives and
immigrants of the Roman empire who settled on the Baltic littoral was widely theorized
from the fifteenth century amongst Italian and Lithuanian erudites.13 Ferreri’s linkage
was grounded on the account of Polish ecclesiast and historian Jan Długosz (Johannes
Longinus; 1415–1480) who theorized on the basis on linguistic similarities between Latin
and Lithuanian that “Lithuanians . . . are descended from Latins, and if not from the
Romans, at least from another people with the Latin name” (Dini 2014, p. 47).14 The nuncio
leveraged Długosz’s theory to claim that the Lithuanian nobility descended directly from
Italians (Ibid., 49). More generally, however, Ferreri’s efforts reflected a much broader
phenomenon whereby leading families across Europe (including the Medici) with help
from humanists and scholars fabricated ancestry tracing dynastic lines back to illustrious
figures from ancient classical history and legend, among whom the most popular were
protagonists of the Trojan War (Burman 1989; Schoonhoven 2010).

Długosz, in turn, without citing sources for his theories, was likely inspired by late
medieval fourteenth-century historian Peter of Dusburg (or Duisburg), a member of the
Teutonic Order.15 The advent of this papal-mandated medieval military order in the Baltic
as crusaders with a directive from Rome to convert and conquer (among others) pagan
Lithuanians (from the thirteenth century) coincided with the region’s (re)emergence in the
Western historical record, cultural consciousness, and conceptual geography (Blomkvist



Religions 2021, 12, 1011 6 of 35

2005; Tamm et al. 2011; Christiansen 2016).16 Dusburg’s Chronicon terrae Prussiae (Chronicle
of the Prussian Land) described the Prussian pagan cult center of Romove, suggesting that
the name Romove (Roma novae, new Rome) originated in ancient Rome and comparing the
power of its high priest to that of the pope (Kulicka 1980; Chojnicka 2010). Długosz similarly
invoked the trope of Lithuania (specifically, Vilnius) as a “New Rome.” He narrated how
under Julius Caesar, the Roman prince Vilia (who had sided with the defeated Pompey)
escaped the civil wars and made his way north with 500 compatriots and their families to
found the city of Romnove, later renamed Vilnius in his honor (Orzeł 2019, p. 172).17 This
myth was echoed by Maciej Miechowita (1457–1523) in his Descriptio Sarmatiarum Asianae
et Europianae (Description of Asian and European Sarmatia), a work re-published in Italian,
which referred to Lithuania as Litialia and its people at Litali, and confirmed the derivation
of Vilnius from Vilia (Miechowita 1521, lib. 2, cap. II & 1561, p. 96). Sixteenth-century
theorist Michalo (or Michalonis) Lituanus opined: “Nos Lituani ex Italico sanguine oriundi
sumus” (We Lithuanians are descended from Italian blood) (Lituanos 1642, p. 246).18

That Długosz had not only traveled himself to the urbe multiple times but also
served as tutor to the royal sons—including the future saint Kazimierz (Knoll 1982, p.
9)—underscores the transcultural Italian and Lithuanian imbrications embodied and sanc-
tified in the prince. Długosz’s biography also retraced the trajectory that linked the theory
of Lithuanian magnates’ origins to the geographical concept of Sarmatia, an idea central
in Długosz’s scholarly oeuvre that had its own classical pedigree (Kulicka 1980). Sarma-
tia and Sarmatian selfhood likewise proved crucial in Jagiellonian hagiography starting
with Ferreri, who used Sarmatia interchangeably with Lithuania. This underlines how
conceptual geography, and its attending identity formation were intrinsically linked to
promotion of Kazimierz’s cult, and specifically to the re-fashioning of the prince as a
venerable saint purportedly less “modern” than in reality. The authoritative Geography
by Claudius Ptolemy (c. 100–70 CE), which proved a strong influence on early modern
geography and cartography, situated Scythia east and north of a region termed Sarmatia
(Dilke 1984). Ferreri’s text referred to the Commonwealth as Sarmatia aligned with histories
of the ancient Sarmatians, whose conquest of the Scythians in what would become the
territories of Poland–Lithuania. This figured as a prolepsis for Catholicism’s subjection of
heresies, schisms, and sects in the region.19 The transhistorical association was galvanized
in the 1570 map of European Sarmatia by Polish physician Andrzej Pograbka (or Pograbius,
d. 1602) prepared soon after the Union of Lublin.20

The trope of “New Rome” appeared across late medieval–early modern foundational
accounts of Lithuania (Stryjkowski 1582, p. 75; Chojnicka 2010). It also featured in a
parallel origins story tracing the most prominent lines of Lithuanian nobility back to Roman
patrician Palemon, supposedly from the line of Claudius (Suchocki 1987, pp. 59–60), whose
immigration north with a group of compatriots during the reign of Nero implied their
pious Christianity.21 The Jageillons were held to have descended from amongst Palemon’s
comrades and fellow noble refugees (Orzeł 2019, p. 173). In his influential histories of the
later sixteenth century such as Kronika polska, litewska, żmódzka y wszystkiej Rusi (Chronicle
of Poland, Lithuania, Samogitia and all of Ruthenia), Polish polymath Maciej Stryjkowski
(c. 1547–93) compared Palemon’s journey north in search of divinely promised lands of
plenty to those of classical epic, especially Aeneas’s flight from Troy, which perpetuated the
analogy between Italy/Rome and Lithuania (Stryjkowski 1582, pp. 72–75; Orzeł 2019, p.
175). The Palemon legend was widely promulgated (and perhaps invented) across Italian
Renaissance humanist texts of the fourteenth–fifteenth centuries.22 By the seventeenth
century the topos, which under the aegis of Catholic Counter-Reform served to galvanize
the Commonwealth leading elites’ ties to Rome while also elevating the status of the
Lithuanian magnate class in rivalry with that of Poland proper, became ubiquitous across
Italo–Lithuanian culture (Baniulytė 2012, p. 34; Orzeł 2019, p. 173).23

The Pacowie were no exception to these cultural tendencies: from the mid-seventeenth
century their family genealogy recorded roots amongst the ancient Roman aristocracy,
eventually claiming their origins in the region of Etruria (the lands between the Tiber and
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the Arno Rivers), purportedly based on archival documents found in Italy (Baniulytė
2012, pp. 34–36), thus coupling their mythology to the Palemon legend (Baniulytė 2005b).
Etruria was not only also the supposed homeland of Palemon (Stryjkowski 1582, p. 73) but
also, beginning from the late Middle Ages, the self-fashioned seat of the invented ancient
origins of the Medici who styled their dominion in Latin as Magnus Ducatus Etruriae (Grand
Duchy of Etruria) (Schoonhoven 2010). In 1673, Mikołaj Stefan Pac (1626–1684) won the
nomination to the Vilnius episcopate, but the Vilnius cathedral chapter with custodianship
of Jagiellończyk’s chapel and remains opposed his candidacy and Pac struggled to gain
papal ordination (granted only in 1682), to this end making multiple trips to Italy in
the 1670s to negotiate with the pope and recruit allies (Rachuba 1979). Pac concurrently
reformed stewardship of the Vilnius cathedral treasury’s sacral furnishings and holy relics,
where Kazimierz held pride of place, as an expression of his faith and close connection to
the divine, to legitimate his ecclesiastical authority and claim to spiritual hegemony (Czyż
2018).

In seeking jurisdiction over the Sarmatian prince’s miraculous body and alliances
with Italian powers, the Pacowie attended to their own dynastic ambitions. From their
perspective, mediating the transfer to one of Europe’s storied houses of a relic of a pur-
portedly venerable Litalinian saint descended from what they maintained were common
Roman aristocratic roots offered a pious lens through which to inflectively legitimize their
own translatio imperii. Parallel to their appropriation of the Palemon legend, the Pacowie
also grounded a specific Litalinian pedigree in the homonymic relation between their
family name and that of Florentine Carmelite saint Caterina de’ Pazzi, known as Maria
Maddalena (1566–1607, canonized 1669). Born into the storied Tuscan patrician family
and famed Medici rivals, Maria Maddalena was like Kazimierz, a spiritual white martyr
who suffered extreme self-imposed asceticism and mystical visionary episodes (Copeland
2016). The Grand Ducal family in Tuscany and the Pacowie in Lithuania actively promoted
Pazzi’s cult, and the Lithuanian magnates even claimed common ancestry among the Pazzi
family.24 The Pacowie held that after the Pazzi’s exile from Florence in the wake of a failed
anti-Medici coup in 1478 (Martines 2004), some banished members settled in Lithuania after
fleeing Tuscany via Constantinople, effectively recapitulating the geographic trajectories of
Palemon and the ancient Sarmatians. 25 This claim of connected lineages was reinforced
by the onomastic coincidence of the family names Pac (pronounced “patts”) and Pazzi
(pronounced “pattsi”), and made more plausible by that fact that the Pazzi had financial
dealings in the Commonwealth during the fourteenth century (Martines 2004, pp. 63–82).
The origins of the Pacowie’s Italianization can be traced to early seventeenth-century papal
and Medicean court circles, where propaganda directly connected to the Medici and the Vat-
ican under a series of Tuscan popes vaunted the Pacowie as the “Pazzi in Lithuania.” This
positioned the family and Lithuania as north-easternmost bastion of the Roman Church
and even successor to antique Roman imperium, such that the Pazzi–Pacowie legend might
be considered “a special outgrowth of papal diplomacy in this region” (Baniulytė 2012, p.
26).26 When Bishop Pac’s father Stefan Pac traveled through Italy in 1624–1625, he received
an audience with the Florentine Pope Urban VIII, where he was accepted as a relative
of the Florentine Pazzi: “When I kissed him, the pope told me that he was glad of my
origins as a member of the Florentine family Signori Pazzi . . . and I did not contradict him.”
(Baniulytė 2012, p. 30).27

3. It Was the Polar Winds That Have Led Me to the Conquest of the Sacred Treasure:
St. Kazimierz and His Relics between Vilnius and Florence

It was the Polar Winds that have led me to the conquest of the sacred Treasure that
is the longed-for relic of the saintly King [sic] Casimiro, with which I already see
myself rewarded, when I will row my vessel through the danger of a thousand
difficult obstacles and abysses before arriving at its possession. My heart cannot
find words to express the joy that flooded my soul upon opening the message
from Vilnius [ . . . ] from whence comes to me such a precious and inestimable
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gift [ . . . ] I now remain in a state of most joyous righteous impatience, as I hope
for the venerable Relic . . . . 28

Framed with rhetoric entangling period notions of Counter-Reformation religiosity,
holy crusade, classical maritime epic, nautical conquest, and cultural geography, this
passage expressed the exultation and anticipation of Tuscan Grand Duke Cosimo III de’
Medici (1642–1723). Cosimo was the penultimate patriarch of a dynasty that had dominated
peninsular politics for two and a half centuries, and since 1670, he was ruler of the historical
territory of the Grand Duchy of Tuscany, a Habsburg imperial fief covering much of west-
central Italy.29 Cosimo composed this triumphant paean upon receiving a dispatch from
Vilnius in 1677 with the news that after nearly five years of petitions and negotiations, a
relic from Sarmatian Prince St. Kazimierz Jagiellończyk (rendered in Italian as Casimiro in
the grand duke’s letter) would finally be granted to him. However, this precious treasure
would only finally arrive in Florence nearly two years later, at the turn of the new year
1678–1679.30 The relic and its precious containers came largely thanks to the intercession of
Mikołaj Stefan Pac, the newly appointed Bishop of Vilnius. The Pacowie (or Pac) dominated
Lithuanian politics in the latter seventeenth century and their rise to preeminence in the
Baltic ran parallel that of the Medici in Italy (Codello 1970; Baniulytė 2009).31 By the 1660s,
the family had become the Polish–Lithuanian King’s main political allies and held all
important positions in Lithuanian government (Kotljarchuk 2006, pp. 271–72 and ff.; Frost
1993, pp. 80–90). Their ascendancy within the Rzeczpospolita was attended and fueled by
concurrent rapprochement and alliances with the papal court in Rome and Italian courts
such as Medicean Tuscany.32

The multivalent rhetoric of Cosimo’s triumphant letter should be read against the fact
that in the previous century, Nuncio Ferreri’s mission in the north also entailed negotiating
peace with the Teutonic Order who had a long crusader legacy in the Baltic (Kriegseisen
et al. 2016, p. 341).33 The nuncio’s diplomatic missive three centuries after the Order’s
arrival in the region, and the Medici–Pacowie rapprochement 150 years after Ferreri,
should be viewed against Counter-Reformation Italian promotion of the Jagiellonian cult
over the course of the seventeenth century.34 This imbrication of Catholic religiosity and
political ambitions must, in turn, be contextualized within Lithuania’s long and complex
entanglement with Italian powers. Lithuania’s inclusion in the annals of Western history
was concurrent to a movement to colonize and conquer it for Catholicism (Murray 2001;
Blomkvist 2005) and was, thereafter, largely perceived by the West through a colonial and
neocolonial lens (Caccamo 2010; Donecker 2016).

All these points reflected not only the deep history of trade, dynastic, and religio-
imperial crusader ties between Italy and the Baltic beginning from the Middle Ages, but
also early modern interest in Baltic politics from ruling families in Italy. At the time of
Ferreri’s nunciature, Milanese-born Bona Sforza (1494–1557) was Queen of Poland and
Grand Duchess of Lithuania, seemingly realizing the notion of Litalinian aristocracy.35

These transcultural currents were revived during the early modern era (Tygielski 2015),
and the period of Kazimierz’s official canonization around the turn of the 1600s. During
this period, the Medici promoted family members to become King of the Polish–Lithuanian
Commonwealth, to this end positioning Tuscan secretaries and informants at the Com-
monwealth courts and courting allies amongst the elite szlachta (Baniulytė 2012). After
the death of Mattias de’ Medici (1613–1667)—among the most favored candidates for the
throne—Cosimo himself intended to participate in the 1669 and 1673 Commonwealth
elections, eventually renouncing in favor of his brother Francesco’s (1660–1711) candida-
ture (Panella 1917; Quirini-Popławska 1982, 1998). Likewise, noteworthy is the fact that
Cosimo regarded Russia as the gateway to China, thus casting in a more expansive field
his dealings in north-easternmost Europe and Eurasia, as Tuscany sought to compete with
other European global empires (Musillo 2020). Cosimo’s avid desire for a piece of Casimiro
was first expressed in 1673 (when he also contemplated the Polish–Lithuanian crown).
This was the same year of Pac’s nomination to the Vilnius episcopate. His nomination,
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as noted above, was opposed by the same Vilnius Cathedral chapter with custodianship
of Kazimierz’s precious “purest bones,” thus delaying Pac’s ordination until 1682 (Czyż
2018). In this context, the question of jurisdiction over the saint’s relics became a heated
point of contention, delaying the fulfilment of the Medici’s yearning for a relic for years,
and transforming the holy remains into a strategically liminal transregional borderland.
The saint’s body could be leveraged from multiple viewpoints to manifold religio-political
and ideological ends, instantiating a Litalinian liminal zone wherein intercultural selfhood
might be negotiated.

In this zone could be found the intersection of Pacowie and Medici interests. By the
time Cosimo set his sights on the Baltic, the holy Sarmatian prince hovered at the threshold
between Italy’s long-held desire to establish a transregional Litalinian empire on the one
hand, and on the other, the complimentary “othering” of the Baltic region that served
both interior and exterior political, sociopolitical and cultural agendas (Wolff 1994), and
harkened back to the Middle Ages (Donecker 2010; Barraclough et al. 2016; Jørgensen and
Langum 2018). Baltic lands that twelfth-century papal-mandated crusaders conquered and
christened Livonia (covering much of present-day Estonia and Latvia) for Latin Christen-
dom, followed by the addition of Lithuania (through the Jagiellonian Christian conversion),
were directly subordinated more than three and a half centuries to the Holy See, and
spiritually and symbolically (if not administratively) unified and sanctified under the
Roman curial aegis (Houben and Toomaspoeg 2008). Notably, Medicean imperial ambi-
tions elsewhere (for example India) were also negotiated through the commissioning and
collecting of, and engagement with, material manifestations of local saints’ cults, including
St. Francis Xavier in Goa and St. Thomas the Apostle in Mylapore (Benay 2020; Freddolini
2020). Cosimo’s religiosity—considered exceptional amongst contemporaries—led him to
fashion himself as spiritual crusader, pilgrim, and pious collector of relics as sacred spolia in
the battle against heresies (Gennaioli and Sframeli 2014, pp. 244–47; Guzmán 2018; Spinelli
2019).

That Cosimo commissioned from Florentine artist Carlo Dolci (1616–1686) a likeness
of Kazimierz that hung in the grand duke’s bed chamber suggests his special devotion
to the saint (Gennaioli and Sframeli 2014, pp. 272–73; Maslauskaitė-Mažylienė 2018, pp.
80–83).36 (Figure 3). Rendered in an ecstatic pose with marble-white skin and a skeletal
countenance evincing his purity and self-abnegation, the prince is attended by the spray of
lilies signifying his bloodless martyrdom. He is shown in the act of composing a devotional
hymn to the Virgin. While painted in a distinctly late Baroque style, Dolci’s portrayal of the
fur-lined mantle and jeweled crown was inflected by much older depictions of the saint
that traced back to Ferreri’s woodcut. From the Medicean perspective, the grand duke
sought a relic of a prince fashioned in hagiography as a spiritual crusader from a kingdom
he himself designed (if only briefly) to rule, who numbered amongst the last pre-Tridentine
saints raised to the altar by a Medici pope. Moreover, the saint’s name rendered in Italian
as Casimiro was a near homophone to the favorite grand ducal name Cosimo. The name
itself retraced the dynastic line three centuries, through his Great-Great Grandfather and
first Tuscan Grand Duke Cosimo I de’ Medici (1519–1574), back to the venerable Cosimo
di Giovanni de’ Medici (1389–1464), effectively the founder of the Medici dynasty. The
rise to power of the “first Cosimo” (known as Cosimo il Vecchio) in late medieval Florence
overlapped with the Sarmatian prince’s pursuit of spiritual martyrdom.
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During the seventeenth century, the last Medici grand duke graced with the name
Cosimo pursued a relic of Casimiro. In addition to the above dynastic concerns, his quest
was further sustained by a profound devotion to and ardent appetite for the rarest holy
relics. His fervor was shared and indeed fostered by his Grandmother Maria Maddalena of
Austria (1589–1631) and Mother Vittoria della Rovere (1622–1694). Renowned amongst
contemporaries in their own right for their avid “relic diplomacy,” these powerful women
worked through the negotiation of gifts, exchanges, and acquisitions of saints’ relics to
ally and align their family with European powers and the divine (Sanger 2014, pp. 71–92;
Modesti 2020, pp. 205–42). Following other avid relic seeking sovereigns such as King
Philip II of Spain, the Medici patrons’ deep religiosity and its material instantiation by
means of collecting relics and their attending physical containers (reliquaries) not only
consolidated and maintain diplomatic, social, affective, and spiritual relationships, but
were also crucially constitutive of premodern paradigms of legitimate righteous rule,
particularly in reformatory contexts (Lazure 2007). By the mid-1600s, the grand ducal
family had amassed within the Cappella delle Reliquie (Chapel of Relics) in the Palazzo Pitti
a breathtaking array of sacred remains distinguished for their size and rarity, together with
a collection of reliquaries grouped according to material in special display cabinets for rock
crystal, ebony, silver and amber (Gennaioli and Sframeli 2014, pp. 243–338). Within such
a ritual setting charging them with a symbolic force heightened through their mobility,
Tuscany’s translated relics functioned on one level as intercultural mediators and agents of
taste and transmitters of cultural capital, and on another level as galvanic transmitters of
divine grace, much like metals conduct electricity (Hills 2016).

Cosimo’s recourse in the above passage to the metaphor of a rowed galley ship
propelled by oarsmen reflected the Tuscan galleys powered out of the Grand Duchy’s
port of Livorno. These ships were meant to conquer the Levant under the aegis of the
Cavalieri di Santo Stefano (Order of St. Stephen), a Counter-Reformation pseudo-crusader
order founded in 1561 by first Grand Duke of Tuscany Cosimo I de’ Medici under papal
mandate (Poole-Jones 2020; Silva 2020). The Order linked Tuscany and Rome and recalled
crusader orders of the Middle Ages, fabricating a crusader heritage for the Medici who
were otherwise lacking this aspect in their dynastic history (Brege 2020). Livorno also
represented a direct Litalinian connection and interdependence between the livelihood of
Tuscany and the bounty of the Baltic, as historically the Medici imported critical supplies
of grain from primarily Poland–Lithuania through the port (Ghezzi 2012, pp. 105–18;
Tazzara 2020a, 2020b, p. 71; Moore 2010a, 2010b). Despite the decline of Tuscan maritime
power by the end of the century, in light of the historically critical role of Livorno enabling
Tuscany’s global imperial, crusader, and trade ambitions, Cosimo undertook reforms of the
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port, cultivating visions of Medicean supremacy predicated on Livorno’s legacy (Tazzara
2020b).

The activities of the Livornese Cavalieri di Santo Stefano recast the Medici as Counter-
Reformation crusaders in the medieval tradition in such a way that also projected their
modern imperial ambitions against the Muslim threat in the Mediterranean. Similarly,
Kazimierz Jagiellończyk’s retrospective medievalization forged in reverse links in an un-
broken chain that stretched back along the axis of human chronology, reaffirming the
transhistorical unity of the cult of saints despite the ruptures of the Age of Reformations.
This metaphorical chain also recalled that Lithuania—which remained pagan and resisted
the Baltic crusades for centuries—in converting to Christianity concurrent to the founding
of the Jagiellonian dynasty proved a propaganda coup for the Roman papacy and the
Catholic faith (Rabikauskas 1989; Baronas and Rowell 2015).37 Notwithstanding the defini-
tive disaggregation of the Baltic as a northern terra sancta during the reformations and wars
of the sixteenth–seventeenth centuries, Counter-Reformation prerogatives ensured that
this transregional imperium survived notionally as ideological relic sanctified in confession-
alized historiography and reconquerable Holy Land in religio-political discourse.38 From
the Middle Ages, conceptions from the perspective of Latin Christendom alternatively
imagined north-easternmost Europe on the one hand as a barren barbaric wasteland and
supernatural seat of devilish evil (Ström and Barbierato 2018; Donecker 2010; Barraclough
et al. 2016). On the other hand, the region was also conceived in highly materialist terms as
both Antemurale Christianitatis (Bulwark of Christendom) protecting Catholicism against
manifold threats, and as Europe’s “Indies” and vagina nationum (womb of nations). In
this sense, it was viewed as a fertile “commodity frontier” naturally abundant in inviolate
environmental resources (cereals and timber, fish and fauna, amber and silver), histori-
cally abundant in ancient peoples and nations, such as the Scythians and Sarmatians, and
spiritually fecund with souls for conversion and conquest.39

These topoi were promulgated across epistemic spheres. This included hagiography
cultivated in and in connection to the Italian milieu around the figures of the Baltic Beati
moderni, who suffered both violent and non-violent martyrdom for heroic resistance against
infidels, insurrection, and impiety in the north. These included in addition to Kazimierz,
the Polish–Lithuanian Jesuit Stanisław Kostka (1550–1568; beatified 1605, canonized 1726)
and Ruthenian Uniate archbishop Jozafat Kuncewicz (1580–1623; beatified 1643, canon-
ized 1867).40 Jagiellończyk’s hagiography vested him with the role of crusader-defender
on behalf of Catholic forces in the Grand Duchy. One of the prince’s earliest attributed
posthumous miracles was his appearance intercession on behalf of the Lithuanian army
against Muskovite forces, when Kazimierz appeared on a white horse at the Daugava River
during the 1518 Siege of Polotsk (Ercole 1687, p. 9). Hagiography discursively assimilated
the Baltic natural environment with these holy men’s fertile capacity for converting souls
and spiritual purity, concepts intertwined in Ferrerio’s paean of Casimir addressed to
“vast and spacious Sarmatia for conquering frost, cold and your own barrenness as you
nurtured this most beautiful and blissful tree of life, yielding the sweetest fruit of virtue and
honor.” This tripartite environmental, corporeal, and spiritual elision of landscape, flesh,
and soul materialized in their postmortem bodily incorruption, a miraculous manifestation
suggesting the subject was divinely exempt from the physical process of decomposition.
Historically recognized by the Church as an indicium sanctitatis and proof of resurrection,
during the Counter-Reformation such posthumous corporal integrity became an unprece-
dented commonplace sign of sanctity, and increasingly verified by autopsy (Bouley 2017,
pp. 70–90).

Following Kazimierz’s provisional canonization in Poland–Lithuania, in 1604 Vilnius
Bishop Benedykt Woyna presided over the ceremonial translatio of the saint’s relics, en-
tailing the elevation of his coffin from the Cathedral crypt and inspection of his corpse,
which purportedly disclosed a remarkably preserved and sweet-smelling corpse even after
120 years.41 This beatific state seemingly realized the promise that the prince’s “purest
bones, sweet remains, and most sacred relics will be kept for posterity as a guarantee
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of his immortality and glory.” In the 1620–1630s, at the initiative of Kings Sigismund III
Vasa and Wladyslaw IV Vasa (the saint’s great-nephew), a reliquary chapel to safeguard
Kazimierz was erected adjacent to Vilnius cathedral under the oversight of Mikołaj Stefan
Pac’s father, Lithuanian Grand Treasurer and Deputy Chancellor Stefan Pac (1587–1640).
The Jagiellonian reliquary chapel was designed and built by immigré Lombard (northern
Italitan) architects Matteo Castelli (c. 1555–1632) and Constantine (Costante) Tencalla
(1593–1646), who had worked on St. Peter’s in Rome.42

Their design followed a domed central Greek-cross cruciform plan conceived as a
pseudo-ancient martyrium, after Roman Counter-Reformation examples that revived the
venerable genre used in the early centuries of Christianity and Middle Ages to enshrine
martyrs’ tombs.43 On 14 August 1636, King Władysław IV participated in the transla-
tio of Jagiellończyk’s relics in a silver casket (since lost) to the newly completed chapel
(Chynczewska-Hennel 2006, pp. 191–96). The Vilnius chapel’s lavish decoration, heavily
damaged in subsequent decades, incorporated 500 square meters (1200 cubic feet) of mar-
ble, some imported from Italy (Jamski 2005a, pp. 506–9). This scheme not only articulated
its devotional reliquary function, but also contextualized the saint’s body beneath an altar
mensa (since destroyed) of marble, ebony, and silver within a so-called confessio altar design
behind a grilled opening (fenestella confessionis). This configuration had its origins in the
papal city, and reproduced what was held to be a venerable Christian liturgical architectural
arrangement for the conservation and ritual display of holy martyrs’ relics (Wieland 1906;
Jamski 2005b).44 Counter-Reformation historians maintained this was an ancient Christian
liturgical architectural arrangement first initiated in the urbe, to mark the site where the
first saints “confessed” and died for their faith (Ostrow 2009; Herz 1988).

During the Deluge (1648–1667), Muscovite forces occupied Vilnius, and as Casimir’s
“beloved body” was spirited away, the Russian army desecrated the city’s many Catholic
churches (Briedis 2008, pp. 55–56). Following the 1666 reconstruction on the Cathedral,
Kazimierz’s “purest bones” were translated back to the chapel, which underwent additional
restorations 1691–1692 that included a fresco cycle painted by Tuscan-born Medici court
artist Michelangelo (Michele Arcangelo) Palloni (1642–1712), who in 1676 or 1677 (around
the same time that Jagiellończyk’s relic was finally removed to be gifted to the Medici
grand duke) migrated to Lithuania to work under the aegis of the Pacowie, almost certainly
dispatched as a Medici protégé (Guidetti 2004, 2008).45 Palloni’s mural program including a
life-size scene depicting the miraculous incorruption of the saint’s corpse in 1604, witnessed
by a group of onlookers. (Figure 4). The group includes on the far right margin the figure
of a well-attired magnate dressed and groomed according to a recognizably Sarmatist
style adopted by the Polish–Lithuanian szlachta, which in the late seventeenth century
would have been identifiably traditionalist, even old-fashioned (Grusiecki forthcoming).46

In contrast to the timeless ecclesiastical garb and eternally youthful intact body of the saint,
this manifestly retardataire figure not only gestured to Kazimierz’s august noble Sarmatian
selfhood, but also fabricated an illusion of a Jagiellonian cultic tradition much older than
actual fact. This interlocutor should be read against Palloni’s depiction of Kazimierz,
whose likeness—despite appearing intact and in the flower of youth—was actually copied
from the old and comparatively crude woodcut portrait in Ferreri’s 1521 Vita Casimiri and
similarly medievalized the saint.
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4. Whose Conquest Was Sought through the Pilgrimage of Both the Pen and the Mind:
Translating St. Kazimierz Jagiellończyk and St. Maria Maddalena de’ Pazzi

I cannot contain my immense pleasure from the joyful satisfaction of my great
longings upon yesterday’s arrival of the sacred Treasure, whose conquest was
sought through the pilgrimage of both the pen and the mind, with the desire to
reward myself. I speak of the inestimable relic of Glorious Prince St. Casimiro,
which was accompanied by rich ornament: namely, a precious altar furnishing to
safeguard the relic. These were handed over to me in this city [of Florence] by
the Lord Abbot and by a gentleman of My Lord the Bishop of Vilnius, on behalf
of him and the Vilnius Cathedral chapter. 47

The relic of Kazimierz Jagiellończyk was at last delivered to Florence by envoys of
Bishop Mikolaij Pac, Antonio Maria Principati and Aleksander (Alessandro) Buchuiz, be-
fore Christmas 1678. Grand Duke Cosimo III composed this victorious passage, celebrating
his figurative “conquest” of the numinous Sarmatian treasure as the result of pious crusader
pilgrimage undertaken virtually (through mental exertion) and by proxy (by means of
epistolary exchange) to the Baltic in quest of the sacred trophy, a femur (or tibia) bone.48

The single largest relic of the prince known today was removed from the silver coffin
safeguarding his remains on 27 October 1677 and furnished with a so-called Authentic
certificate testifying to the details of the bone’s ceremonial translatio and underscoring its
exceptional extraction from “the relics of the intact body” of Kazimierz (Gennaioli and
Sframeli 2014, pp. 270–71, 93–96; Maslauskaitė-Mažylienė 2018, pp. 57–58).49 Crafted
from parchment, ornamented with golden illumination, and furnished with massive wax
seals, the monumental Authentic was addressed from “Nicolaus Stephanus de Pazzis”
to “Cosmo Magno Duci Hetruriae.” The document was manufactured in the guise of a
medieval diplomatic charter that instantiated the entangled myth-making surrounding the
venerable origins of the dynasties involved and also backdated, as it were, the saint it both
verified and metonymized (Maslauskaitė-Mažylienė 2018).

In imitation of the saint’s martyrial entombment in Vilnius, his relic was placed in a
silk-lined cypress casket within a silver coffin. Then, over the course of the next year, a third
reliquary chest was manufactured in the Prussian coastal port city of Danzig (current-day
Gdańsk, Poland), from ivory, wood inlay, and amber “with the richest ornaments and the
likeness of the Holy Prince”.50 (Figure 5). In October 1678, the precious treasure journeyed
south accompanied by an amber crucifix and ensemble of amber altar furnishings, which
Cosimo also celebrated for their exquisite luxury. In June 1679, six months after receiving
the Kazimierz relic, the grand duke personally welcomed bishop Pac, en route to Rome
to negotiate his papal confirmation. Pac stopped in Florence to deliver more luxury gifts
to the Medici court from his cousin, Lithuanian Grand Hetman (i.e., commander of the
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armed forces) Michał Kazimierz Pac (1624–1682), to pay homage to the relics of another
distant “cousin,” St. Maria Maddalena de’ Pazzi, and likely negotiate the reciprocal gift of
the Florentine saint’s relics.51 After the death of Bishop Pac and his other Pacowie contacts,
in 1687–1688 Cosimo transferred the bone of Kazimierz from its amber casket to a new
silver and gold reliquary made in Florence by leading artists of the Medici court.
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What remains of this article maps the discursive materiality of a pair of sumptuous
reliquaries to transport, safeguard, ostent, and exegetically frame the saint’s relics, res-
onating concepts already intertwined in Ferreri’s paean to “vast and spacious Sarmatia for
conquering frost, cold and your own barrenness as you nurtured this most beautiful and
blissful tree of life, yielding the sweetest fruit of virtue and honor.” Despite their apparent
differences, it will be argued against the backdrop of bidirectional Tuscan–Lithuanian
self-fashioning and period entanglements of conceptual geography, historiography, and
hagiography that these reliquaries in fact represented complementary elements within a
mutually transformative system, essential to the medievalizing and archaizing of the saint,
and “intelligible only through the relationships that unite them” (Lévi-Strauss 1982, p. 93).

At an impressive 35.5 cm wide, 58 cm long, and 20 cm high, the Danzig casket in
which Kazimierz’s bone was transported from the Baltic to the Tuscan littoral reveals
itself to be a culturally synchronic heterotopic, heterotemporal site of interaction and
entanglement amongst multitudinous bodies. In this object, Litalinian identities, nonhuman
and human entities, divine and earthly ontologies, modern and medieval temporalities,
and represented and material bodies cohabited and mingled.52 The Cappella delle Reliquie
by the end of the seventeenth century housed over thirty amber items (Hinrichs 2007,
pp. 266–69).53 Today, it stands out amongst the Medici’s encyclopedic gathering of amber
objects as the largest such chest. (Figure 6). It also stands out in terms of its style in contrast
to other amber items owned by the Medici identified as having been made in Danzig
during the same time period, which were fashioned according to a patently modern and
Baroque aesthetic marked by graceful carved contrapposto figures, naturalistic forms, and
sinuous, serpentine lines (see e.g., Gennaioli and Sframeli 2014, pp. 184–91). However, the
Kazimierz reliquary presents as if it were a markedly older thing made during the Middle
Ages. It evinces a distinctly antiquated stylistic vocabulary, characterized by rigidly frontal
figures, schematized and abstracted block-like forms, and an overall stiffly monumental
presence. (Figure 7).
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Figure 7. Danzig workshop, Reliquary of St. Kazimierz Jagiellończyk, c. 1677–1678. Palazzo Pitti
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Its construction consisted of a wooden frame overlaid with complex inlay com-
posed of thin intricately carved plaquettes of various shades of amber, ebony, and ivory
pieced together as a three-dimensional mosaic (Gennaioli and Sframeli 2014, pp. 266–67;
Maslauskaitė-Mažylienė 2018, pp. 74–76). The architectonic form gestured both to reliquar-
ies’ exegetical origins in the ark of the Temple of Jerusalem, to the medieval inheritance of
microarchitectural reliquary designs, and to the Jerusalemic reliquary chapel from where
the relic came as locus sanctus.54 Fabricated according to a distinctly archaizing stylistic
register and iconographic program, the casket presents as a three-dimensional pastiche of
individual parts that appear not as the cohesive work of Prussian workshops renowned for
sculpted amber artworks of the utmost modern sophistication for the period (Grabowska
1971; King 2009a). Rather, in keeping with a current in reliquary design from the Middle
Ages, these variegated components imitated incongruous spolia that appear as if they were
repurposed from much older objects, including florid carved appliqués, faux gems, and
cabochons, and figural plaquettes (Hahn 2013). A work of early modern assemblage, the
casket pretended to be pieced from much older fragments taken from other venerable
sacred objects and trophies, with a distinguishing eastward-leaning Byzantinizing aura
likewise typical of reliquaries in the Western medieval tradition. It conjures notions of the
otherness of Lithuania’s eastern neighbors and enemies and of a medieval and even antique
past, which resonated with the legendary Litalinian origins of the Lithuanian aristocracy
from Italy via Byzantium.55
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While the ivory type and origin remain unknown, it could have been sourced from
Nordic-Baltic or Sibero-Russian walrus for this work. Ivory was a substance with a long
historical association with devotion, also avidly collected by the Medici, and often featured
together with amber in Baltic-made pieces of the period.56 In the context of this object, its
style and placement evoke medieval Byzantine ivory caskets often repurposed as reliquaries
(Cutler 1984–1985). Ivory’s snowy color invoked notions of purity and incorruption often
associated with the divine in medieval sculpture and was ideally suited to rendering
corporal flesh. The substance’s resemblance to bone and indexical gesture to its own
living origins reflexively summoned Christ’s incarnation, saintly incorruption, and the
promise of bodily resurrection.57 Here, it appeared in twenty-five carved relief vignettes
illustrating Biblical episodes of the incarnation (Annunciation, Visitation) and portraying
early Christian and medieval saints (Lawrence, Francis, Christine, Barbara, Margaret of
Antioch, Catherine of Alexandria), as well as winged cherubim. Pairs of addossed figures
of evangelists (Peter or Paul and John) and early bishops (Augustine and Ambrose) guard
the front opening and verso. Their stiff frontal posture and linear carving evokes medieval
architectural sculpture. The spiral Solomonic columns at the four corners miniaturized
a signature feature of Baroque sacral architecture associated with Constantinian Rome
(Ward-Perkins 1952). (Figures 8 and 9).
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The Baltic casket’s mode of re-contextualizing fragmentary pseudo-originals within a
palimpsestic pastiche inflected medieval Byzantine and Western forms in patently Baltic
materials, relating to the past in form, style, and language, and thematizing the temporal
passage between venerable and modern in a way that reanimated the grandeur of the
Sarmatian past and Jagiellończyk’s Litalinian origins in honor of both dynasties implicated
in the relic exchange. Their shared magnificence and munificence were punctuated by
reliefs of the so-called palle, the Medici escutcheon comprised six balls. Four fleur-de-lis
finials on the corners were equally evocative of the Pacowie Gozdawa (lily) and Florentine
Giglio (iris) (Czyż 2020). They were equally symbolic of the saint’s special status as a white
spiritual martyr, called un bianco giglio (a white iris) in period hagiography (di S. Antonio
1629, p. 60). The reliquary’s antiquarianism also invested with an aura of venerability the
links interconnecting these dynasties and the cult of the saint inside, made present by the
sculpted equestrian figurine of Kazimierz. His sword and shield and stiff posture recollect
medieval heraldry and are reminiscent of the centuries-old Vytis emblem of the Lithuanian
Grand Duchy (Galkus 2009), adumbrating his sobriquet of “noble Knight” in hagiographic
literature (di S. Antonio 1629, p. 83).

That amber figured most prominently as the Kazimierz reliquary’s premier material
was consistent with period diplomatic gift-giving to promulgate the rare and storied
substance as the patrimony of the Baltic elite (Netzer 1993; King 2014). The Medici’s affinity
for the prized substance manifested not only in collecting and displaying amber, engaging
with it in religious practice, and incorporating it in medicines (Buchanan 2018), but also in
their discursive obfuscation of its Baltic provenance (King 2014; Grusiecki 2017). By the
time Cosimo received the long-awaited relic in its amber container, his family had already
for over a century constructed a discursive “Italianisation” of amber, mythologizing its
native peninsular origins in the Po River valley of ancient Etruria over the actuality of
amber deposits on the Prussian littoral (King 2013a). That Etruria likewise represented one
of the mythological seats of the Pacowie and the Medici alike points to amber’s particular
agentive properties as a heterotemporal and heterotopic material, imbued with the potential
to retroactively reaffirm common dynastic origins and the transhistorical unity of the cult
of saints. Amber’s generative materiality evoked notions of deep time and the present,
foreign, and local, thus translating the meaning of the Jagiellonian relic between respective
contexts (Grusiecki 2017). Its material hermeneutics, inherited from the Middle Ages, made
it exegetically suited to reliquaries: when handled, it underwent an invisible but sensible
physical transformation triggered by and evocative of human flesh, bodying forth the
presence of the saints. Amber retained warmth, conserved a static charge (amber in Greek
is electron, ἤλεκτρoν), and released a fragrance redolent of Church incense, the sweet smell
ascribed to the incorrupt bodies of saints, and the widespread expression of holy persons
such as Kazimierz who died “in odor of sanctity” (King 2013b; Bouley 2017). The latter
topos was extended to the miraculously preserved corpses of the Beati moderni, including
Jagiellończyk, who according to hagiographers “like a white lily, which for its perfect virtue
emitted a sweet odor” (di S. Antonio 1629, p. 61).

It is noteworthy that in exchange for the relic of Kazimierz, the Vilnius chapter and
Bishop Pac solicited in return from the Medici a piece of the miraculously intact bodily
remains of Maria Maddalena de’ Pazzi from Florence, which were ultimately delivered
to Vilnius in 1682 (Guidetti 2012; Maslauskaitė-Mažylienė 2018, pp. 78–79; Noyes forth-
coming).58 Hailed by Grand Duke Cosimo as the “ornament and bulwark” of the Tuscan
Grand Duchy,59 Pazzi won cultic fame and official canonization after her death thanks
to Medici and Pacowie patronage, and to the reported incorruption of her corpse, which
was closely guarded by the nuns of the Santa Maria degli Angeli Carmelite monastery
in Florence (Copeland 2016, pp. 266–75; Baniulytė 2010; Modesti 2020, pp. 225–41). At
Pope Urban VIII’s insistence the Carmelites had begrudged an amputated finger from
their would-be saint to generate critical Vatican support for her cause (Copeland 2016, pp.
154–55), but otherwise they very rarely conceded hair or teeth as first-class relics, occasion-
ally secondary relics such as fragments of her habit or veil, and more commonly tertiary
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relics such as ampules of lamp oil multiplied miraculously through Pazzi’s intercession
(Ibid., pp. 76–77).60 Records suggest that the Pacowie were already custodians of Pazzi sec-
ondary and tertiary relics that were earlier Medici gifts from Cosimo’s predecessors, which
they safeguarded in an eponymous chapel dedicated to the Florentine saint at Pažaislis
monastery in present-day Kaunas, Lithuania, founded in 1662 by Bishop Pac’s brother,
Lithuanian Grand Chancellor Krzysztof Zygmunt Pac (1621–1684).61 Thus a primary relic
represented a highly desirable addition to the collection of Pazzi relics under the Pacowie’s
safe-guardianship.

The motifs of the Pacowie Gozdawa and Florentine Giglio likewise featured prominently
in the Florentine reliquary to contain Pazzi’s relics for the journey north. This miniature
ostensory was made of gold, enamel, rock crystal, and more than 120 diamonds in the
Grand Ducal workshops within the Palazzo Pitti, the so-called Galleria dei Lavori (Gallery of
Works). Under Cosimo III the Galleria promoted art and science at the highest level, bring-
ing together pharmaceutical and alchemical laboratories with artists’ workshops for the
production of a range of luxury artworks executed in precious stones and metals, most no-
tably the Opificio di Pietre Dure (Workshop for Hardstone) (Giusti 1997). Authored by Medici
goldsmiths Giovanni Comparini and Giuseppe Vanni, at a mere 13 cm high, the Pazzi
reliquary (today in the Vilnius Church Heritage Museum) was less than half the height of
the amber casket of Jagiellończyk. The relics’ almost imperceptible presence within the
crystal globe is attested by the enamel inscription on the crowning banderol, DENS ET
CAPILLI S[ANCTAE] MARIAE MAGD[ALENAE] DE PAZZI (TOOTH AND HAIRS OF
SAINT MARIA MADDALENA DE’ PAZZI). Despite its small size, this tour-de-force of the
Medici Galleria showcased a range of metallurgical and lapidary techniques. Its material
and technical manufacture entered into a kind of discursive conversation with the Kaz-
imierz reliquary, disclosing the floral forms sublimated in the latter’s baroque Solomonic
columns and translating its inherent architectonic monumentality into a diminutive florid
style and floral iconography (Figure 10).
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Figure 10. Giovanni Comparini, Giuseppe Vanni, Giuseppe Antonio Torricelli, and Grand Ducal
Galleria. Reliquary of St. Maria Maddalena de’ Pazzi, 1682. Church Heritage Museum, Vilnius. Image
in the public domain.

Enamel covers much of the gold’s surface as floral and vegetal motifs, including
three-dimensional enamel lilies framing a single tooth and entwined with faint hairs,
crown, fleur-de-lis, banderol, and cross, all encrusted with faceted diamonds. Diamonds in
this period were imported from India (Teles e Cunha 2001; Hofmeester 2016), where the
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Medici projected their own imperial aspirations, supporting mercantile agents to procure
the precious stones (traded through Livorno (Trivellato 2000)), as well as importing and
exporting luxury materials and objects, sponsoring works of art, and engaging with local
saints’ cults (Freddolini 2020; Benay 2020). The monstrance defending and displaying
Pazzi’s fragmentary avatars seemingly blooms from the stem surmounted by a petal-like
capital. Composed of two hemispheres, its translucent globe looks like glass, but was
in fact sculpted from the clearest quartz (also called rock crystal), likely by Medici court
lapidary Giuseppe Antonio Torricelli. Trained in the glyptic arts associated with Roman
antiquity, Torricelli helped stage their revival the Galleria to produce crystal clear stone
reliquary receptacles that imitated venerable spolia, thereby translating the Baltic amber
casket’s antiquarianism into materials linked to Medici extended dominion (Giusti 2003;
Arbeteta 2016). Together these gems articulated the tiny trophy’s resonances with themes
of war, conquest, and crusader rhetoric surrounding the mutual exchange of relics. These
meanings were most pointedly captured in the Greek term for diamond, ἀδάµας or adámas
(unconquerable, invincible).

Diamonds and rock crystal, like amber, were thought to be aqueous in origin and
essence (King 2009b). Following ancient sources such as Pliny’s Natural History, early
modern gemology held that all precious stones were formed of congealed liquid under the
earth’s surface. Quartz or rock crystal constituted a special case, as it formed of the purest
water deeply frozen as ice and over time converted into a hard limpid mineral (Mottana
2006). Conversely, the enamel was rendered by fusing ground glass to a metal substrate
in imitation of precious stones, thereby recapitulating in reverse these natural processes
by means of a technically demanding medium long associated with exegesis of the Divine
“refiner’s fire” and used for centuries in ecclesiastical objects and reliquaries (Boehm
and Taburet-Delahaye 1996). The etymological derivation of the term crystal from the
Greek κρύσταλλoς (krústallos), itself a derivation of κρῠ’oς (krúos), meaning cold, recalled
quartz’s cryogenic formation and its place in period humoral theory as a “cold” substance
complimentary to “warm” amber. The stones’ substance thus ontologized the female
humoral state proper to its saint and the frigid climate of the gift’s Baltic destination, while
also hinting at the Pazzi relics’ numinous fertile potential to overcome—even conquer—
their sex and the inhospitable environment of their future home and disseminate the saint’s
fame and aura in the north. The tiny ostensory that Cosimo dispatched in 1682 thus
constituted a rejoinder to Ferreri’s claims for the fecundity of the Jagiellonian relics in his
hagiography.

Both reliquaries’ haptic and thermal material facture, construed as essentially labile
and shifting, not only represented and bodied forth the transitions and elisions from
emotion to emotion that were intrinsic to the ecstasies of the white martyrs renowned for
their ecstatic mystical episode enclosed within, but also monitored, measured, and mirrored
the emotional malleability of the pious devotee who interacted physically with the relics.
Furthermore, they instantiated changing period notions regarding cultural differences
between south-western Europe and its north-eastern borderlands, and the possibility of
particularly transregional kinds of numinosity and sanctity. Likewise, the distinctive facture
of both reliquaries resonated with Counter-Reformation lapidary and bodily models of
hagiography, reifying the Pauline invocation (I Peter 2:4-8) of the saints as “living stones”
pieced together like a mosaic into a virtual edifice, the Celestial Jerusalem, constructed
from the bodies of the saints themselves and representative of the transhistorical institution
of the Church founded on Christ as cornerstone, an edifice simultaneously realized at the
end of human history and existing eternally beyond it (Tutino 2013; Noyes 2018).

The Gozdawa-Giglio motif reappeared yet again on a much grander scale in a second
reliquary produced for Cosimo in the Medici Galleria to re-house Jagiellończyk’s relic.
(Figure 11). Conceived as a massive ostensory fabricated by Medici court goldsmith
Massimiliano Soldani Benzi (1656–1740), the reliquary was completed by 1687, but required
another year in the gilder’s workshop (Guidetti 2012; Gennaioli and Sframeli 2014, pp.
268–69; Maslauskaitė-Mažylienė 2018, pp. 67–79).62 At an immense 85 cm high, it towered
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more than twice the height of the amber casket it replaced and over six times that of
the diminutive monstrance for the Pazzi relics. In contrast to the Prussian workshop’s
palimpsestic assemblage of counterfeit spolia, the Galleria’s work in 1687–1688 evinced
a markedly more integrated physical and stylistic concept, though not without its own
medievalizing archaisms, here translated into a late Baroque language of forms rendered
in supple silver and gold.
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Figure 11. Massimo Soldani Benzi and Grand Ducal Galleria, Reliquary of St. Kazimierz Jagiellończyk,
1687–1688. Museo delle Cappelle Medicee, Church of San Lorenzo, Florence. Image in the public
domain.

It should be underscored, however, that despite being replaced, the first amber reli-
quary stayed in the Cappella delle Reliquie, where it could be contemplated together with
its successor. This suggests that the precious Baltic casket remained valuable not only for
its precious materiality, exceptional facture, and ostensible oldness, but also for a sacral or
numinous charge transferred to and conserved within the object’s very substance. This
translated the container it into a relic per se by virtue of contact with the prince’s bone,
which was exceptional per se insofar as it not only represented according to Church tradi-
tion and canon law both a primary and insignes (i.e., a major body part) relic, and was thus
especially precious for the proximity it promised to the divine, but also derived from a saint
whose holiness had been especially constituted through the reputed incorrupt corporeal
integrity of his bodily remains after death.

Cosimo’s reasons for supplanting one traditional medieval reliquary form—the casket
or coffin—with another—the ostensory or monstrance—remain unclear. Increased visual
access to the saint’s remains (a point discussed in the Conclusion below) may have been
a factor, as a number of Medici reliquaries from his tenure were designed to maximize,
mediate and thematize their contents’ visibility, likely catering to the grand duke’s zealously
devout gaze (see e.g., Gennaioli and Sframeli 2014, pp. 248–65). While the cherubim and
flanking angels similarly adumbrated the Jerusalem ark, its structure subtly translated
the architectonic overtones of the first amber casket by means of the application of a
foundational structure composed of a velvet-covered wooden base supporting a tangled
configuration of florid volutes, freely adapted from contemporary architectural elements.
The base, flanked by a pair of putti and surmounted by a cherubim head, upholds a
secondary structure consisting of a slim platform ornamented with triumphal laurel swags—
symbol of military victory—zoomorphic clawed feet that sprout acanthus leaves, and a



Religions 2021, 12, 1011 21 of 35

shallow woven basket seemingly plaited from silver strips. From the basket blossoms an
explosion of finely crafted trompe-l’oeil silver lilies in full bloom, a tripartite reference
to Kazimierz’s bloodless martyrdom and Medici–Pacowie heraldica. The large skeletal
fragment contrasts starkly against its lavish gleaming metallic surround, resting on a bed
of naturalistic flora and overgrown with lilies, with some flowers even appearing to sprout
from the relic itself (Figure 12).
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Figure 12. Massimo Soldani Benzi and Grand Ducal Galleria, Reliquary of St. Kazimierz Jagiellończyk,
1687–1688 (rear view). Museo delle Cappelle Medicee, Church of San Lorenzo, Florence. Photo by
the author.

The visual and material disjunction between unadorned bone and highly wrought
metal bespeaks the reliquary’s presentation of the relic in the manner of spolia, borrowing
presentation strategies from period Kunstkammer collections for re-contextualizing items of
naturalia and exotica within finely worked luxury frames and surrounds, a technique itself
adopted from medieval reliquary designs (Hahn 2013; Kazan and Higham 2019). Thus, the
mode of spoliation instantiated in the first Danzig reliquary was in the second Florentine
reliquary reiterated not by means of the style and facture of the container itself, but rather
articulated through the relationship between worked material and the relic within. The
martial themes of crusade and conquest reified in the first equestrian figure of Jagiellończyk
as warring knight were sublimated in the second through the reconfiguration of the relic’s
triumphant trophy-like display. Seemingly upheld by a second pair of hovering putti,
the ensemble is surmounted by a banderole inscribed S. CASIMIRUS MAGNUS DUX
LITHUANIAE and the artist’s interpretation of the Lithuanian grand ducal crown, its florid
ornament echoing the prince’s robe in Ferreri’s woodcut portrait. Benzi’s overall design
with a profusion of botanical motifs and forms framing Kazimierz’s “purest bone” amidst
a harvest of blooms concretized Ferreri’s evocation of the saint as embodied Sarmatian
“tree of life, yielding the sweetest fruit of virtue and honor.”

The inscription MALO MORI QUAM FOEDARI (DEATH RATHER THAN DIS-
HONOR) on a second banderole hovering between the basket and the base echoed the
first attribution in Ferreri’s Vita Casimiri of this chivalric motto to Kazimierz, an association
repeated in subsequent hagiography (di S. Antonio 1629, pp. 60–61) (Figure 13). Further-
more, the cartouche with an ermine on the base represented Ferreri’s epithet describing the
saint as a “pure ermine,” a sobriquet likewise reiterated in seventeenth-century sources
which claimed, “hence it is very proper to attribute to this mystical ermine the adage Magis
mori, quam foedari” (di S. Antonio 1629, pp. 60–62). While perhaps surprising today, this
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association of holy prince and bloodless martyr with the white-furred creature from the
mustelid family drew on long-held premodern knowledge that understood the ermine as a
multivalent symbol of purity and fecundity. Natural histories maintained the perspicacious
animals would rather die than sully their pure white coats. Their proclivity to rapid and
capacious reproduction notwithstanding the cold and barren climate of their originary nat-
ural habitats in Baltic and far northern Europe made them sought-after fertility talismans
amongst elites across Europe (Clark 2018, pp. 158–207).
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This, in turn, recalled the geographic source of their prized pelts for European rega-
lia. Procured from Siberia and brokered through the Baltic Sea ports, sable, and ermine 
both alive and as pelts were intrinsically linked to the history of western European colo-
nization of and relations with the Baltic, since the Middle Ages fueled by robust trade in 
furs (Martin 1986; Noonan and Kovalev 2004; Etkind 2011). Notably, the Pacowie had 
gifted the Medici a number of live sable or ermine in 1679.63 Fashioned into the Tuscan 
grand ducal coronation robes ornamented with over 70 dangling black-tipped ermine ta-
les and so-called zibellini accessories worn to guarantee pregnancy and safe childbirth, 
their pelts bodied forth the promise of dynastic longevity.64 Medici women even pre-
scribed amongst themselves “a girdle made of an animal from Poland, which has allowed 
many women who were in danger of miscarriage to give birth successfully,” almost cer-
tainly just such a fur piece (Barker 2015). This suggests Medici interest in the ermine as 
symbol and sign redounded not only upon Kazimierz’s sanctity, but also the dynasty’s 
own prospects, thus yoking the horizons of both grand ducal lines. 

Furthermore, key elements of the reliquary’s iconography—including the crown, 
motto, and ermine cartouche—were specifically adapted from a more than 100-year-old 
Florentine source. This was the sixteenth-century impresa published by Tuscan polymath 
and Medici client Paolo Giovio (1483–1552) in his highly popular emblem compendium, 
Dialogo dell’imprese (Dialogue on imprese) (Giovio 1574, pp. 36–37) (Figure 14). Notably, 
Giovio served Medici Pope Leo X, the same pontiff widely (if incorrectly) credited with 
Jagiellończyk’s canonization, thus plaiting a chain of patronage and piety recapitulated in 
the monstrance to re-house the Sarmatian prince’s relic. The woodcut illustration in Di-
alogo portrayed the trapping of an ermine by means of surrounding it within an enclosure 
of dung and muck that it would not deign to touch.  

Figure 13. Massimo Soldani Benzi and grand ducal Galleria, Reliquary of St. Kazimierz Jagiellończyk,
1687–1688 (detail). Museo delle Cappelle Medicee, Church of San Lorenzo, Florence. Image in the
public domain.

This, in turn, recalled the geographic source of their prized pelts for European regalia.
Procured from Siberia and brokered through the Baltic Sea ports, sable, and ermine both
alive and as pelts were intrinsically linked to the history of western European colonization
of and relations with the Baltic, since the Middle Ages fueled by robust trade in furs
(Martin 1986; Noonan and Kovalev 2004; Etkind 2011). Notably, the Pacowie had gifted
the Medici a number of live sable or ermine in 1679.63 Fashioned into the Tuscan grand
ducal coronation robes ornamented with over 70 dangling black-tipped ermine tales and
so-called zibellini accessories worn to guarantee pregnancy and safe childbirth, their pelts
bodied forth the promise of dynastic longevity.64 Medici women even prescribed amongst
themselves “a girdle made of an animal from Poland, which has allowed many women
who were in danger of miscarriage to give birth successfully,” almost certainly just such
a fur piece (Barker 2015). This suggests Medici interest in the ermine as symbol and sign
redounded not only upon Kazimierz’s sanctity, but also the dynasty’s own prospects, thus
yoking the horizons of both grand ducal lines.

Furthermore, key elements of the reliquary’s iconography—including the crown,
motto, and ermine cartouche—were specifically adapted from a more than 100-year-old
Florentine source. This was the sixteenth-century impresa published by Tuscan polymath
and Medici client Paolo Giovio (1483–1552) in his highly popular emblem compendium,
Dialogo dell’imprese (Dialogue on imprese) (Giovio 1574, pp. 36–37) (Figure 14). Notably,
Giovio served Medici Pope Leo X, the same pontiff widely (if incorrectly) credited with
Jagiellończyk’s canonization, thus plaiting a chain of patronage and piety recapitulated in
the monstrance to re-house the Sarmatian prince’s relic. The woodcut illustration in Dialogo
portrayed the trapping of an ermine by means of surrounding it within an enclosure of
dung and muck that it would not deign to touch.
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Likely for reasons of decorum, Benzi’s cartouche adapted this design by eliminating 
the indecorously filthy trap and setting the noble animal against a minimalist landscape. 
Further elevating the motif was the fact that Giovio’s exposition of the ermine impresa 
linked its invention to the founding of the aristocratic chivalric Order of the Ermine by 
King Ferrante of Naples in 1465, in an act of reconciliation and clemency following his 
suppression of a rebellion by a treacherous family member (Clark 2018, pp. 158–207). This 
association was significant insofar as it recalled the narrative of betrayal and reconciliation 
invented between the Pacowie and Medici. The reliquary and the Litalinian saint within 
thus bodied forth a Tuscan–Lithuanian revisionist history of transregional and transgen-
erational rapprochement, as if the exchange of holy envoys had after centuries formalized 
peace between the two dynasties and their respective realms. 

Silver, the predominant material in the Medicean reliquary, was worked under Benzi 
in the Galleria according to the techniques of casting, chasing, engraving, repoussé, and 
gilding. As noble metals resistant to merging with lead during assaying, both gold and 
silver denoted privilege and purity, while the processes of refining and working these 
precious metals recalled Christ’s refining fire (Malachi 3:2–3) and the purified souls of 
white martyrs like Kazimierz (Hills 2016, p. 461). Silver thus offered a fitting analogue to 
amber as a substance associated with holiness and the divine, thanks in part to their sen-
sorial qualities: haptic as well as galvanic, both reacted to and conserved human energy 
transferred through physical contact by conducting heat; while amber released a heavenly 
perfume, shimmering silver reflected what St Augustine termed the lustre of saints’ vir-
tue, described as a “white” metal in early modern writings. Prized for its ductility and 
malleability, silver evinced qualities of ostensible liquidity that paralleled amber’s pur-
portedly aqueous origins.65  

Silver was the premier material for instantiating sanctity in Italian reliquaries of the 
mid-to-late-seventeenth century not only for reasons of its exegetical polyvalence, but also 
due to its prevalence (indeed near-ubiquity) as the premier commodity of Counter-Refor-
mation imperialism and of lifeblood exchange in the early modern world. Silver thus ma-
terialized the transactional essence subsumed in relics’ relation to the divine more gener-
ally, as well as the particular Medici–Pacowie transactional history attending the Kazimi-
erz relic specifically (Flynn and Giráldez 1995; Moore 2010a; Hills 2020). Although by the 
time Benzi produced this reliquary silver was overwhelmingly sourced via Spanish colo-
nial networks in the Americas (Moore 2010c), the recourse to silver would have recalled 
how from the Middle Ages through the sixteenth century the south-after metal was mostly 
mined in north-central Europe, including territories over which the young Prince Jagiel-
lończyk had been destined to rule. The heyday of this mining activity coincided with 
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Likely for reasons of decorum, Benzi’s cartouche adapted this design by eliminating
the indecorously filthy trap and setting the noble animal against a minimalist landscape.
Further elevating the motif was the fact that Giovio’s exposition of the ermine impresa
linked its invention to the founding of the aristocratic chivalric Order of the Ermine by
King Ferrante of Naples in 1465, in an act of reconciliation and clemency following his
suppression of a rebellion by a treacherous family member (Clark 2018, pp. 158–207). This
association was significant insofar as it recalled the narrative of betrayal and reconciliation
invented between the Pacowie and Medici. The reliquary and the Litalinian saint within thus
bodied forth a Tuscan–Lithuanian revisionist history of transregional and transgenerational
rapprochement, as if the exchange of holy envoys had after centuries formalized peace
between the two dynasties and their respective realms.

Silver, the predominant material in the Medicean reliquary, was worked under Benzi
in the Galleria according to the techniques of casting, chasing, engraving, repoussé, and
gilding. As noble metals resistant to merging with lead during assaying, both gold and
silver denoted privilege and purity, while the processes of refining and working these
precious metals recalled Christ’s refining fire (Malachi 3:2–3) and the purified souls of
white martyrs like Kazimierz (Hills 2016, p. 461). Silver thus offered a fitting analogue
to amber as a substance associated with holiness and the divine, thanks in part to their
sensorial qualities: haptic as well as galvanic, both reacted to and conserved human
energy transferred through physical contact by conducting heat; while amber released a
heavenly perfume, shimmering silver reflected what St Augustine termed the lustre of
saints’ virtue, described as a “white” metal in early modern writings. Prized for its ductility
and malleability, silver evinced qualities of ostensible liquidity that paralleled amber’s
purportedly aqueous origins.65

Silver was the premier material for instantiating sanctity in Italian reliquaries of the
mid-to-late-seventeenth century not only for reasons of its exegetical polyvalence, but
also due to its prevalence (indeed near-ubiquity) as the premier commodity of Counter-
Reformation imperialism and of lifeblood exchange in the early modern world. Silver
thus materialized the transactional essence subsumed in relics’ relation to the divine more
generally, as well as the particular Medici–Pacowie transactional history attending the
Kazimierz relic specifically (Flynn and Giráldez 1995; Moore 2010a; Hills 2020). Although
by the time Benzi produced this reliquary silver was overwhelmingly sourced via Spanish
colonial networks in the Americas (Moore 2010c), the recourse to silver would have re-
called how from the Middle Ages through the sixteenth century the south-after metal was
mostly mined in north-central Europe, including territories over which the young Prince
Jagiellończyk had been destined to rule. The heyday of this mining activity coincided with
Kazimierz’s short lifetime (Nef 1941; Batizi 2018). What is more, early modern intelligence
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regarding vast reserves of silver supposedly hidden underground in the wilds of Siberia
drove an upsurge of neo-crusader colonial interest in the region during this period that
rivalled exploitation of the fur trade (Kudachinova 2019). Although the rumored Siberian
silver never materialized, the prospect of the Baltic as an alternative point of access to the
precious substance should not be underestimated, particularly for realms such as Medicean
Tuscany that had otherwise failed to capitalize on the great silver rush in the Americas. As a
fluid “material which possessed remarkable capacity for movement, exchange, and vitality”
(Hills 2016, p. 457), silver like amber offered itself as a geographically and temporally
labile substance whose very material intrinsically obfuscated its own origins, promising
a material means to elide the histories and spatial trajectories and entanglements of the
Sarmatian saint and the lineages and dominions of the noble families mutually implicated
in his “purest bones.”

5. Conclusions: “Relic States”

Driven perhaps by both familial piety and personal devotional praxis, as well as an
urge to set his own Galleria into conversation with the masterful Danzig workshops so as
to translate the meaning of the first Baltic casket into a patently Tuscan aesthetic lexicon
of styles and forms, Cosimo created a reliquary that facilitated beholders’ ocular access
to the relics within. He also further fragmented the economy of the Lithuanian relic by
dividing and multiplying its containers and exposing its own fragmentariness. In doing so,
however, the grand duke inadvertently disclosed the paradoxical reality of the fragility
and potential ruination that threatened to undo the hagiographic discourse fashioned over
more than a century around the cultic figure of the saint involved in his exchange with
the Pacowie. This was a reality that Kazimierz’s opaque amber casket and Palloni’s fresco
in the Vilnius Cathedral reliquary chapel attempted to obfuscate. In fact, the miraculous
corporal state of the Sarmatian prince was neither without contest nor without threat. The
reality of multiple rushed relocations of Jagiellończyk’s corpse during mid-century military
conflicts that ravaged the Polish–Lithuanian Commonwealth had reduced his relics from
miraculously intact to fragmentary, which may be one reason why the cathedral chapter
was so reticent to re-open the reliquary casket containing what was left of him (Briedis
2008, pp. 55–56). Similarly, Pazzi’s corpse was subjected to repeated expert autopsies, and
questions surrounded the supernatural nature of its preservation, with some suggesting
that the Florentine nuns had secretly embalmed the remains. Skepticism surrounding her
body was so great that the remains became a target of derision by Protestants (Bouley 2017,
pp. 105–8).

On another level, both the dynasties involved in the saint’s translatio and their re-
spective realms faced existential threats to their cohesion, stability, and longevity during
the same years when they arranged the relics’ transfer. In designating the newly united
Rzeczpospolita as “European Sarmatia,” Pograbka had mapped the Commonwealth onto
ancient cartographic contours, thereby historically sanctioning the recent alliance and
endowing the conglomerate nation’s heterogeneous szlachta with a common assimilated
heritage by virtue of bootstrapping its authoritative classical pedigree, a strategy in keeping
with period humanist historiographical practices widespread throughout Europe (Girkus
and Lukoševičius 2012; Grusiecki forthcoming). The Jagiellonian relic called to mind
that in converting to Christianity in 1386 and initially forging an united (if only loosely)
Poland–Lithuania, Jogaila had initiated a dynasty that would dominate much of politics
in east-central Europe for two centuries and christened Lithuania a Christian (and later
Roman Catholic) state. Despite the Pacowie’s championing of their house and the Lithua-
nian Grand Duchy as bastions of Roman Catholicism, in reality, its diverse population
numbered (among others) Ruthenians (Belarusians and Ukrainians), Poles, Lithuanians,
and Germans of various confessions, as well as Jews, Tatars, and Cossacks (Frick 2013).66

In negotiating through “relic diplomacy” with the Medici, the Pacowie were realigning
their interests within a religiously divided polity and within greater Catholic Europe, even
as the Commonwealth reeled from the series of mid-seventeenth-century Swedish and
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Russian military campaigns collectively known as the Deluge that wreaked destruction
on Kazimierz’s holy chapel and body (Frost 1993). Concurrently, their own house faced
discontinuation: neither Bishop Pac (who had divorced in order to assume the episcopate)
nor his cousin Hetman Pac (who never married) perpetuated the Pacowie line.

Cosimo’s jubilant letters over receiving Kazimierz’s relics were inflected by rhetorical
concepts of crusade and pilgrimage, reflecting the Medici’s awareness and appropriation of
this medieval legacy for their own house as a pious lens through which to project his line’s
interests in the north, even as the colonial ambitions of the relatively minor power of the
Tuscan Grand Duchy were outpaced on the global stage and their bloodline approached
extinction (Markey 2016; Brege 2017). The grand duke and his wife Marguerite Louise
d’Orléans had separated irreparably in 1675, and he would be the Medici’s last viable male
heir, while his personal pious pursuit of sanctity begat a costly lifelong compulsion for
expensive commissions of luxury sacral artworks that contributed to Tuscany’s financial
decline (Acton 1988).

Within this transcultural context of imperial aspiration and dynastic fragmentation
and discontinuation, the crucial stabilizing role of the discursive medievalization of St.
Kazimierz Jagiellończyk, ultimately materialized and reconstituted by his reliquaries, con-
stituted a crucial bond amongst networks of mutual exchange and reciprocation within
and between Tuscan and Lithuanian constituencies, while also critically reaffirming the
vaunted integrity of their holy mediator. While Counter-Reformation constituencies (in-
cluding the Pacowie and Medici) involved in the refashioning of the prince may not have
perceived the Jagiellonian cult as medieval per se, but rather as venerable or even ancient,
this re-temporalization invested both the cult and its devotees with the illustrious glimmer
of deep-rooted history and seemingly longer-reaching time. Such a shift undertook the
discursive forging of an unbroken chain stretching backward along the axis of human
chronology through the special potency of relics of vaunted integral saints such as Kaz-
imierz to re-embody Italy’s connection to the Baltic and re-affirm the Pacowie and Medici
dynasties’ mythological origins and professed long-standing interwoven histories. This
points to a mode of relationality between saint and state, such that the translations of
the status, artistic framing, and conditions of the saint and his body might be mapped
against the transformations undergone by the Lithuanian and Tuscan realms, throughout
the emergence, endurance, and disaggregation of both, evincing the representational labor
that such translated cults and corpses perform over time in the space of ritual, wherein the
fragile state of saint and state might be masked by a variety of media and measures.67
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in Renaissance Europe. New trends in the humanities seminar series” (University of Oslo, 2021). Sincere thanks to Nils Holger
Petersen for insights and support towards the preparation of this article, and to the Religions reviewers for valuable feedback.

2 Adapted from translations in (Briedis 2008, p. 38 and Dini 2014, p. 50). Unless otherwise specified, all translations are the author’s
own. For the Krakow edition of Vita Beati Casimiri Confessoris see e.g., Rome, Biblioteca Nazionale, 14. 28.C.31.1. An edition was
also published in Torún: see e.g., Lublin, Biblioteka Uniwersytecka KUL, XVI.499. For a composite copy with material from both
editions see Krakow, Biblioteka Jagiellońska, BJ St. Dr. Cim. 4858.

3 On Ferreri see (Stöve 1996) and further citations below.
4 On the history of the cult of St. Kazimierz with special attention to the Italo–Lithuanian sphere see (Maslauskaitė-Mažylienė

2010, 2013).
5 For overviews of Lithuania in the premodern era see (Kiaupa et al. 2000; Davies 2013).
6 For relic translatio in the period under discussion here, see (Achermann 1981; Hills 2016); more generally, see (Heinzelmann 2002).
7 “Dat Casimiri lucida/Dies cupita gaudia /et italis, et sarmatis, /accepit unde originem . . . Mori magis, quam transgredi/

Pudicitatis limitem . . . Tu puritatis lilium . . . Tuum genus defendito/ Contra furores bellicos, /Contra scytas, et impias/ Sectas,
et al. tra schismata . . . .” In (Ferreri 1521a, n.p.).

8 On Reformation tensions in the Rzeczpospolita during this early period see (Nowakowska 2014; Kriegseisen et al. 2016, pp.
319–413). More broadly, Ferreri took part in reforming the Breviary, and published an oration on Church reforms (Ferreri 1523)
that was later republished by the Tridentine Council (Stöve 1996).

9 In (Nowakowska 2014, p. 57).
10 For more on the saint’s woodcut portrait see further discussion below.
11 On the long history of spiritual martyrdom see (Rush 1962).
12 See also (Dini 2010).
13 See e.g., (Suchocki 1987; Jučas 1994; Baniulytė 2012; Orzeł 2019).
14 “Lithuanos [ . . . ] Latini generis esse, etsi non a Romanis, saltem ab aliqua gente Latini nominis descendisse . . . .” Although

Długosz’s work was published in the seventeenth century, it circulated widely in manuscript during the prior century: see
(Długosz 1615). On Długosz see (Papée 1939–1946; Knoll 1982).

15 On the history of this order see (Urban 2003); with reference to Lithuania (Petrauskas 2012).
16 On the Lithuanian crusades from the thirteenth century see (Murray 2010; Petrauskas 2012).
17 See (Długosz 1981).
18 See also: “Moscovitae irati imprecantur alicui suorum, us fiat Romanae sive Polonicae religionis. adeo eam exosam habent.

Gymnasiis literatiis, dolendum, caremus. literas Moscoviticas nihil antiquitatis complectentes, nullam ad virtutem efficaciam
habentas ediscimus, cum idioma Ruthenum alienum sit a Nobis Lithuanis, hoc est, Italico Sanguine oriundis.” (Angry Muscovites,
they call down on any of their followers, be it Roman or Polish religion. they hate her so much. Unfortunately, we lack literary
schools. We learn from the Muscovite letters which have no antiquity, and have no efficacy, we learn, since the Russian language
is foreign to us from Lithuanians, that is, originating from the Italian blood.) In (Lituanos 1615, p. 23).

19 See (Orzeł 2010).
20 On Pograbka see (Hajdukiewicz 1982–1983).
21 (Jerzy 1987).
22 See e.g., (Guagnini 1581, pp. 45r-v). On the author see (Ronchi De Michelis 2003).
23 See e.g., Historiae Lituanae (History of Lithuania) by Jesuit and Deputy Vice Chancellor of Lithuania Albert (Wojciech) Wijuk

Kojałowicz (1609–1677) (Wijuk Kojałowicz 1650, pp. 28–47), and further examples below.
24 For the Medici’s promotion of the Pazzi cult see (Copeland 2016; Modesti 2020, pp. 225–41). For the Lithuanian context see

(Baniulytė 2010).)
25 For this historicizing see especially the scholarship of A. Baniulytė, including (Baniulytė 2003, 2005b, 2007, 2009).
26 e.g., papal nuncio in Poland–Lithuania Pietro Vidoni (1611–1681) wrote to Rome in 1654 of Lithuanian grand marshal Kristof Pac

(1621–1684), whom he called “Christoforo de Pazzi,” that “che reale origine [era] da quella di Firenze” (his real origin is from
Florence). See Rome, Archivio Segreto Vaticano (ASV), Nunziatura di Polonia, vol. 62, fols. 323v-324r.

27 On Stefan Pac see (Czapliński 1979).
28 Rome, Archivum Romanum Societatis Iesu (hereafter ARSI), Epistolae Externorum, vol. 36, fol. 1r-v. For relevant archival sources

pertaining to the exchanges taken up in the ensuing sections of this article see records preserved in Florence, Archivio di Stato
Firenze (hereafter ASF), f. Mediceo del Principato: 1529–1753 (hereafter MP), 4489–4494, especially 4492, 298r-v, 442r-v, 561r, 604r,
697r; 4493, 602r-v, 603-604, 608r-v, 609r-v.

29 On Cosimo III see (Guarini 1984).
30 See also ASF, MP 4493, fols. 470r-v, 472 r-v, 602r-v.
31 On Bishop Pac see (Rachuba 1979).
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32 Pacowie relations with Italy and Medicean Tuscany have been taken up in a number of important multilingual studies by Aušra
Baniulytė and Anna Sylwia Czyż cited below and throughout this essay. See also (Rachuba 1979).

33 On the history of this order see (Urban 2003).
34 For published period primary sources related to Italian promotion of Casimir’s cult see (di S. Antonio 1629; Rosselli 1642; Sobecki

1674; Skarbek 1684).
35 For aspects of Italo–Baltic historical relations during the Middle Ages and Early Modern eras, see (Brahmer 1980; Lewanski 1994;

Baniulytė 2005a; Bugiani 2007; Mitrulevičiūtė 2016; Guidetti 2018), and additional citations below.
36 The painting’s notoriety is suggested by the fact that Dolci made a copy of the work, which is illustrated here.
37 For an overview of the Baltic crusades see also (Murray 2001).
38 For studies in Baltic cultural geography see (Tamm 2009) and other studies in (Murray 2009). For connections between the Holy

See and Poland–Lithuania in this period see (Platania 1992, 2000, 2011).
39 For the topos of Antemurale Christianitatis see (Srodecki 2015; Rowell 2002). For the topoi of “womb of nations” and “indies of

Europe” see, respectively, (Donecker 2018) and (Morawski 1989; Caccamo 2010; Donecker 2016). On the Baltic as commodity
frontier see (Moore 2010a, 2010b). For Baltic biodiversity see (Jørgensen 2018); on the fur trade see (Martin 1986). For the rumored
but never realized prospect of precious metals in the region see (Kudachinova 2019).

40 For early hagiography of Kostka in Italy, see (Sacchini 1610a, 1610b); for Kuncewicz, see (Gerardi 1643; Borovio 1644; Susza 1665,
1666). For secondary literature on Kostka’s cult in Rome (also the site of his death) see (Levy 1997); for Kuncewicz (Jobst 2012).

41 For these circumstances and the dispersal of Kazimierz’s relics see (Theatrum S. Casimiri 1604; Žygas 1996; Maslauskaitė 2006).
42 For Castelli and Tencalla see especially the work of Mariusz Karpowicz, including (Karpowicz 2002, pp. 135–53; 2003).
43 On the chapel design see also (Žygas 1996, 2000; Mollisi 2013, pp. 29–31; Koutny-Jones 2015, pp. 173–75). On Pac’s involvement

see (Jamski 2005a, p. 508). For Roman Counter-Reformation revivals of martyria, inlcuding for enshrining relics of Beati moderni,
see (Noyes 2018, p. 295).

44 For the chapel programme see (Žygas 2000, pp. 33–35; Jamski 2005b, 2008; Czyż 2017); on the significance of the confessio see
(Noyes 2018, pp. 180–81). For the confessio altar type in Poland in this period, see especially studies by Ryszard Mączyński, e.g.,
(Mączyński 2003, 2005).

45 See also Florence, ASF, MP, 4493, 430v.
46 For Sarmatist self-fashioning in period portraiture, including discussion of the distinguishing accoutrements and features, see

(Grusiecki 2018; Guile 2018).
47 ARSI, Epistolae Externorum, vol. 36, fol. 32r-v.
48 See also Florence, ASF, MP 4493, fol. 492r, 608r-v, 609r-v and Guardaroba Medicea, n. 802 Guardaroba del taglio, 594.
49 See Florence, Archivio della Basilica di San Lorenzo, 73.
50 ASF, MP 4493, fol. 609r-v.
51 ASF, MP, 4493, fol. 431r. For the gifts exchanged between Grand Duke Cosimo and Hetman Pac see (Le Pouésard 2019).
52 Echoing the recent study (Le Pouésard 2019).
53 For amber gifts to the Medici see (Piacenti 1966; King 2014, pp. 5–9).
54 On reliquaries’ architectural history see (Bucher 1976); on the resonances of the Kazimierz chapel in Vilnius see (Koutny-Jones

2015, pp. 173–75).
55 For an exploration of linkages between spolia and relics see (Elsner 2000).
56 For the Nordic-Baltic region and Siberia as sources of ivory in this period see (Rijkelijkhuizen 2009); for Medici ivory collections

see (Schmidt 2008, 2012). For period mixed amber–ivory objects see e.g., (Gennaioli and Sframeli 2014, p. 224; King 2014, p. 6;
Grusiecki 2017, pp. 10–12).

57 For various approaches to these themes see (Monroe 1978; Sand 2014; Guérin 2013).
58 See also ASF, MP, 4493, fol. 731r-v.
59 Ibid.
60 “Primary” or “first-class” relics were distinguished according to the Catholic church from “secondary” (objects a holy person

used or touched) and “tertiary” (objects in physical contact with one of the former). See (Hahn 2013, pp. 8–9). Canon Law further
distinguished between significant (insignes) relics, typically a saint’s entire body or a major portion thereof, and non-significant
(non insignes) relics. A recent helpful theoretical overview of relics research with bibliography can be found (Kazan and Higham
2019).

61 Eighteenth-century inventory records for Pažaislis described a “large ebony reliquary with small silver shelves and three figurines
on top, in which there are two Vella of S. Maria Magdalena de Pazzi, oil in an ampoule, a piece of gray habit.” Vilnius, Wroblewskis
Library of the Lithuanian Academy of Sciences, f. 43-9919, “Pažaislio vienuolyno ir bažnyčios inventorius, sudarytas 1797,”
20–21. The reliquary’s facture corresponds to period examples produced in the Medici workshops. See also (Baniulytė 2010, p.
234).
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62 See ASF, MP 1531 and GM 742, fol. 97.
63 ASF, MP, 4493, 435v.
64 On zibellini fertility talismans see (Sherrill 2006); for Cosimo III’s coronation regalia see (Langedijk 1971).
65 For an exposition of silver’s multifaceted discursive fashioning in relation to relics in this period see (Hills 2016, pp. 446–78).
66 On Lithuania’s pagan background see (Rowell 2014).
67 Echoing (Gupta 2014, pp. 13–14).
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Maslauskaitė, Sigita. 2006. Šv. Kazimiero relikvijos ir relikvijoriai. Acta academiae artium Vilnensis 41: 35–57.
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