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as those produced by Father Guerreiro—were often 
published and distributed to the main Jesuit centers 
spread across Europe, and sometimes to the overseas 
missions as well.

2.1. A BIBLIOGRAPHICAL SURVEY OF THE 
MIRʾĀT AL‑QUDS AND ITS RECEPTION IN 

EUROPEAN LITERATURE

And when father Manoel Pinheiro was here with father 
Jerome Xavier, in the city of Agra, the latter presented 
to the King a treatise in the Persian language, on the 
miracles, life & doctrine of Christ our Lord, which this 
same King had asked of him and much desired.1 

It was with these words that in 1605—only three years 
after the text had been submitted to Akbar—Father 
Jerome’s achievement was remarked upon for the first 
time in print. The announcement was included by 
Fernão Guerreiro, S.J. (d. 1617), in his first Relaçam, 
an account of the Jesuits’ work in various regions of 
Asia, Africa, and South America (fig. 2.1).2 This is a 
credit to the Jesuits’ ability to put into print information 
concerning their religious activities in both Europe and 
the overseas territories in which they had established 
themselves. This, however, would have been of little use 
if the members of the Society of Jesus had not organized 
themselves into a remarkable network that encouraged 
the fluid communication crucial for the accomplish-
ment of their ambitions. Each year, the superior of 
every Jesuit mission in Asia, Africa, and the Americas 
was required to send his respective Provincial a com-
plete report of his mission’s activities.3 The Provincial 
of Goa would send the annuae to Rome on different 
vessels of the same fleet or on successive fleets, in order 
to substantially increase the chances that at least one 
copy would reach its final destination.4 In Europe, the 
annual accounts from every mission were then com-
piled, edited, and often translated by fellow Jesuits, who 
were well aware of the importance of remaining faithful 
to the original sources. Demand for these was high, as is 
revealed by Father Jerome’s letters, in which he repeat-
edly asked to be sent copies.5 The compilations—such 
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Fig. 2.1. Title page. Fernão Guerreiro, S.J., Relaçam annal 
[sic] das cousas que fezeram os padres da Companhia de Iesus 
nas partes da India Oriental… (Lisbon, 1605). Houghton 
Library, Harvard University, Ind 2106.05.2. (Photo: courtesy 
of Harvard College Library)
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in 1647. He discussed the origin of the Mirʾāt al-quds, 
stating that while in Agra “to persuade the King to 
accept the Christian religion [Father Jerome] gave 
him a book written in the Persian language on the life, 
miracles and doctrine of Our Lord Jesus Christ. He 
[Akbar] greatly esteemed it, and ordered its reading 
many times, because he found satisfaction in its les-
son.”15 Once again, this shows the context of its recep-
tion by Akbar; oral recitation was probably followed by 
commentary. Nieremberg refers to de Dieu’s translation 
only briefly, stigmatizing him as a heretic.16 A further 
work in which Father Jerome’s activities are described 
is the Ker ckelycke Historie vande Gheheele Wereldt by 
Cornelius Hazart, S.J. (d. 1690). The most interesting 
aspect of this Universal Church History, printed in four 
volumes between 1667 and 1671, is perhaps the set of 
imaginative prints related to the Jesuit missions in sev-
eral continents. Among these is an extraordinary print 
portraying Father Jerome seated next to Akbar in what 
is supposed to be an interfaith debate at the Mughal 
court (fig. 2.2).17 

An account of Father Jerome’s life appears in the 
Chrono-Historia, published in 1710 by Bartolomé de 
Alcázar, S.J. (d. 1721). This examination of the Jesuits’ 
activities in the province of Toledo includes eulogies of 
its most notable “spiritual sons,” and, more importantly, 
reproduces six letters sent by Father Jerome to fellow 
Jesuits in Spain.18 Alcázar’s notes, entitled “Eulogy of 
Fr Jerome Xavier, apostolic missionary at the Mogor,” 
were reproduced from the earlier (1629) Epítome de la 
Biblioteca oriental mentioned above. Besides describ-
ing Father Jerome’s works, notably the Mirʾāt al-quds, 
Alcázar remarked that when this was “presented to the 
Great Mughal, he [Akbar] entitled it Mirror of Purity.”19 
This appealing idea, however, is not confirmed by other 
sources.   

De Dieu’s version of the Mirʾāt al-quds was certainly 
known to Mathurin Veyssière de La Croze (d. 1739), 
a French Benedictine monk who became a Protestant 
convert and authored an Histoire du Christianisme des 
Indes. La Croze savages Father Jerome’s work and rep-
utation. The Frenchman rightly reports that the Jesuit 
wrote two works in Persian—the Mirʾāt al-quds and a 
Life of Saint Peter—and that de Dieu translated both into 
Latin. According to the Frenchman, the Mirʾāt al-quds 
was crammed with “monstrous fictions, dreadful tales” 
and the Jesuit had “falsified it immensely,” since he was 

Two years later, Guerreiro’s Relaçam of 1605 reached 
other Jesuit centers, where—as was then the norm—
parts of it were selected, translated, and included in 
other works. In 1608, Pierre du Jarric, S.J. (d. 1617) 
began to publish in Bordeaux his own compilation, enti-
tled Histoire des choses plus mémorables.6 As with Guer-
reiro’s work, it deals with the Jesuits’ activities not only 
in India but also in other parts of Asia. Writers in this 
period seldom cite their sources, but Du Jarric acknowl-
edged that he had access to copies of the Relaçam, sent 
by Guerreiro himself, whom he regarded very highly.7 
Not surprisingly, for the part covering India in the 
period between 1600 and 1610, and specifically the sec-
tion on the Mirʾāt al-quds, Du Jarric used Guerreiro’s 
text almost exclusively and followed it very closely.8 

In the Epitome de la Biblioteca oriental i occiden-
tal, nautica i geografica, published in Madrid in 1629, 
Antonio de León (d. 1660) referred to Father Jerome 
as the author of a book on the “Life, death and pas-
sion of Christ in the Persian language.”9 Father Jerome’s 
Mirʾāt al-quds had by then achieved some renown in 
Europe, but occasionally for undesirable reasons. In 
1639, in a period when Protestants were keen to show 
the less orthodox views of Catholics and the liber-
ties that they took with religious issues, Ludovico de 
Dieu10 published in Leiden a bilingual edition of Father 
Jerome’s Life of Christ entitled Historia Christi Persice 
Conscripta (figs. 0.1 and 0.2).11 As we have already seen, 
the purpose of de Dieu’s exercise was to denounce the 
“contaminated” texts of the Catholics: he printed Father 
Jerome’s Persian account side by side with its Latin 
translation in order to show that the Gospels were not 
the exclusive source of Catholic doctrine. To him, the 
text was “replete with idolatrous superstition” (super-
stitionibus idolatricis refertum) and incorporated apo-
cryphal stories from the Evangelium Infantiae (Infancy 
Gospel) and the Acta Pilati (Acts of Pilate).12 References 
to the Mirʾāt al-quds continued to appear in later pub-
lications. In 1643, it was mentioned in the Bibliotheca 
Scriptorum Societatis Jesu by Philippe Alegambe, S.J.  
(d. 1652),13 an updated edition of the earlier (1608) bib-
liography of Jesuits’ writings by Pedro de Ribadeneira, 
S.J. (d. 1611).14 

Juan Eusebio Nieremberg, S.J., also included Father 
Jerome’s life in his Vidas exemplares, a work on the 
lives of some venerable Jesuits published in Madrid 
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tious Gospels disgusts Akbar; who dies leaving no satis-
factory evidence of his conversion.”22 Hough was most 
evidently aware of de Dieu’s translations of Father 
Jerome’s works and obviously knew of La Croze’s biased 
criticism. He states that the Mirʾāt al-quds included 
“Persian legends, which he [Father Jerome] imagined 
would render them more acceptable to his imperial 

not faithful to the words of the evangelists.20 Both works 
were simply “suitable to the fire.”21 

Eight decades later, in 1839, James Hough in his His-
tory of Christianity in India was even harsher in his 
assessment of the author of Mirʾāt al-quds, as revealed 
by the farfetched title given to the section in which 
Father Jerome’s work was discussed: “J. Xavier’s ficti-

Fig. 2.2. Father Jerome Xavier and Emperor Akbar in an Interfaith Debate (print). Entitled “P. Hieronymus Xaverius vande 
Societeÿt Iesu ende Neve vanden H. Franc: Xaverius, disputeert inde teghenwoordicheÿt vanden Coninck van Mogor, met 
de Mahometaenen, ende overtuÿght se,” in Cornelius Hazart, S.J., Kerckelycke Historie vande Gheheele Wereldt, 4 vols. 
(Antwerp, 1667–71), 1: between pp. 274 and 275. Andover-Harvard Theological Library, Harvard University, R.B.R. folio 
931 H428ke 1667. (Photo: courtesy of Harvard College Library)
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revealed to him.”33 It is clear that Rogers was famil-
iar with neither Catholic traditions nor the history of 
the mission to the Mughal court. However, showing 
an unforeseen sense of fairness, the author acknowl-
edged in his conclusion that such a “remarkable book” 
was apparently written in good faith and “in a manner 
to strike the Oriental imagination.”34 For Rogers, it was 
a product of the “comparatively unenlightened age” in 
which Father Jerome lived.35 

The Jesuit missions to Akbar and the later Mughal 
emperors had previously aroused some interest, but 
it was only in 1896 that the first scholarly account, 
based on original sources and produced by Edward 
D. Maclagan, appeared.36 Maclagan’s long and thor-
ough chronological essay refers to the Mirʾāt al-quds 
on various occasions, yet it contains assertions based 
on faulty translations of Guerreiro’s work.37 In the final 
part of his essay, Maclagan discusses in an appendix 
Father Jerome’s extensive literary production.38 The two 
studies by C. H. Payne on the relations that Akbar and 
Jahangir maintained with the Jesuit fathers are also of 
relevance.39 These are basically annotated translations of 
sections of both Guerreiro’s and Du Jarric’s works. Yet, 
because they are in English, they attracted, and continue 
to attract, enormous attention, becoming key sources 
for art historians dealing with Mughal miniatures of 
Christian subjects. In the earlier of Payne’s two works, 
Akbar and the Jesuits, published in 1926, it is mentioned 
that Akbar commissioned the Mirʾāt al-quds and that he 
received a copy from Father Jerome.40 Payne also quotes 
Du Jarric when he notes that Father Jerome offered a 
copy of the text to Salim and that the prince had several 
of the “mysteries of his [Christ’s] life” painted in a man-
uscript.41 The book ends with Akbar’s obituary, which 
states that the emperor had the Mirʾāt al-quds read to 
him.42 Payne’s second work on the subject, Jahangir and 
the Jesuits, was published in 1930. It contains numerous 
allusions to paintings inspired by episodes in Christ’s 
life, acquiring thereby great relevance for art historians. 

In 1927, in his survey entitled Persian Literature,  
C. A. Storey was the first to note the existence and loca-
tion of fourteen copies of the Mirʾāt al-quds in Euro-
pean and Indian libraries.43 Although references to the 
Mirʾāt al-quds continued to appear regularly in Euro-
pean literature, it was only in 1932 that knowledge of its 
existence reached greater audiences. This happened with 

disciple.”23 Father Jerome did take some liberties but 
he did not incorporate stories with an Iranian origin. 
Rather amusingly, Hough added: 

Akbar had long been convinced of the fallacy of those 
fabulous tales, and was disgusted, instead of pleased, to 
see them mixed up with works that purported to give an 
account of the Author of Christianity.24 

Hough’s words are perplexing. He ignored, for instance, 
the high esteem in which Akbar held Christ and the 
Virgin, remarking: 

Some have concluded that he [Akbar] died a Christian, 
from the circumstance of the images of the Virgin Mary 
and Ignatius being found in his mausoleum: but the 
more probable conjecture is, that they were placed there, 
as European curiosities, to decorate his tomb, without 
regard to the persons represented, or as any intimation 
of what religion he died.25 

Hough was also aware that Father Jerome translated the 
Koran into Portuguese. He classified it as “quite profane 
and superstitious,” noting “what reception it met with 
from the Mahomedans is not mentioned.”26 

H. Blochmann was apparently the first author who 
revealed a scholarly interest in the Mirʾāt al-quds.27 
While in Kolkata (formerly known as Calcutta), this 
translator of the first volume of the Āʾīn-i Akbarī had 
access to one of the two copies of the Mirʾāt al-quds that 
entered the collections of the Asiatic Society of Bengal 
at unknown dates.28 The result of his research was pub-
lished in 1870 as a short yet enlightening article.29 It 
includes a translation of Father Jerome’s introduction, 
and a long summary of the contents of the first chapter. 

The most comprehensive survey of the contents of 
the Mirʾāt al-quds produced up to the present came to 
light in 1890.30 In contrast to most authors who have 
analyzed the Mirʾāt al-quds, A. Rogers seems to have 
read the entire text, giving a fairly complete sketch of 
the four chapters, particularly the first and the last. As 
he himself stated, he used de Dieu’s book to compare 
the two versions in Latin and Persian.31 For this trans-
lator of the Tūzuk-i Jahāngīrī, “a more extraordinary 
jumble of Scripture record and the wildest legends and 
fables has probably never been produced.”32 Unexpect-
edly, he justifies “the extent to which Father Jerome 
could draw upon his imagination” through divine inter-
vention, suggesting that many details “were specially 
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of the Mirʾāt al-quds had appeared in the art market; 
they belonged to a single hitherto unknown copy. Two 
of these miniatures, The Ascension of Christ (fig. 2.3) 
and Moses Praying to End the Serpents’ Attacks on the 
Israelites (fig. 4.5), were then acquired by Edwin Binney 
3rd.55 Their identification was confirmed in two exhibi-
tion catalogues of his collection organized in 1966 and 
1974. On both occasions, the two paintings were pub-
lished accompanied by short catalogue entries identify-
ing them as belonging to a copy of the Dāstān-i Masīḥ 
attributed to Agra between 1601 and 1605.56 

The 1980s brought a greater interest in Mughal paint-
ing. Three miniatures formerly in the Howard Hodg-
kin Collection were exhibited in the 17th Council of 
Europe Exhibition in Lisbon.57 This was also the period 
when a number of what were then poorly studied man-
uscripts received attention for the first time. The illus-
trated copy of the Mirʾāt al-quds at the Lahore Museum 
was among these. Since then it has been the subject of 
three articles. The earliest, by Abdullah Chaghatai was 
apparently written in 1974, but it was only published 
in 1988, after the author’s death. It reproduces three 
of “the twelve paintings” then extant58 and identifies 
a “small round seal” on the opening page as belonging 
to Akbar.59 The second, by Nusrat Ali and Khalid Anis 
Ahmed, was published in 1995 and includes the illus-
tration in color of the “eleven miniatures” in the man-
uscript, the subject of each of which is identified and 
discussed briefly.60 The third article, by Gauvin Alex-
ander Bailey, dates from 1997.61 Four miniatures of the 
manuscript were specifically chosen by Bailey to dem-
onstrate the impact of Jesuit drama on Mughal painting, 
a thesis defended on various occasions by the author.62 

Bailey has given particular attention to Father 
Jerome’s work in general as well as to the Mirʾāt al-quds 
and its illustrations. In 1999, the author noted in his 
Art on the Jesuit Missions in Asia and Latin America 
that the text is indebted to Saint Ignatius’s Spiritual 
Exercises because of the emphasis on “envisioning bib-
lical characters in a visually accurate, immediate, and 
tangible way.”63 He described Father Jerome’s physi-
cal descriptions of Jesus, Mary, and John the Baptist as 
“acculturative,” since they find parallels in Muslim and 
Hindu contexts.64 He also asserted that Father Jerome 
was directly involved in the making of the paintings 
in the two copies of the Mirʾāt al-quds documented by 

the publication of Maclagan’s seminal work The Jesuits 
and the Great Mughal. Following Storey, he provided 
the location of fourteen copies of the Mirʾāt al-quds, 
including the illustrated version at Lahore.44 He must 
have had excellent contacts with private collectors and 
curators, as indicated by the impressive list of min-
iatures inspired by episodes of Christ’s life and other 
Christian subjects, some of which are illustrated in the 
book.45 He produced one of the earliest scholarly texts 
on the impact of European paintings and engravings 
on the Mughal kitābkhāna, which resulted in a con-
siderable corpus of Mughal works based on Christian 
subjects.46 The quality and accuracy of the book is such 
that many of his conclusions and suggestions are still 
accepted today. 

As mentioned in chapter 1.1, in 1957 Arnulf Camps, 
S.J., published a valuable monograph based on Jesuit 
primary sources entitled Jerome Xavier, S.J. and the 
Muslims of the Mogul Empire: Controversial Works and 
Missionary Activity.47 The Mirʾāt al-quds is among the 
works discussed but the lack of a translation in a Euro-
pean language prevented Camps from giving a proper 
analysis of its contents. A few years later, in a short arti-
cle in 1961, Camps further discussed Father Jerome’s 
works in Persian, commenting that the Mirʾāt al-quds 
“is a combination of texts taken from the Holy Gos-
pels, but there are a few popular legends in it.”48 He also 
added to the list of fourteen copies of the Mirʾāt al-quds 
three others identified by him.49 Among these was, 
according to him, an illustrated copy with twenty-eight 
miniatures in what he described as the Sultani Museum 
in Bahawalpur, Pakistan.50

From 1965 onwards, the focus on the Mirʾāt al-quds 
shifted considerably. Its miniatures—and no longer the 
text—began to attract scholarly attention. Until then, 
only occasionally had a miniature been identified as 
belonging to the Mirʾāt al-quds.51 The stimulus for this 
change of interest seems to have been the sale at auction 
in that same year of eight miniatures, then the property 
of Howard Hodgkin, identified as being from a copy of 
the Mirʾāt al-quds.52 Six of these were illustrated in the 
accompanying sale catalogue as part of “Father Jerome 
Xavier’s Dāstān-i-Masīḥ (Life of Christ),”53 a text said to 
have been “written before 1600”; the miniatures “were 
probably executed at Agra.”54 This was apparently the 
first time that miniatures identified as being from a copy 
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ity in a Muslim empire.67 The following year, immedi-
ately after the Cleveland Museum of Art acquired the 
manuscript under examination here, nine of the twenty-
four miniatures in Cleveland were reproduced for the 
first time.68 Bailey attributes the Cleveland copy of the 

Maclagan in 1896,65 arguing that “with these paintings, 
Xavier moved towards an indigenization of Christian 
imagery.”66 In 2004, the same author discussed paint-
ings on Christian subjects, including some belonging to 
the Mirʾāt al-quds, in an article dealing with Christian-

Fig. 2.3. The Ascension of Christ. Opaque watercolor on paper, 16.5 x 8 cm. From the Mirʾāt al-quds, Mughal school, 
ca. 1605. Edwin Binney 3rd Collection. San Diego Museum of Art, inv. no. 1990.309. (Photo: courtesy of the San Diego 
Museum of Art)
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2.2. IDENTIFYING THE LITERARY SOURCES 
USED BY FATHER JEROME XAVIER

In the introduction to the Mirʾāt al-quds, Father Jerome 
noted that most of the work derives from the Gospels 
(as understood in the Latin Vulgate Bible) and that he 
“disregarded the writings of others.”84 At the end of 
his manuscript, however, he added that “other books 
from the prophets”85 were also used. Although the latter 
statement is more correct, it is far from accurate, as an 
examination of the text reveals a number of sources that 
do not fit in either of the two specified categories. As 
noted earlier, the text has been the subject of a number 
of studies, yet, to the best of my knowledge, none has 
identified specific sources, and texts such as the Gospels, 
the Apocrypha, and sacred and ecclesiastical traditions 
have been referred to only in very general terms. Most 
authors, such as H. Blochmann, who in 1870 translated 
almost all of Father Jerome’s introduction and provided 
the contents of the first chapter, simply did not discuss 
sources.86 Other than de Dieu, the only author who 
seems to have read and analyzed the entire text was  
A. Rogers, who in 1890 wrongly stated that “much of 
what is contained in the work has been drawn, not from 
the Canonical Scriptures, but from Apocrypha and tra-
dition.”87 In 1932, Maclagan added: 

The book was to a large extent a translation from the 
Gospels and it contained little in the way of doctrine or 
moralizing that was not to be found in the New Testa-
ment. But the story itself was expanded and many leg-
ends were included which though prevalent in Europe 
had been rejected by the Protestant opinion of the 
day…88 

In 1991, Gahlin classified Father Jerome’s text as a 
“translation of the New Testament, though expanded 
with legends which were no longer accepted by Protes-
tant opinion of the day.”89

Bailey refers to the Bible on various occasions, but 
does not attempt to identify specific sources. In his doc-
toral dissertation, published in 1996, he stated that the 
Mirʾāt al-quds “is primarly made up of New Testament 
stories.”90 The following year, in an article discussing 
the hypothetical link between Jesuit theater and the 
miniatures of the Mirʾāt al-quds in Lahore, he treated 
the subject in general terms and with respect to other 
works by Father Jerome. “These Bible stories, lives of 

Mirʾāt al-quds to Salim’s painters, who worked “in the 
finest court style.”69 In the long captions that accom-
pany each of the reproduced miniatures, he comments 
on Father Jerome’s text, pointing to the use of “Islamic 
and Sufi (mystical Islamic) metaphors” in the writing.70 
For Bailey, the miniatures were based on Jesuit plays71 
and the fathers were consulted regarding their mak-
ing.72 

Miniatures belonging to copies of the Mirʾāt al-quds 
appear regularly in the art market.73 In 1991, and again in 
2001, four paintings from the Cleveland copy appeared 
in auctions in London.74 Of these, only one, Jesus and 
the Samaritan Woman at the Well (cat. no. XVI), was 
in fact sold.75 Information about the Mirʾāt al-quds in 
sales and exhibition catalogues is normally very limited, 
since interest is generally focused on the miniatures. 
This is the case with the catalogue of the exhibition on 
Biblical Stories in Islamic Painting (1991), where The 
Annunciation of the Birth of Jesus to the Shepherds 
(fig. 2.4), once in the Howard Hodgkin Collection and 
now in the Catharine and Ralph Benkaim Collection, 
was published.76 Two books based on two important 
London collections of Mughal miniatures are of note. 
The earlier one, by J. M. Rogers, was first published in 
1993; it reproduces the miniature Jesus near Jerusalem 
(fig. 4.11), formerly in the Howard Hodgkin Collec-
tion and acquired in 1965 by the British Museum.77 
More recently, in 2002, Susan Stronge included a min-
iature (The Place of Jesus’s Birth) previously published 
by Maclagan,78 which in the meantime entered the col-
lections of the Victoria and Albert Museum (fig. 4.2).79 
A manuscript that has been misidentified since 2004 as a 
Mirʾāt al-quds in the catalogues of various international 
exhibitions also deserves a note.80 Preserved in the Bib-
lioteca da Ajuda, Lisbon, it is, in fact, an incomplete and 
undated copy of the Gospels in Persian.81 Whether this 
was Father Jerome’s own translation or a copy of an ear-
lier translation is unclear.82 It is, nevertheless, certain 
that his version of the Gospels in Persian was produced 
after the Mirʾāt al-quds, since in 1604 the Jesuit wrote to 
the Provincial of Goa that he was preparing just such a 
translation; he ultimately presented it to Emperor Jah-
angir in March of 1607.83 
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Church.”92 In 1999, the same author referred to the sub-
ject of sources once more but for a different reason: “The 
illustrations to the Mirror of Holiness do not even have 
much in common with traditional European Christo-
logical cycles, since they make use of legends and sto-
ries that were not in the Gospel but were a staple of 
mystery plays.”93 

the saints, and fictitious interfaith debates were crafted 
in the literary Persian style, replete with Sufi metaphors 
involving, for example, mirrors, and the human heart, 
and were built on a Neoplatonic philosophical frame-
work that was shared by Islam and Christianity.”91 He 
also added that the Mirʾāt al-quds “intersperses Gos-
pel stories with Apocrypha and legends from the Early 

Fig. 2.4. The Annunciation of the Birth of Jesus to the Shepherds. Opaque watercolor on paper, 14.7 x 7.3 cm. From the 
Mirʾāt al-quds, Mughal school, ca. 1605. Catherine and Ralph Benkaim Collection. (Photo: courtesy of the Catherine 
and Ralph Benkaim Collection)
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Bible is the sola scriptura. Ludovico de Dieu’s publica-
tion in 1639 of Father Jerome’s text side by side with 
its Latin translation attests that his solicitude was justi-
fied. It is unknown whether the two copies to which de 
Dieu97 had access were annotated, since Father Jerome’s 
original notes are also absent in the printed edition. 
Regardless of their existence, to a Protestant mind the 
Mirʾāt al-quds would have remained a polluted work, 
with or without notes.

The Inquisition, established in Goa since 1560, was 
surely a potential cause for anxiety.98 Father Jerome 
must have been aware that as a subject the life of Christ 
was among the most perilous. The Index Librorum 
Prohibitorum shows how much attention the theme 
attracted. De Dieu’s translation, for example, was placed 
in the Index in 1660–61,99 and it is no coincidence that 
the last book placed on the last version of the list, in 
1961, was also a Life of Christ.100 During the almost 
two decades that the missionary lived at the Mughal 
court, he maintained permanent contact with the Jesuit 
authorities in both Goa and Rome and was therefore 
aware of the Inquisition. In contrast to his translation of 
the Gospels into Persian, a copy of which Father Jerome 
himself sent from Lahore to the pope,101 documentary 
sources do not mention whether he dispatched a copy 
of the Mirʾāt al-quds to Rome or, for that matter, to 
Goa. Yet the growing number of copies meant that the 
chance that at least one of these might reach the Goan 
or Roman authorities also increased. The large num-
ber of extant (non-illustrated) copies and the fact that 
some of these were available in Europe less than three 
decades after the writing of the Mirʾāt al-quds justified 
his cautiousness. 

The reasons that led the author to identify the Gospels 
and the books of the prophets as his exclusive sources 
are understandable. It would have been less problem-
atic for Muslims to accept a text said to be based exclu-
sively on the Old and New Testaments than one based 
on miscellaneous and less divulged sources. Moreover, 
any episode or teaching deriving from the Scriptures 
was certainly less likely to raise major disputes in a Mus-
lim milieu. Father Jerome’s goal was to enlighten Akbar 
on “the stages of Jesus’s heavenly teaching and the lev-
els of his greatness”102 rather than to highlight com-
plex and ambiguous issues surrounding the founder 
of Christianity. According to the Koran, God brought 

Because of their importance, the sources employed by 
Father Jerome, including apocryphal gospels, historical 
texts, and works based on Christian legends and tradi-
tions, merit discussion. The use of non-Biblical sources 
in a Vita Christi is justifiable, since the canonical Gos-
pels present meager information on various aspects of 
his life. This is particularly true when discussing Jesus’s 
childhood and adolescence, as well as Mary’s life, which 
are overlooked in the canonical Gospels but amply dis-
cussed in the first part of the Mirʾāt al-quds. 

In the dedication of his manuscript to Akbar, 
Father Jerome further pledged that his account con-
tained “everything we have in our books on the say-
ings and actions of Christ.”94 This ambitious statement 
confirms that he of course sought to provide a truthful 
and authoritative account. He explained that “in order 
that they be better verifiable” the source of each quo-
tation had been annotated in the margins of the (non-
illustrated) copy presented to Akbar.95 Regrettably, that 
copy is lost and such notes were not reproduced in the 
three contemporary copies of the Mirʾāt al-quds exam-
ined in the present study, namely, those in the Cleve-
land Museum of Art, the Lahore Museum, and the 
Library of the School of Oriental and African Studies 
(SOAS).96 

Father Jerome’s concern with providing the sources 
for the Mirʾāt al-quds indicates that he was well aware 
of the possibility that his text would be examined and 
debated. Sources must have been cited to confirm 
authoritative origin in “holy texts” rather than human 
commentators. In many ways, this is comparable to 
the difference between citing the Koran as opposed to 
the hadith. Father Jerome’s Muslim counterparts at the 
court might have given him cause for some apprehen-
sion. Letters from the various missionaries based in the 
Mughal Empire never allude to such a possibility, but 
it is clear that local Muslim religious authorities would 
not accept texts other than the Bible. It was irrelevant 
for this matter whether they were actually versed in 
the Gospels and other Christian literature, for textual 
sources could only come from what they considered a 
“holy book” and not from “later distortions,” as Mus-
lims were prone to call non-Biblical works. 

It is also conceivable that Father Jerome was con-
cerned about the eventual reactions of his European 
counterparts, particularly the Protestants, for whom the 
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but more often than not these were simply ignored. 
Most episodes are reproduced faithfully but he appro-
priated and changed several to fit his own purposes. He 
often used an event from the New Testament to intro-
duce an Old Testament figure. He attributed a series of 
sayings and thoughts to Moses and followed the tradi-
tional belief that the prophet himself was indeed their 
author.109 A considerable number of episodes derived 
from the five books of the Pentateuch were reproduced. 
However, with a single exception (in which a specific 
source was clearly identified110), he never acknowledged 
that he was quoting from Genesis,111 Exodus,112 Leviti-
cus,113 Numbers,114 and Deuteronomy.115 

Father Jerome frequently quoted from the Psalms116 
but only occasionally were these specifically identified 
as sources.117 In one instance, he cleverly modified the 
contents of a particular Psalm by stating that “the kings 
of the earth shall fall before” Jesus rather than Solomon, 
as in the original.118 Although the Psalm might have in 
any case been understood in the Christian manner as a 
prophecy regarding Christ, Father Jerome was certainly 
aware of what he had done, since he specifically iden-
tified the Psalm number (71) in the text. On a number 
of occasions, including when quoting from the Books 
of Tobias,119 Jeremiah,120 Daniel,121 Joel,122 Jonah,123 
Zacharias,124 and Micah,125 the titles are specifically 
identified. He also seems to have referred to the Books 
of Hosea126 and of Malachi,127 but their titles are not 
identified. On one occasion, Father Jerome was appar-
ently confused and identified Jeremiah as the author of 
a certain saying, when it seems to have been by Zach-
arias instead.128

As discussed in chapter 2.3, the Old Testament figure 
quoted most frequently in the Mirʾāt al-quds is Isaiah, 
who is named on at least sixteen occasions.129 Unusu-
ally, in two instances Father Jerome provided the chap-
ter numbers.130 On six other occasions, Isaiah is quoted 
but without being identified.131 

Among the figures from the Old Testament men-
tioned in the Mirʾāt al-quds who are prophets of Islam 
are Adam, Noah/Nuh, Moses/Musa, Abraham/Ibra-
him, Jacob/Yaʿqub, Elijah/Ilyas, Elisha/al-Yasaʿ, Jonah/
Yunus, David/Dawud and Solomon/Sulayman.132 
Finally, 1 Kings,133 and 2 Kings134 were used mainly as 
unnamed sources for three stories involving Elijah pre-

the Gospel to Jesus.103 Although Muslim commenta-
tors believe that Christians later distorted it, it is nev-
ertheless regarded as a divine scripture.104 Identifying a 
variety of non-Biblical sources, for the most part alien 
in a Muslim context, would have perhaps exposed 
what some might have considered to be fragilities in 
the Catholic discourse. It also would have obscured the 
text and diverted the emperor’s attention from what 
Father Jerome considered fundamental—demonstrat-
ing the alleged superiority of Christ’s teachings. 

Father Jerome’s erudition was sufficient for the real-
ization of such an ambitious project. Yet examining the 
type of works that interested him and the immensity 
of the task that he imposed on himself as an author 
and translator while at the Mughal court, it becomes 
clear that this project required him to consult early lit-
erary sources of not only religious but also historical 
interest, which would have reached him through Goa. 
Soon after Father Jerome’s arrival at the court, Akbar 
lent him a series of books on various subjects offered to 
him by the first Jesuit mission,105 which Father Jerome 
most certainly used in his text. Most were in Latin, as 
he acknowledges in his preamble,106 but others were in 
Portuguese. Besides the so-called Plantin Polyglot Bible, 
these included the Concordandes of the Bible, possibly 
by Luis de Tovar (d. ca. 1507); the Summa Theologica of 
Saint Thomas Aquinas (d. 1274), in four parts; the Lives 
of the Popes, possibly by Bartolomeo Platina (d. 1481); 
the Latin Grammar of Manuel Álvares, S.J. (d. 1583); 
the Chronicle of St. Francis, by a non-identified author; 
what has been called the Chronicle of Cajetan, possibly 
the commentary on Saint Thomas Aquinas’s Summa 
Theologica by Cardinal Thomas Cajetan (d. 1534); the 
Comentários do Grande Afonso de Albuquerque (Com-
mentaries of the Great Afonso de Albuquerque), by his 
son, Brás de Albuquerque (d. 1581); the Ordinações de 
Portugal (on Portuguese Laws and Statutes); and the 
Constitutions of the Company of Jesus and the Spiritual 
Exercises of Saint Ignatius of Loyola.107

2.2.1. The Old Testament

Father Jerome quoted and made use of episodes from 
most of the books that form the Old Testament as Catho-
lics understand it according to the Douay-Rheims Bible. 
He identified his sources on a number of occasions108 
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always possible to identify the precise source that Father 
Jerome used, an examination of the text seems to indi-
cate that for the period prior to Mary’s entry into the 
temple he mainly consulted the Libellus de Nativitate 
Sanctae Mariae (Book of the Birth of Saint Mary), also 
known as the Gospel of the Nativity of Mary. For the 
period between this and the Annunciation, his words 
are closer to the Gospel of Pseudo-Matthew, on which 
the Gospel of the Nativity of Mary was based. From 
the Annunciation141 onwards, he draws mainly on the 
canonical Gospels. 

For Jesus’s early life, Father Jerome resorted as well 
to apocryphal sources. Although the years in Egypt are 
discussed at great length in the Gospel of Pseudo–Mat-
thew, it seems that he also consulted the Arabic Gos-
pel of the Infancy of the Savior, or another work based 
on this, in which a number of miracles supposedly per-
formed by the child Jesus are to be found. 

2.2.4. Abgar’s letter

As pointed out earlier, Father Jerome began the 
Mirʾāt al-quds with an episode from the apocryphal 
testament involving an exchange of letters between 
Jesus and Abgar V, the ruler of Edessa (r. 4 b.c.–7 a.d.; 
13–50), as well as the miraculous making of Jesus’s por-
trait.142 He returns to this story in the second part of 
his narrative.143 Like many apocryphal stories, it was 
never codified and a number of variants are recorded. 
It is unclear which version Father Jerome used. Indeed, 
it seems that in order to build up his narrative he 
employed elements from various sources. It is possible 
that he used a version of the episode based on Voragine, 
but this has yet to be identified. It is, however, apparent 
that Voragine’s version was not his only source—if it 
was used at all—since his version is markedly differ-
ent.144 The episode was nonetheless adapted to serve 
his own purposes. 

The earliest version of the Jesus/Abgar episode is 
known through the first book of the Historia Ecclesias-
tica by Eusebius of Caesarea (d. ca. 340).145 This work 
was written in Greek in the early fourth century, but 
the text only became more accessible after its early fifth-
century translation into Latin by Tyrannius Rufinus 
(d. ca. 410).146 Eusebius refers to a document in Syr-
iac found in the “Record Office at Edessa” according 

dicting the drought, the widow of Sarepta, and the cure 
of Naaman the Syrian’s leprosy.

2.2.2. The New Testament

Although their titles are never identified, the major 
sources for the Mirʾāt al-quds are, as one would expect, 
the four canonical Gospels. As a Catholic living at the 
end of the sixteenth century, Father Jerome would have 
used the so-called Clementine Vulgate,135 which was 
available in various editions in the 1590s and became 
the standard Bible of the Roman rite.136 Father Jerome 
employed the Gospels of Saint Matthew, Saint Mark, 
Saint Luke, and Saint John, without concentrating on 
any in particular, shifting rather effortlessly from one 
to the other. Although the identification of the precise 
Gospel used is not always possible—since often the 
same episode is narrated in similar fashion in two or 
more of the Gospels—his approach would seem close 
to what at present could be described as “cut and paste.” 
He sometimes quotes a specific Gospel, then interrupts 
it to insert a verse from a parallel passage in a second 
Gospel, only to go back to the initial one. 

References to other texts of the New Testament 
(as accepted by Catholics) are not uncommon; most 
are from the Acts of the Apostles, which is employed 
mainly in the final part of the Mirʾāt al-quds.137 The 
Acts of the Apostles was quoted directly when narrat-
ing crucial events such as the Ascension138 and the day 
of Pentecost.139 Father Jerome also included references 
to various Epistles in his text. Most are rather vague 
and, because they are commonly reproduced, it is not 
always possible to identify the precise source, though 
some seem to have been directly copied.140 

2.2.3. The apocryphal gospels: On the lives of Mary 
and Jesus

Father Jerome expounds at length on the life of Mary. In 
most instances, events in which the Virgin played a role 
but was not the central figure are narrated according to 
the canonical Gospels, e.g., the presentation of Jesus in 
the temple, the wedding at Cana, and the Crucifixion. 
However, for the early part of her life, on which there is 
scarce information, apocryphal texts and others works 
based on these—such as Jacobus de Voragine’s Leg-
enda Aurea—were instead employed. Although it is not 
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When Hanan the archivist saw that Jesus had spoken 
thus to him, he took and painted the portrait of Jesus 
with choice pigments, since he was the king’s artist and 
brought it with him to his lord King Abgar. When King 
Abgar saw the portrait he received it with great joy and 
placed it with great honor in one of the buildings of his 
palaces.162

Because Father Jerome explicitly referred to a cloth 
imprinted with Jesus’s face163 and not to a painting 
made by Abgar’s artist, it is evident that he also made 
use of yet another version of the episode. Literary refer-
ences to a miraculous cloth printed with Jesus’s face first 
appear in the Acta Sancti Maris (Acts of Mari), a text 
that in its present form cannot be dated earlier than the 
mid-sixth or, most probably, the seventh century.164 In 
this work, Mari, the supposed creator of the Church of 
the East, is said to be a contemporary of Addai. Accord-
ing to the text, because the painter sent by Abgar could 
not make “a painting of the adorable manhood of our 
Lord,” Jesus imprinted his face on a linen cloth.165 This 
concurs with Father Jerome’s statement that “… Jesus 
asked him for a piece of clothing, which he passed over 
his blessed face and gave back to him. [Ananias] found 
his very likeness on it.”166 

The Acta Sancti Maris and the Mirʾāt al-quds both 
begin with the story of Abgar and Christ, and share a 
number of other elements as well. It is therefore likely 
that Father Jerome may have had access to a copy of 
this text.167 However, this does not preclude the possi-
bility that he consulted another work, or works, as well. 
As J. B. Segal first noticed, the sanctity of the paint-
ing increased manifestly throughout time: from a por-
trait drawn by an archivist, it became a work made with 
the assistance of Jesus, until it was transformed into a 
divine image.168 Father Jerome clearly acknowledges 
its divinity—“because of it [Abgar] achieved victories 
in his campaigns”169—as had the author of the Doc-
trina Addai centuries earlier. Father Jerome’s words 
refer to the failed Sasanian attack on Edessa in the year 
544, when the portrait was transformed into a Christian 
palladium. This idea was first put forward by Evagrius 
Scholasticus (d. 590s), who in his Historia Ecclesiastica, 
dating to the late sixth century, attributed the failure of 
the siege of Edessa by Khusraw I Anusharwan (r. ca. 
531–79) to the miraculous portrait.170

to which Abgar, after hearing of Jesus’s healing pow-
ers, sent a courier with a letter inviting him to visit his 
city, Edessa. The invitation—as described by Father 
Jerome—had a double purpose: to obtain a cure for the 
dying ruler as well as to offer Jesus refuge from the Jews 
who were “lying in wait,” and “wanted to kill” him.147 
According to Eusebius, “all this happened in the year 
340” of the Seleucid era, when Jesus would have been 
thirty years old.148

According to Eusebius, Jesus also replied by letter:149

Happy are you who believed in me without having seen 
me! For it is written of me that those who have seen me 
will not believe in me, and that those who have not seen 
me will believe and live. As to your request that I should 
come to you, I must complete all that I was sent to do 
here, and on completing it must at once be taken up to 
the One who sent me. When I have been taken up, I will 
send you one of my disciples to cure your disorder and 
bring life to you and those with you.150

Father Jerome gives a shorter version of this letter, stat-
ing that Jesus refused Abgar’s invitation and that after 
his Ascension a disciple came to Edessa, at which point 
both king and population converted to Christianity.151 
Eusebius’s account alludes neither to a portrait nor to its 
making as found in the Jesuit’s narrative,152 indicating 
therefore that the latter used a second source. Refer-
ences to the painting first appear in the Doctrina Addai, 
a text that in its present form is datable to the early 
fifth century.153 Several versions of it survive in various 
languages, including Armenian, Greek, Latin, Arabic, 
Coptic, Slavonic, and Syriac.154 The most complete ver-
sion is thought to be a sixth-century Syriac manuscript, 
now in St. Petersburg,155 from which translations into 
English and French have been made.156 The Doctrina 
Addai identifies Addai as the envoy sent by the Apos-
tle Jude Thaddeus to Edessa after Jesus’s Ascension to 
convert the king and the population.157 The Doctrina 
also identifies the courier sent by Abgar as “Hanan 
the archivist,” a name etymologically close to Father 
Jerome’s version, Ananias.158 In the Doctrina, instead 
of being given a letter, the courier is instructed by Jesus 
to deliver an oral message to the king159 in which Jesus 
blesses Edessa, proclaiming, “May no enemy ever again 
rule over it,”160 a variation on Father Jerome’s words.161 
The account also contains information concerning the 
origin and destiny of Jesus’s portrait: 
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were searching for Saint Thomas’s body in Mylapore, 
south of Chennai (formerly known as Madras), on the 
Coromandel Coast.178 Lisbon acknowledged and pro-
moted this idea to the utmost: after establishing them-
selves in the city, the Portuguese changed its name to 
São Tomé de Méliapor,179 thereby honoring the Apos-
tle.180 

2.2.5. Religious literature and other historical texts

Like many of his contemporaries, Father Jerome made 
use of the so-called Legenda Aurea (Golden Legend), a 

The exchange of letters between Jesus and Abgar as 
well as the presumed existence of a portrait of Jesus—
either human-made or miraculous—became very pop-
ular among Orthodox Christians. In the West, the 
episode was included in various works on the story of 
the Latin Church, but it was never given prime impor-
tance. Some of these works were printed during Father 
Jerome’s lifetime and became part of the debates 
between Catholics and Reformists in the late Renais-
sance. The Lutheran authors of the Historia Ecclesiae 
Christi, published in Basel between 1559 and 1574, 
did not consider the correspondence between Abgar 
and Christ spurious, but Cardinal Baronius (d. 1607) 
expressed doubts about its authenticity in his Annales 
Ecclesiastici a Christo Nato ad Annum 1198, first pub-
lished between 1588 and 1607.171 

An assessment of the sources related to Abgar and 
the portrait of Jesus is necessary to understand how 
Father Jerome became aware of the episode. Although 
a well-read Jesuit would have known the apocryphal 
testament and was certainly attentive to the polem-
ics between Lutherans and Catholics,172 evidence that 
Father Jerome was aware of the episode long before his 
arrival in India comes from his indication of the loca-
tion in Genoa of the so-called Holy Mandylion (fig. 2.5). 
This was identified by Father Jerome,173 and by many 
others, as the portrait from Edessa. While in India, 
Father Jerome might have also encountered the story 
through different sources. The possibility that he had 
access to a Syriac version of the episode cannot be dis-
carded. After all, while in Kochi—where he lived from 
1585 to 1592—Syriac was the language used in the lit-
urgy of the Saint Thomas Christians, with whom he 
maintained close contact. As noted, Edessa and India 
are connected through the life of one the twelve Apos-
tles, Saint Thomas, who is believed to have received 
India as a mission territory.174 Whether he ever reached 
any part of the Indian subcontinent is uncertain and 
irrelevant for the present discussion.175 However, like 
Addai, Saint Thomas is also believed to have converted 
a local ruler, the Indian king Gundaphorus, as well as 
his brother and many others.176 The parallels between 
the two stories are conspicuous.

According to tradition, Saint Thomas was buried in 
the south of India. Marco Polo (d. 1324)177 and the Por-
tuguese believed this to be so; as early as 1517, the latter 

Fig. 2.5. Holy Mandylion. Medieval period, donated to the 
doge of Genoa by the Byzantine emperor John V Palaeolo-
gus (d. 1391). Church of St. Bartholomew of the Armenians, 
Genoa. (Photo: Pedro Moura Carvalho)
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Saint Ignatius of Loyola, the founder of the Jesuit order. 
The Spiritual Exercises consists of a four-week long pro-
gram of visualizations, meditations, and prayers, which 
became an essential element in the education of every 
Jesuit novice. They are of relevance in the present con-
text because the exercises for the second and third 
weeks are to a great extent inspired by Christ’s life. By 
1548, they had received papal sanction and were first 
published.188 Because of their educational function, a 
considerable number of copies must have been sent to 
India, where they could be used in the local Jesuit col-
leges. As noted, the Spiritual Exercises was among the 
books offered to Akbar by the first mission in February 
of 1580.189 Father Jerome strongly favored the Exercises 
and firmly believed in their power to strengthen mis-
sionaries’ spiritual beliefs.190 As the rector of the College 
of Kochi, he suggested that these should be repeated 
yearly,191 even by those who were in poor health.192 He 
continued to perform them even at the Mughal court, 
as attested by a letter sent to the General in Septem-
ber 1596.193 

Although he does not acknowledge it, the influence 
of the Exercises is discernible in his work in two differ-
ent ways. Father Jerome’s thorough visual descriptions 
are meant to make a lasting impression on the mind of 
the reader or listener. His fondness for describing what 
were per se dramatic events, such as Jesus’s scourging 
and Crucifixion, are better explained in this light. He 
includes minute and painful details that are not found 
in the canonical Gospels. In reality, without such vivid 
descriptions the chance that Akbar or any other reader 
or listener might ignore or dispute such episodes would 
have increased significantly. Given the Mughal/Mus-
lim disbelief in Jesus’s Crucifixion, this aspect might 
have been especially highlighted by the author. The 
impact of the Exercises may also be inferred directly 
from his text. When narrating Mary and Joseph’s jour-
ney to Bethlehem, for example, he describes it in terms 
not found in any of the four Gospels:194 “Mary suffered 
especially because her son was going to be born any day, 
and for that reason she rode a pack beast. They also had 
an ox that carried their belongings….”195 This passage 
seems to have been taken from Saint Ignatius’s text: 
“… Our Lady went forth from Nazareth, about nine 
months with child…seated on an ass, and accompanied 
by Joseph and a maid, taking an ox….”196

text that was widely copied and published in a number 
of languages since Jacobus de Voragine composed it 
in the thirteenth century. It became one of the most 
popular works of hagiography and the source of various 
unlikely stories from which Father Jerome drew infor-
mation to compose, for instance, the list of miraculous 
events that supposedly followed Jesus’s birth.181 

A further work to which Father Jerome seems to have 
had access was the Martyrologium Romanum, in which 
the lives of martyrs and saints were celebrated by the 
Roman Catholic Church according to the Gregorian 
calendar. After it first appeared in 1583, revised edi-
tions were printed in that same decade, which certainly 
facilitated Father Jerome’s access to it. He quotes almost 
word for word a paragraph combining various dates, 
including those of some important historical events 
related to Jesus’s birth. These are presented in chrono-
logical order from the supposed creation of the world 
in 5199 b.c. to the year 42 of Augustus’s rule, when 
Jesus is believed to have been born.182 The Old and 
New Testaments are important sources for historical 
events, but Father Jerome also used a number of non-
Biblical historical texts. Whether he used the original 
sources or works based on these is not always clear. For 
example, in describing Herod’s death he states that the 
king committed suicide to escape his painful physical 
agony.183 In this case, Father Jerome does not seem to 
have referred to Josephus’s Jewish Antiquities, accord-
ing to which Herod was prevented from killing himself 
by his cousin Achiabus.184 The same is also true when 
composing his long description of the destruction of 
Jerusalem.185 It seems to be loosely based on The Jew-
ish War, also by Josephus, suggesting that he had access 
to a second, unidentified text based on Josephus’s orig-
inal. Certain parts are indeed very faithful to Josephus’s 
text, others less so. 

Father Jerome appears to have consulted books 
known to have been in Akbar’s library. Besides the 
so-called Polyglot Bible, he might also have used the 
Summa Theologica of Saint Thomas Aquinas, from 
which he would have retrieved information concern-
ing some of the miracles that supposedly occurred at 
Jesus’s birth. These included the oil fountain in Rome186 
and the appearance of three suns in the sky of Spain.187 
Father Jerome also made use of an exceptionally late 
source: the Exercitia Spiritualia (Spiritual Exercises), by 
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disputed in the past, as they continue to be today.204 
However, these issues are of little relevance to the pres-
ent discussion. Oral traditions and the resulting literary 
accounts kept the legend of Abgar’s conversion as well 
as that of the Holy Mandylion alive a millennium later. 
This is confirmed by Voragine’s medieval text of the 
Legenda Aurea, used almost certainly by Father Jerome 
as a source.205 

Among the reasons justifying Father Jerome’s deci-
sion to begin his text with this episode, one is imme-
diately clear and was noticed as early as 1870. When 
translating the introduction of the Mirʾāt al-quds, H. 
Blochmann remarked on the lusus verborum with 
respect to the two rulers’ names.206 The names “Abgar” 
and “Akbar” are phonetically very similar and the coin-
cidence might have appealed to the emperor.

A further reason is that Father Jerome compares 
himself to the painter, who tried hard on repeated 
occasions to “draw the best and most beautiful por-
trait he could.”207 According to his own words, it took 
him many attempts to conclude his mission and sub-
mit the manuscript: 

If I have taken a long time to produce this book and 
copies of it, truly it has been because I arranged it sev-
eral times and considered it finished, but every time  
I completed it and made a clean copy of the draft, when 
I compared the Persian to books in Latin, my heart sank, 
and what had been perfect appeared so defective that  
I was ashamed of my labor and despaired in my inability 
and incompetence.208 

And like Abgar’s painter, only through “God’s grace”209 
did he conclude his work. 

Other parallels between the two monarchs may also 
be suggested. Although Akbar ruled over a vast and 
well-established empire while Abgar’s power stretched 
over a small territory squeezed in between two mighty 
empires, both maintained permanent international con-
tacts.210 They were each non-Christian sovereigns who 
ruled over a number of religious minorities, including 
Jews and pagans. Moreover, Abgar’s story involves a 
king and courtiers as well as miracles, elements that are 
known to have appealed to Akbar.

The story is an allegory regarding the expansion 
of Christianity into new realms. At the same time, it 
demonstrates the antiquity of Christianity. It there-
fore served Father Jerome’s purposes. He clearly used 

Curiously, the reference to the ox in the two Jesuit 
texts became an important element in two miniatures of 
the Cleveland Mirʾāt al-quds, namely, Mary and Joseph 
Travel to Bethlehem (cat. no. V), and The Place of Jesus’s 
Birth (cat. no. VI).

2.3. AN INTERPRETATION OF THE 
ABGAR  EPISODE AND SOME FURTHER 

CONSIDERATIONS 

Father Jerome’s decision to begin his text197 with the 
story of Jesus and Abgar V was unusually bold for a 
Catholic missionary living as a guest at the court of 
one of the greatest Muslim rulers. It also demonstrates 
Father Jerome’s singular ability and perspicacity to 
introduce in an alien environment a little-known but 
highly pertinent episode. The story must have made 
a strong impression at the Mughal court, since it was 
illustrated at least twice, including in the copies of the 
Mirʾāt al-quds in Cleveland (cat. no. XXV) and Lahore 
(fig. 4.10).198 There are a variety of reasons why Father 
Jerome opened an imperial commission with what 
at first seems to have been an implausible story. As a 
preamble to the Mirʾāt al-quds, the episode has a clear 
apologetic intent. Nevertheless, more relevant are the 
political messages and their multiple layers of inter-
pretation. Before trying to understand Father Jerome’s 
choice, the history of Edessa needs to be addressed. 

As Father Jerome explains, King Abgar V Ukhama 
(“the Black”) ruled over a small kingdom in Upper 
Mesopotamia, the capital of which was Edessa (mod-
ern Urfa in southeastern Turkey).199 After the Seleu-
cids withdrew from the region (130–129 b.c.), Edessa 
remained autonomous under Parthian power.200 In the 
following centuries, it managed to maintain its indepen-
dence between Zoroastrian Iran and pagan Rome. In 
a.d. 213–14, Edessa became a Roman colony (colonia) 
and around the year 242 the “Abgar dynasty”201 came 
to an end, when it was annexed by Rome.202 Edessa and 
its ruling dynasty have usually been studied in connec-
tion with the spread of Christianity in Mesopotamia. 
Abgar V was, according to some Eastern traditions, the 
first ruler to convert to the recently established reli-
gion, while Edessa was acclaimed as the first kingdom 
to officially adopt Christianity.203 Such assertions were 
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nology employed. For units of currency, Father Jerome 
very often changed the original “talents” to “dinars,”219 
while introducing specificities of the Indian number-
ing system, such as the lakh (a unit equal to 100,000; 
in terms of currency, it is worth 100,000 rupees).220 On 
other occasions, he made discerning adaptations and 
cultural “translations.” At Pentecost, Christ’s disciples 
started to speak the languages of visitors to Jerusalem;221 
Father Jerome replaced the nationalities mentioned 
with ones that would be more familiar to a Mughal: 
“Iraqis, Shirvanis, Turanians, Egyptians, inhabitants 
of Diyarbekir,222 Africans, Anatolians, Arabs.”223 The 
absence of “vineyards”224 in the Mughal territories led 
him to occasionally replace these with “gardens”;225 
“silk”226 was substituted for “fine linen”; an “idol”227 
replaced a pagan god; “idolater”228 was used instead of 
the more Biblical “publican” or collector of taxes. More-
over, what were essentially local common goods such 
as “carpets”229 and turbans230 were presented as parts 
of Biblical accounts. On one occasion, Father Jerome 
made use of what must have been a local tautological 
saying: “as an elephant can be known from its foot-
print and a lion from its claw”231; at other times he did 
not hesitate to transcribe Portuguese/Latin terms such 
as “inferno,”232 “limbo,”233 and “purgatorio.”234 Typi-
cal Arabic expressions such as “God willing”235 (also 
common in Latin—Deo volente) were widely employed, 
while others such as “emperor of world refuge,”236 “his 
forehead on the imperial threshold,”237 “shadow of 
God,”238 and “king of kings”239 were inspired by well-
established Persianate court terminology also adopted 
by the Mughals. And in the concluding lines of the 
Mirʾāt al-quds, Father Jerome made of use of expres-
sions such as “Emperor of the Era, the Lord of Brilliant 
Soul, Master of the Age” in reference to Akbar.240 

Father Jerome’s text reflects the era in which he lived 
and his Catholic background. He attributes the killing 
of Jesus to the Jews,241 and his many references to relics 
and saints reflect the importance that these held for the 
Jesuits. Some were deposited at the Church of Bom Jesus 
in Goa, but the Jesuits often asked Rome for others.242 
His taste for scenes involving physical pain and blood-
shed is a reflection of how entrenched these were in the 
Southern European Catholic discourse of the period. 
He often added details that were completely superflu-
ous, but nevertheless enhance the drama and visualiza-

the Abgar legend to try to influence the emperor. Per-
haps the most important idea was that it was not neces-
sary to know Jesus to have faith in him, as the words of 
Abgar himself reveal: “If he comes to my kingdom, half 
of my realm will be at his service.”211 Father Jerome also 
showed that despite his illness Abgar’s faith remained 
intact and that faith in Jesus was synonymous with 
health and military victories. Father Jerome clearly 
used the power of images to show Akbar that embrac-
ing Christ was the way to salvation, a “balm for the 
soul and life eternal.”212 The Jesuit also compares him-
self, albeit indirectly, to Christ’s disciple, sent “to teach 
you [Abgar] the path of salvation and to heal you in 
my name of the illness you have.”213 Like him, Father 
Jerome was a follower of Christ delivering a document 
to a non-Christian ruler. In so doing he was hopeful 
that Emperor Akbar would be inspired by King Abgar’s 
conversion. Father Jerome’s Mirʾāt al-quds and Christ’s 
letter are also comparable in a peculiar and perhaps 
unexpected way. The manuscript granted Father Jerome 
and his fellow missionaries access to the emperor, just 
as the letter granted Christ’s disciple access to the 
king of Edessa, allowing him the opportunity to con-
vert the king and the population.214 Father Jerome was 
clearly not shy about this privilege. He even felt confi-
dent enough to suggest to Akbar that he read the book 
“repeatedly in imperial gatherings.”215 

2.3.1. Additional reflections on the Mirʾāt al-quds

The Mirʾāt al-quds reflects the specificities of the envi-
ronment in which Father Jerome was working, while 
showing the extent to which he adapted himself to the 
local condition. Such adjustments are noticeable in dif-
ferent ways. Although he wrote a book on Christ’s life, 
he began the text following a formula adopted in the 
Islamic lands:

Praise be to God, Lord of the worlds and final reward of 
the pious, and prayers and salutations upon his apostle 
Muhammad and his family and companions all.216

The use of expressions such as “peace be upon him”217 
and “may God be content with her”218 when first men-
tioning the names of Jesus and Mary, respectively, also 
confirms his willingness to conform to local traditions.

The narrative is localized with respect to not only cus-
toms and geography, but also language and the termi-
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explainable by the emperor’s regard for painting. The 
long physical descriptions of both Mary248 and Jesus’s 
facial features249 also seem to have been directly con-
nected to Akbar’s fascination with the art of portraiture 
and naturalistic depiction. 

The multiple references to prophets of the Old Testa-
ment seem to have been made with the same purpose in 
mind. The preeminence given particularly to Moses250 
(cat. no. XV) and Elijah251 (cat. no. XVIII) derives from 
the fact that their names, sayings, and deeds could be 
used to enhance Christ’s teachings and, clearly, to con-
fer greater authority on the Jesuit’s text. The reasons 
that led Father Jerome to introduce and discuss some 
episodes and not others are a matter for speculation, but 
in certain cases some clues might explain his choices. 
For Christians and Muslims, both Moses and Elijah 
performed miracles, both were messengers, and both 
stressed the importance of monotheism. According 
to three of the canonical Gospels, the Apostles Peter, 
James, and John had a vision of Jesus talking with Moses 
and Elijah, attesting that for a Catholic the three figures 
are linked in various ways.252 

As mentioned in chapter 2.2, the most often-quoted 
Old Testament prophet in the Mirʾāt al-quds is Isa-
iah.253 The reason for this prominence is also under-
standable. Christians interpret many of Isaiah’s 
prophecies as referring to Jesus. For Catholics, Isaiah 
is the prophet who foretold that a virgin would con-
ceive Jesus;254 that a messenger would precede him;255 
that he would perform miracles;256 that he would be 
beaten and spat upon,257 despised and rejected;258 that 
he would remain silent when accused;259 and that he 
would suffer for men’s sins,260 be called God,261 and 
rise from the dead. To better explain and justify Jesus’s 
death—a theme that Father Jerome accepted would be 
problematic for his Muslim audience262—he chose to 
reproduce a long excerpt from the Book of Isaiah263 in 
which the prophet “has stated a summary of the rea-
son for [Jesus’s] death, the manner in which he would 
be killed, and the benefit of his death.”264 The abun-
dant use of quotations from the Book of Isaiah had an 
obvious purpose: to make clear that Jesus was the only 
prophet who fulfilled Isaiah’s prophecies. This stands in 
contrast with the role played by Isaiah in Islamic liter-
ature. Although Isaiah/Shaʿya (or Ashaʿya) is not iden-
tified by name in the Koran, he often appears in Qiṣaṣ 

tion of the scenes. For example, as if it were not enough 
to state that Judas hanged himself after betraying Jesus, 
Father Jerome further remarked that “[h]is belly split 
open, and his intestines spilled out.”243 The aim was to 
make a lasting impression on the reader/listener. The 
description of episodes involving Jesus, including that 
of his scourging, are particularly violent, as if to con-
vince the emperor and his attendants of the veracity of 
the accounts; again, the aim was to impress upon the 
reader/listener the authenticity of the narrative:

Jesus was taken away to a special place, stripped naked, 
and bound to a pole. Six men were assigned to beat him, 
and they took turns, two by two, lashing him with leather 
whips and scourges in such a way that blood flowed from 
him onto the ground and the flesh fell in strips from his 
body, his bones showed white, and he was wounded and 
raw from head to foot. It is known that they beat him 
with 5,780-odd lashes.244

Another interesting point about Father Jerome’s text is 
that he never discusses or refers to the Society of Jesus or 
its members, Goa, or even the pope and the Church as 
powerful political entities. Only on a few occasions does 
he refer to contemporaneous events and institutions. 
For example, when discussing various relics, he pro-
vides the reader with their then current locations.245 In 
another instance, when discussing the argument about 
Mary’s date of birth, he refers to the establishment in 
the year 1250 of a holiday commemorating that day by 
Pope Innocent IV (r. 1243–54).246 The emphasis that 
Father Jerome placed on this commemorative date must 
have been related to the missionaries’ own interests in 
perhaps setting up another religious festival, a guaran-
teed way of drawing attention to the Virgin, and to the 
Jesuit cause at the court.

Incorporating contemporary events or information 
into the text would have been a straightforward way of 
capturing Akbar’s attention, but it might also have dis-
tracted the emperor from the narrative’s core message. 
It seems, however, that Father Jerome tried to attract 
him with other types of references, notably to paintings, 
in which the emperor is known to have had a particular 
interest. The Abgar episode, which involved the making 
of Jesus’s portrait, is surely the most obvious example in 
this regard. Father Jerome also specifically evokes art-
ists when describing Joseph—“For this reason, paint-
ers portray him as an old man.”247—a reference that is 
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ject has been debated extensively from various angles by 
a number of authorities in the field.276 The aim here is 
not to expand that discussion but to try to understand 
whether Father Jerome was familiar with the Koran and 
its message. As stated earlier, on a number of occasions 
Father Jerome tried to accommodate Muslim religious 
views or at least to suppress assertions that his hosts 
might have been unwilling to consider. Contemporary 
sources—and, specifically, his own writings—do con-
firm that he had a deep interest in the Koran. The fact 
that in the introduction to the Mirʾāt al-quds he desig-
nated Jesus as “the Spirit of God”277 seems to confirm 
that the Jesuit was aware of how the Koran occasion-
ally referred to him.278

Literary sources reveal that in 1580 the first Jesuit 
mission took to the Mughal court a translation of the 
Koran—in an unspecified European language—to help 
the missionaries in their disputations.279 It is unknown 
what happened to this translation, yet it is clear that 
Father Jerome never had access to it. His own letters 
reveal that long before he began the composition of the 
Mirʾāt al-quds he repeatedly tried to obtain a copy of 
the Koran in a European language. In a letter written 
on August 1, 1598, he directly asked the General of the 
Jesuits in Rome (addressed as the V.P. [the abbrevia-
tion of Vestra Paternitas])280 to send “a Koran in Latin 
or Italian, for we do not have it in India. We just have it 
in Arabic, but we do not understand it, only Persian.”281 
As he himself remarked, he had access to copies of the 
Koran but these were obviously in Arabic, and did not 
have, so it seems, interlinear translation. Of note is the 
fact that sixteenth-century Korans copied in India are 
extremely rare.282 Akbar is not known to have commis-
sioned a single copy of the Koran during his half-cen-
tury as emperor,283 and those copies to which Father 
Jerome had access must have been of Iranian origin, 
since many of those were available.284 

Father Jerome was clearly in need of and committed 
to obtaining a European translation. This is shown in a 
missive sent on August 2nd, in which he asked for the 
assistance of two of his fellow Jesuits living in Spain:

Make sure to acquire and send me a Koran in Latin or in 
other language, for here I can only find copies in Arabic, 
which I do not understand. There must be some in Mur-
cia; the Señores Inquisitors would have some. I asked 
the same of Father Benavides, but do not be imprudent 

al-anbiyāʾ (Tales of the Prophets) literature, in which he 
predicts the coming of both Jesus and Muhammad.265

2.4. THE COMPLEXITIES OF WRITING ABOUT 
CHRIST FOR A MUSLIM AUDIENCE

While writing the Mirʾāt al-quds, Father Jerome might 
have found some relative comfort in the Koran. Islam is, 
after Christianity, the world religion that gives the great-
est consideration to Jesus, second only to Muhammad. 
The hadith and other Islamic literature, both religious 
and secular, deal with Jesus266 and often with Mary,267 
but it is the Koran that is at the basis of such an aware-
ness. References to Jesus appear in fifteen suras and 
ninety-three ayas (verses), where he is given titles such 
as “Messiah,” “apostle,” “prophet,” “sign,” “example,” 
“word of God,” “spirit of God,” and “son of Mary.” This 
eminence is extended to Mary, who is named thirty-
four times. Both are “a token to mankind.”268 When 
dealing with Jesus and Mary, Muslims and Christians 
share an extensive number of beliefs and concerns. The 
Koran agrees that Jesus’s birth was miraculous269 and 
that he, like Adam,270 was conceived without a father.271 
Likewise, his many alleged miracles do not challenge 
Muslims, so long as he remains a human prophet, the 
son of Mary, but not divine.272 

Father Jerome might also have found it surprising 
that the Koran confers the status of prophet on not 
only Jesus but also John the Baptist:273 both are among 
the twenty-five prophets named in the Koran. More-
over, many of the prophets of the Old Testament are 
also prophets of Islam. After living for seven years at 
the Mughal court, where he often engaged in religious 
debates with Muslim religious authorities, he most 
certainly would have been aware of the prominence of 
many Biblical prophets in Islam. It is unquestionable 
that he deliberately tried to establish contacts between 
the two religions when naming these men.274 In addi-
tion, a number of suras explicitly state that the Bible 
itself is to be believed by Muslims,275 although it is in 
the Koran that the ultimate answer to any given ques-
tion is to be found. 

Interest in comparative religion and specifically in 
the study of the Koran vis-à-vis Jesus and Christianity 
has grown dramatically in the last few decades. The sub-
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may be better translated; hence, I do not desist from 
my request.295

His repeated entreaties to Rome were never fulfilled. 
After waiting for almost two decades and following his 
departure from the Mughal court, he eventually received 
a copy from Europe, but it was in Arabic. In December 
1615, he wrote to the General in Rome with evident 
frustration: “of these we have infinite [copies].”296

2.4.1. Disputes and compromises: The role of Mary 

Father Jerome was certainly conscious of the aspects 
of the New Testament and the Mirʾāt al-quds that had 
the potential to generate controversy at the Mughal 
court. This partly explains why in the Mirʾāt al-quds 
he avoided allusions to the Koran and Islamic thought 
that he made in other works.297 His superiors in both 
Goa and Europe had been aware of these problems 
since the first Jesuit mission reached Akbar’s court. In 
the letters written by the missionaries from the vari-
ous Mughal cities to which they were assigned, these 
issues became apparent upon the first contact between 
the Jesuits and the Mughals. In 1601, when Guzman 
published the first annual accounts of Jesuit activities, 
he briefly described the work of the three missions to 
the Mughal court. According to the Spaniard’s sources, 
when Akbar encountered the first mission in 1580, the 
emperor “desired them to explain to him the mystery 
of the Holy Trinity and how God had a son, and how he 
had become a man, for these were the greatest difficul-
ties he had.”298 As one might expect, the Jesuits’ expla-
nations were never accepted, since the Koran rejects 
the Trinity299 and denies that God had offspring300 and 
that Jesus was the son of God.301 The doctrine of the 
Crucifixion302 is also rejected by Muslims, but this does 
not appear to have raised objections; or at least, if it 
did, it was not noted in contemporary literature and 
extant letters. In the account he compiled in 1603, Guer-
reiro referred to similar difficulties when the mission-
aries tried to explain such concepts.303 These issues are 
given greater attention in another annual account pub-
lished by the same author in 1611. Using sources sent 
from the Mughal court, the Muslim rejection of Jesus’s 
divinity was also acknowledged.304 Regarding Jahangir’s 
denial of Jesus’s divine status, this was amusingly justi-
fied by his “lack of the fire of faith.”305 Two statements 

and think that he is complying. Hopefully, two or three 
[copies] will come.285 

Before the end of that same month, he wrote yet again 
to the General in Rome, asking for a “Koran in Ital-
ian, Latin or Spanish,” because he could not find one 
there.286 As his letters attest, Father Jerome was well 
aware of the existence of translations of the Koran into 
Latin and vernacular languages, and of the difficulties 
in finding such a copy. The fact that he suggested where 
these might be located confirms this. The challenge of 
obtaining a copy of the Koran in a European language 
is explained by the strengthening of the Inquisition in 
Southern Europe and, as a consequence, also in the 
Indian subcontinent. 

The Koran, or parts thereof, had been translated into 
European languages in earlier periods, but it was only 
in the mid-sixteenth century that it was first printed in 
Latin (Basel, 1543; Zurich, 1550) and Italian (translated 
by Andrea Arrivabene, 1547).287 However, by 1547, the 
Koran had been included by the Inquisition in the Por-
tuguese index of forbidden books.288 This might now 
appear to be of little consequence, but it is pertinent, 
because it was from Lisbon that all Jesuits working in 
Asia (with the exception of the Philippines) departed. 
During the following decades, revised indices rein-
forced this prohibition.289 Similar lists published in 
Spain,290 Venice,291 and Rome292 suggest that the task 
of locating a copy of the Koran in a Catholic country 
was becoming more complicated. Updated lists pub-
lished in successive decades imply that access to for-
bidden materials would have been difficult and risky. 

In the following years, Father Jerome continued to 
ask the Jesuit General and others to send the much-cov-
eted translation.293 Because the Jesuit authorities never 
complied with his requests, by 1609 he had adopted a 
pragmatic solution:

As for the book of the Alcoran, I should value it much, 
although I had it translated here from Arabic into Per-
sian, and from Persian into Portuguese.294 Your scruple 
about communicating such a book to us is amusing, 
when we are dealing from morning to night with these 
Moors and their things, so much so that even the bread 
we eat seems to have been kneaded with the water of 
Mahomet’s Alcoran. However, for our greater satis-
faction, I should prefer an old Alcoran, as such a one 
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Other potential sources of polemic seem, however, 
to have had direct consequences for the text. On some 
occasions, Father Jerome moderated his language and 
was ambiguous, to say the least. He treated transubstan-
tiation, for example, in a short, vague sentence: “Know 
that my body will be taken for you, and my blood will be 
shed for pardoning you and many others.”318 This seems 
to be a conscious effort to assure that the description 
of the moment during the Eucharist in which Catholics 
believe that bread and wine change into Christ’s body 
and blood would perhaps not attract too much atten-
tion. The author was also willing, to a certain extent, to 
confer on some events a higher degree of holiness, in 
order to make them more attractive to his Muslim audi-
ence. This would explain his fondness for Fridays, when 
according to him, a number of major events occurred. 
Besides Good Friday, when it is believed that Christ was 
crucified and died,319 he asserts that occasions such as 
Mary’s birth,320 her presentation in the temple,321 and 
John the Baptist’s birth322 all occurred on a Friday. The 
only apparent reason for such assumptions, which, with 
the exception of the first event, are clearly not supported 
by historical or religious sources, was his willingness 
and desire to connect these events to the day of the week 
most revered by Muslims. 

Occasionally, Father Jerome explicitly overlooked 
a potential source of disagreement. When referring 
to Jesus’s commands for men to be perfect as God, he 
closely follows the Gospel of Matthew,323 reproducing 
verses dealing with adultery, swearing, and so forth.324 

However, he specifically omits verses discussing Jesus’s 
attitude towards divorce.325 In Islam, divorce is a rela-
tively easy process, which, again, strongly contrasts with 
the position of the Roman Catholic Church. Only a few 
decades earlier, the divorce of the English king Henry 
VIII (r. 1509–47) had provoked one of the Church’s 
greatest schisms. For a Catholic, the trauma was enor-
mous, something that Father Jerome had necessarily 
in mind when writing the Mirʾāt al-quds. He may also 
have avoided references to divorce since it facilitated 
polygamy. Because the Koran allows it,326 but Chris-
tians strongly opposed it, consensus on subjects such 
as these was simply unachievable. It is therefore plausi-
ble that Father Jerome opted for a pragmatic approach, 
preferring to ignore these matters altogether. 

attributed to Jahangir—who, according to Guerreiro’s 
account, declared himself to be, on this specific occa-
sion, on the Jesuits’ side—disclose how profound and 
severe their differences were: “Christians call Christ God 
as a figure of speech, which Christians use to show their 
great love for him…Christ, in truth, is not God, but the 
great love that Christians have for him made them call 
him as such.”306 The second statement by Jahangir, also 
reproduced by Guerreiro, accentuates their differences 
on an equally controversial matter: “On what concerns 
Christ being called the Son of God, it is because he has 
no earthly father, and was born from the Virgin Mary 
in such a wonderful manner.”307 In contrast to other 
occasions discussed below, Father Jerome, as one would 
expect, stands by his beliefs and, borrowing from the 
Gospels, presents in the Mirʾāt al-quds Jesus as God308 
and as the Son of God.309 

Other divergences between the Muslim and Cath-
olic perspectives are identified in the Jesuit accounts; 
these relate to the use of images of Christ’s crucifix-
ion,310 the idea of “Muhammad’s paradise,”311 and 
questions concerning the number of wives that Mus-
lims and Christians were allowed to have.312 The mis-
sionaries understood that these issues prevented the 
conversion of many souls to Christianity. In his letters, 
Father Jerome gave additional reasons, such as the Jesu-
its’ inability to perform miracles at the Mughal court, 
which were demanded by his opponents as a way of 
substantiating their assertions.313 Oddly, other poten-
tial sources of conflict, concerning, for example, Jesus’s 
death, do not appear to have generated major disputes. 
According to the Koran, Jesus was not crucified314 and 
therefore did not die on the cross; rather, someone else 
was crucified on his behalf. God called Jesus before his 
death,315 in an event that might be compared to the 
ascension of Elijah, who “went up by a whirlwind into 
heaven.”316 This, of course, is contradicted by Christian 
doctrine. And, in fact, both the third and fourth parts of 
the Mirʾāt al-quds show that the author made no con-
cessions regarding either the Crucifixion or the death of 
Jesus. The Resurrection of Jesus does not appear to have 
raised objections, though, for a Muslim, Jesus’s Resur-
rection will only take place at the end of time, when he 
will die with the rest of created beings, including the 
angels.317 That is why Muslims reject the Holy Sepul-
cher as the site of Christ’s Resurrection.
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ences to “Jesus and Mary” also appear in early Mughal 
literature, for instance, the Humāyūnnāma (History 
of Humayun), indicating that the two were closely 
linked and associated with each other.335 Moreover, 
as Gülru Necipoğlu has remarked, Mary is also con-
nected to the Mughals in a less expected way. Accord-
ing to Abu ’l-Fazl, the dynasty descended from a line of 
rulers born of Alanquwa, a legendary Mongol princess 
who, according to the story, was impregnated through 
a “divine light,” a phenomenon that he compares to 
what happened to Mary.336 This would also explain 
why the Mughal queen mother was named Maryam al-
Zamani, “Mary of the Age,” “who was revered for giv-
ing birth to the divinely illuminated emperor.”337 This 
reverence for the Virgin and Jesus had a further conse-
quence for the Mughal arts. The pair was portrayed in 
a number of miniatures,338 some of which were based 
on Western prints.339 Interestingly, representations of 
both Jesus and Mary continued to appear in courtly 
miniatures from the reigns of Jahangir and Shahjahan 
(r. 1627–58).340 

2.5. COPYING THE MIRʾĀT AL‑QUDS

The existence of at least nineteen copies of the 
Mirʾāt al-quds is perhaps not as surprising as it may at 
first seem.341 Father Jerome himself affirms that copies 
were being made when he presented it to Akbar (e.g., 
“If I have taken a long time to produce this book and 
copies of it…every time I completed it and made a clean 
copy of the draft …”).342 Following its presentation to 
Akbar, the text continued to be copied. In a letter dis-
patched in 1603 to the Assistant of the Jesuit General 
in Rome, Father Jerome revealed that while he was at 
Allahabad and before his return to Agra he had sent to 
Salim a “book on the stories of Christ written in Farsi,” 
adding that: 

…he [Salim] read it all with great consolation, and when 
he arrived here [Agra] he ordered a copy in a very fine 
calligraphy and in very rich paper…The many stories 
were all ordered to be painted, and very well, for he is 
not satisfied with the stories printed by Father Nadal;343 
he painted those and numerous others.344 

This makes it clear that Father Jerome was involved 
in the making of (non-illustrated) copies and explains 

The role of Mary in the Mirʾāt al-quds also deserves 
some consideration. The first chapter of Father Jerome’s 
text places considerable emphasis on her life. The rea-
sons that led him to confer such prominence on her 
are understandable. For both Muslims and Christians, 
Mary is an incomparable example and a source of inspi-
ration. She is the only woman identified by name in 
the Koran. Indeed, her name appears there more times 
than in the canonical Gospels. According to Koranic 
accounts, “signs of divine favor surrounded her from 
birth.”327 Various aspects of her early life, including the 
story of her birth, are related in Sura 3, and events such 
as the Annunciation and Jesus’s birth are described in 
Sura 19, which is named after her.328 It is manifest from 
Father Jerome’s text that he was particularly concerned 
to present her as a virgin, a state that he mentioned 
a number of times. It is also more than probable that 
he was aware that her chastity is also honored in the 
Koran.329 

He was certainly aware of Akbar’s respect for Mary. 
Jesuit accounts narrate various episodes in which the 
emperor paid tribute to Jesus’s mother, namely, when 
he saw paintings of her.330 Such reverence seems to have 
increased with time. When Akbar first saw paintings 
of the Virgin in 1580, he was more impressed with the 
technical aspects and aesthetic qualities of the works 
than with what they may have represented. When com-
menting on a painting taken by the Jesuits to Fatehpur 
Sikri he referred to the painter’s technique and how 
“ingenious” he was.331 By Father Jerome’s time, how-
ever, he had—also according to Jesuit sources—devel-
oped a genuine reverence for Mary.332

Akbar’s respect for the Virgin seems to have been 
what prompted Father Jerome to provide a lengthy 
description of her birth and life. It seems plausible that 
he hoped that Akbar would transfer some of his rev-
erence for Mary to the real focus of the Jesuit mission: 
Jesus and his teachings. On at least one occasion, he 
explicitly added the name of the Virgin to that of Jesus in 
a quotation from the Gospel according to Luke in which 
she is not mentioned: “You shall see with your own eyes 
the Virgin and the Christ before you die.”333 The Koran 
also reveres the connection between mother and son. 
Of the thirty-four times that Mary’s name is mentioned, 
twenty-three do not really refer to her but to Jesus, who 
is repeatedly presented as the “son of Mary.”334 Refer-
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(d. 1667), the Dutch Orientalist, who had acquired it 
from a merchant coming from Persia.355 De Dieu appar-
ently had access to not one but two copies of the text: 
in 1643, Philippe Alegambe mentioned in his Biblio-
theca Scriptorum Societatis Jesu that the Roman trav-
eler Pietro della Valle (d. 1652) provided the second.356 
Where the latter acquired it remains unknown, since 
during the first and second decade of the seventeenth 
century he travelled extensively in the Ottoman Empire, 
Safavid Iran, and the Indian subcontinent, including 
the territories under Mughal and Portuguese rule.357

It is this combination of spirituality, diplomacy, and 
religious disputes that helps to explain why at least 
nineteen copies of the manuscript still survive, some 
of which are preserved in India and Pakistan. Another 
reason that might explain the survival of some copies 
must be linked to the raison d’être of the text, which 
may well have changed over time. It is conceivable that 
what was originally an imperial commission became a 
missionary tool. More copies might have existed, some 
of which may have been destroyed in less religiously 
tolerant periods, such as during the reign of Emperor 
Aurangzeb (r. 1658–1707).

NOTES

1. In Fernão Guerreiro, S.J., Relaçam annal [sic] das cousas 
que fezeram os padres da Companhia de Iesus nas partes da 
India Oriental, & no Brasil, Angola, Cabo Verde, Guine, nos 
annos de seiscentos & dous & seiscentos & tres, & do processo 
da conversam, & Christandade daquellas partes, tirada das 
cartas dos mesmos padres que de lá vieram (Lisbon, 1605), 
fol. 52v.

2. Divided into five volumes (with closely related titles), which 
are of prime importance for the study of East–West rela-
tions, they also offer a unique Western perspective on Akbar 
and Jahangir’s reigns. Vol. 1 deals with the years 1600–1601 
(Évora, 1603); vol. 2, 1602–3 (Lisbon, 1605); vol. 3., 1604–5 
(Lisbon, 1607); vol. 4., 1606–7 (Lisbon, 1609); vol. 5, 1607–8 
(Lisbon, 1611). 

3. It was the Provincial’s responsibility to ensure that informa-
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