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Abstract
One of the most extraordinary stories to have survived from seventeenth-
century county Clare is that of Dermot McBruodin, the so-called ‘mad 
friar’ of Ennis. This story has received the attention of antiquaries and 
historians and has come down to us primarily in translated excerpts 
from the original Latin text. This article provides an account of the life 
and ministry of the Clare-born Franciscan friar, Dermot McBruodin, 
who returned to Ireland from studies in Spain in 1575. The author of 
this life was a kinsman and confrère who published it as part of a larger 
work in 1669. Presented here is a full translation of the life of Dermot 
McBruodin which details his arrest, trial and acquittal in 1603, along 
with a contextualisation of his life and activities. Also presented is a 
discussion about the author’s motivation for recording McBruodin’s life, 
which was written some 50 years after the friar’s death. 

The short life of Dermot McBruodin (ante 1575–1617) of Ennis was written by 
the prolific Franciscan theologian, Antonius Bruodin (c.1618–80), and appeared 
in his magnum opus entitled Propugnaculum Catholicae Veritatis,2 which was 
published in Prague in 1669. The life first entered modern historiography upon 
the publication of a history of the Irish Catholic martyrs by Myles O’Reilly in 
1881, and elements of the life were later taken up in an article authored by the 
Clare antiquary, T. J. Westropp.3 The friar’s life was further popularised in Fr Paul 
Mary’s booklet account of Ennis Friary, published in the 1950s.4 Since that time 
it has been regarded by historians as an authentic, albeit quaint story. The life of 

 1 The author thanks Brian Ó Dálaigh, Colmán Ó Clabaigh OSB, and Benjamin Jones of Downside 
Abbey School for their helpful comments.
 2 Antonius Bruodinus, Propugnaculum Catholicae Veritatis Libris X Constructum, in Duasque 
Partes Divisum. Pars Prima Historica in Quinque Libros (Prague, 1669).
 3 Myles O’Reilly and Rev. Richard Brennan, Lives of the Irish martyrs and confessors … also a 
very full and complete history of the Penal Laws by Parnell (New York, 1881), 219–22; and Thomas 
J. Westropp, ‘History of Ennis Abbey, Co. Clare (1240–1693)’, The Journal of the Royal Historical 
and Archaeological Association of Ireland, ser. 4, vol. 9 (1889), 44–48, at 46.
 4 Fr Paul Mary, The old friaries of Ennis and Quin (Wexford, 1959), 29–31.



22 LUKE MCINERNEY

the friar has usually been viewed as a curioso of the Reformation. Although not 
without some embellishment, its true value is to remind readers about the sort of 
compromises and troubled dealings which characterised that tumultuous period 
in Irish history.

Background to the life of Dermot McBruodin

A critical analysis of the short life enables us to identify miscellanea that are 
suggestive enough to warrant further investigation in the historical record. This 
includes contemporary opinion regarding the authority of Donough O’Brien, fourth 
earl of Thomond, and his conformity to the Established Church.5 The friar’s life 
highlights the persecution of Catholic clergy in the reigns of Elizabeth I (1558–1603) 
and James I (1603–25), a point that the author sought to emphasise both in this short 
life and in his subsequent writings.

In contemporary records, references abound to the dislocation of Catholic clergy 
from parish churches and monastic property. Many were forced to live a peripatetic 
life, ministering to local communities and dwelling in private houses or in properties 
controlled by sympathetic members of the local nobility.6 This was especially 
true for members of the religious orders such as the Franciscans, following the 
dissolution of their friaries. The reference in the life of Dermot McBruodin to him 
preaching in the mountains near Limerick invokes the difficult conditions endured 
by the Catholic clergy during this period. This was especially the case following the 
aftermath of the earl of Desmond’s rebellion in 1579, which saw an intensification 
in the persecution of Catholic clergy and religious practice.

The political machinations of the Counter-Reformation and the rivalry between 
Catholic Spain and its Habsburg allies on the one hand, and England on the other, 
introduced a wider and more pressing dimension to the suppression of the symbols 
of Catholic authority. Gaelic resistance to the English crown’s military policies 
resulted in brutal campaigns in the 1580s and 1590s in Munster and Ulster, in 
which both the Gaelic elite and Catholic clergy suffered much violence in a series 
of conflicts that helped galvanise Gaelic antagonism toward Protestantism.7 The 
violence that was directed against the symbols of Catholic authority culminated 
in the execution of a number of the higher clergy in Ireland, exemplified by the 

 5 Cornelius O’Mollony Anatomicum examen, Enchiridii Apologetici, seu famosi cujusdam libelli, 
a Thomas Carve (verius Carrano) sacerdote Hiberni furtive publicati, quo Carrani imposturae, & 
calumniae religiose refutantur (Prague, 1671), 112–13. He converted while in England in 1577. On 
his visit to England see H. C. Hamilton (ed.), Calendar of State Papers Ireland: Elizabeth I, 1574–85 
(London, 1867), 113.
 6 See the list of Catholic priests in the diocese of Killaloe and their residences in 1622 in Rev. 
Philip Dwyer, The Diocese of Killaloe from the Reformation to the close of the eighteenth century 
(Dublin, 1878), 143–44. Many of these priests were living either in their own houses or that of a 
relative. 
 7 Tadhg Ó hAnnracháin, Catholic Europe, 1592–1648, centre and peripheries (Oxford, 2015), 49.
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executions of Archbishop Dermot O’Hurley in 1584 and Bishop Conor O’Devany 
in 1612.8 The life of Dermot McBruodin reveals the type of persecution manifest at 
the local level in the counties of Clare and Limerick, and the way in which religious 
orders sought to continue their ministry. It also stands testimony to how the Gaelic 
aristocracy negotiated the changing religious and political landscape of early 
seventeenth-century Ireland.

The beginning of the seventeenth century saw a renewed rise in coercion and 
persecution of religious orders. It is within this context, in the aftermath of the Nine 
Years War, that McBruodin was captured and imprisoned in Limerick in the year 
1603. What is perhaps a significant point in his short life authored by his kinsman is 
the prolonged duration of McBruodin’s public ministry until he was apprehended by 
an expedition sent by the commander of Limerick castle. McBruodin’s arrest near 
Limerick was not the first time that a friar from that area was arraigned and brought 
before the English authorities. In one of the first such instances in the west of Ireland 
following the Reformation an anonymous friar was alleged to have ‘preached 
against the king in Limerick’ in the year 1539, with the result that local officials 
issued a warrant to arrest the errant friar.9 While the fate of the friar is unknown, 
it is likely that he was demonstrating against Henry VIII’s religious policies, 
including the dissolution and confiscation of religious property.10 Individual acts 
of disobedience such as this were to become a more frequent occurrence over the 
course of the sixteenth century, culminating in the violent suppression of monastic 
communities and the persecution of friars and other Catholic religious during the 
reign of Elizabeth I.

Limerick castle was under the constableship of Sir Francis Berkley when 
McBruodin was arrested in 1603.11 At the time of the arrest, Berkley had been 
constable of the castle for six years.12 In 1605, the garrison of the castle was 
described in a list of ‘warders in forts and castles’ as consisting a modest military 
post that comprised a porter, a constable and 28 footmen.13 It is clear that the 
garrison at Limerick was involved in the arrest and imprisonment of Catholic 
clergy but their overall operation came under the authority of the Lord President 
of Munster. One example will suffice in illustrating this, although it resulted in 
a rather unexpected outcome. In a letter from Sir John Davies to Lord Cecil in 

 8 O’Reilly and Brennan, Lives of the Irish martyrs, 81–111, 198–214. On the Irish martyrs, especially 
O’Hurley and O’Devany, see Diarmuid Ó Laoghaire, Mairtírigh na hÉireann (Baile Átha Cliath, 
1992), 15–18, 25–27.
 9 James Gairdner and R. H. Brodie (eds), ‘Henry VIII: November 1540, 26–30’ in Letters and 
papers, foreign and domestic, Henry VIII, volume 16, 1540–1541 (London, 1898), 123–45.
 10 On the dissolutions during the reign of Henry VIII see Brendan Bradshaw, The dissolution of the 
religious orders in Ireland under Henry VIII (Cambridge, 2008).
 11 C. W. Russell and John P. Prendergast (eds), Calendar of the State Papers relating to Ireland of the 
reign of James I: 1603–1606 (London, 1872), 581.
 12 He was appointed in 1597. See James Morrin (ed.), Rolls of Chancery in Ireland from the 18th to 
the 45th of Queen Elizabeth, 2 (Dublin, 1862), 465.
 13 Russell and Prendergast (eds), Calendar of the State Papers: 1603–1606, 252.



24 LUKE MCINERNEY

December 1604, he noted that at Limerick a priest who was arrested by warrant of 
the Lord President of Munster had escaped by way of violent rescue.14 In the years 
that followed, the English authorities intensified their suppression of Catholic 
clergy, culminating in the promulgation of legislation aimed at expelling priests 
and members of religious orders.

The State Papers are replete with examples of the English authorities attempting 
to apprehend clerics and curb Catholic practice. In a letter from Protestant Bishop 
William Lyon, to the Lord Deputy in 1607, the bishop wrote of a renewed attempt 
to arrest Catholic clergy in Cork and Limerick by the Lord President of Munster. 
This operation was no doubt similar to that which apprehended McBruodin several 
years before in the mountains near Limerick:

The Lord President here proceeding against the priests of Cork and 
Limerick; a number of them fled but now since this plague, which much 
hindereth his Lordship’s godly proceedings, others are come in their 
place. The chiefest are not yet returned, but are expected by reason 
of the common talk, and nothing is now in their mouths but liberty of 
conscience.15

The success of such activity was hindered by a lack of resources and capability 
at the local level. This constraint meant that such activity was neither consistent 
nor sustained, but rather piecemeal and frenzied, and, as a consequence, achieved 
mixed results. Several proclamations were made to banish priests and Catholic 
religious, including a proclamation dated 14 August 1604 under the authority 
of the Council of Munster.16 However, it was King James’ royal proclamation of 
4 July 1605 that sought not only to banish priests, but to expel seminary priests 
and religious clerics who had received ordination by a foreign authority.17 The 
effectiveness of these proclamations can be questioned as we find elsewhere 
evidence of Franciscan friars and secular clergy returning to their former places of 
worship, re-occupying dissolved monastic properties and re-establishing diocesan 
hierarchies and tithing systems.18 This process was well underway by the second 
decade of the seventeenth century in the county of Dermot McBruodin’s birth, 
county Clare. In fact, by the time of the appointment of the county Clare native, 

 14 Ibid., 214.
 15 C. W. Russell and John P. Prendergast (eds), Calendar of the State Papers relating to Ireland, of 
the reign of James I: 1606–1608 (London, 1874), 133.
 16 Russell and Prendergast (eds), Calendar of the State Papers: 1603–1606, 190–91. A discussion on 
this and other proclamations can be found in Alan Ford, ‘Reforming the Holy Isle: Parr Lane and the 
conversion of the Irish’ in Toby Barnard, Dáibhí Ó Cróinín and Katharine Simms (eds), ‘A miracle 
of learning’: studies in manuscripts and Irish learning. Essays in honour of William O’Sullivan 
(Aldershot, 1998), 137–63.
 17 Canon John O’Rourke, The battle of the faith in Ireland (Dublin, 1887), 35–36.
 18 Dwyer, Diocese of Killaloe, 144–46. 
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Malachy O’Quaelly, as Vicar Apostolic of Killaloe in 162019 (later archbishop of 
Tuam, sed. 1630–45), the diocesan hierarchy had been largely re-established. The 
flurry of postulations supplicating for O’Quaelly’s elevation to the bishopric of 
Killaloe, which followed his appointment as Vicar Apostolic, shows a diocese that 
had many of the outward signs of its administrative functions restored. A petition 
from the nobility of Killaloe diocese in 1624 to Rome serves to indicate that the 
Catholic allegiance of leading secular nobleman included collateral members of 
the O’Briens, such as two brothers of the Protestant fourth earl of Thomond.20 In 
the estimation of Cormac Hickey, archdeacon of Killaloe, Malachy O’Quaelly was 
a key figure in re-invigorating Catholic practice and restoring pastoral activity 
during this period.21

In the face of the restoration of Catholic practice and hierarchy the English 
authorities were compelled to pass other acts to curtail the re-occupation of ecclesi-
astical property. An act of 1611 sought to expel ‘all friars and monks and nuns’ from 
their dissolved houses and, it wryly noted, ‘where, for the most part, they still keep 
and hover’.22 Evidently, Catholic clergy continued to use church sites if only to 
‘hover’ in the vicinity of their former religious houses. In the context of county 
Clare, the Protestant bishop of Killaloe, John Rider (sed. 1612–32), complained in 
1622 about the continued resort of local people to friaries and churches for burials 
and other ceremonies, including the continuation of Catholic devotional practices 
such as pilgrimages to Inishcaltra and Monaincha and the operation of ‘popish 
schools’ in the diocese.23

The short life of Dermot McBruodin offers a glimpse into the town life of 
Ennis at a crucial juncture in its history. Founded in the twelfth century by the 
Uí Bhriain (O’Brien) kings of Thomond, Ennis became a fortified urban centre. 

 19 An apostolic vicariate is a territorial jurisdiction under a titular bishop whose activities are centred 
in a missionary region where dioceses or parishes have not been established or, in the context of 
seventeenth-century Ireland, suffered from persecution and legal restriction. 
 20 Brendan Jennings (ed.), Wadding papers, 1614–38 (Dublin, 1953), 80–81. The individuals 
mentioned include: Sir John McNamara, Turlough McMahon, Daniel McNamara, Rowland Delahoyd, 
Boetius Clanchy, Turlough O’Brien, Daniel O’Brien, Dermot O’Brien, fifth baron of Inchiquin, and 
Thady (Teige) and Sir Daniel O’Brien, sons of the (third) earl of Thomond [all names anglicised 
and modernised]. See also the related petition from the cathedral chapter of Killaloe to Rome dated 
1624 in favour of Malachy O’Quaelly which was signed by the following clerics: Donatus O Mallun 
(chancellor), Cornelius Killin (treasurer), Cormac Hickey (archdeacon and prior of Inis Cathaigh), 
Donaldus Griffa (chanter or precentor of Killaloe and prior of Lorrha). Ibid., 81–82. 
 21 Jennings (ed.), Wadding papers, 240–41. Cormac was a cousin to Malachy O’Quaelly and brother 
of Anthony Hickey, the notable Franciscan associated with the Irish College at Louvain. See Dermot 
F. Gleeson, ‘Archbishop Malachy O’Quaelly’, Studies: an Irish quarterly review 37:145 (1948), 
59–64.
 22 Rev. C. W. Russell and John P. Prendergast (eds), Calendar of the State Papers relating to Ireland 
of the reign of James I: 1611–1614 (London, 1877), 189.
 23 Dwyer, Diocese of Killaloe, 142; and J. Hagan, ‘Miscellanea Vaticano-Hibernica, 1580–1631’, 
Archivium Hibernicum 3 (1914), 227–365, 263. The 1615 royal visitation records a number of ‘papist 
schoolmasters’ (Ludimagistri Papales). See Ibid., 98. 
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The Franciscan friary was founded in the 1240s24 under Uí Bhriain patronage.25 
After the establishment of English administration and law in the 1570s26 the town 
increasingly became anglicised, a process that was aided by the conversion of the 
O’Brien earls of Thomond to Protestantism.27 Key administrative functions were 
ceded to the Lord President of Munster who, from 1615, was Donough O’Brien, the 
fourth earl of Thomond. In 1613 Ennis became incorporated as a borough and the 
burgesses listed in the town charter reveal that they were all New-English Protes-
tants.28 This is palpable proof not only of the encroaching power of the English 
crown on civil life in the west of Ireland, but that much of the local administration 
had been ceded to New-English colonists and their servitors. It was in this context 
of religious upheaval and political change that the biographer of the life of Dermot 
McBruodin was born.

Antonius Bruodin: Franciscan biographer

The biographer of the life of Dermot McBruodin was fellow Franciscan Antonius 
Bruodin (anglice Anthony McBrody, c.1618–80). Bruodin was a Clare native 
and a notable theologian and prolific author, who is best known for his insightful 
descriptions of events in seventeenth-century Thomond.29 For this reason his life 
and activities are deserving of attention.30

Bruodin was born in c.1618 at Ballyogan,31 north of Ennis and was known 
in his native Irish as Antoine Mac Bruaideadha. His father was Maoilín Mac 

 24 Annals of the Four Masters, sub anno 1247. On a history of the friary see Patrick Conlan, 
Franciscan Ennis (Athlone, 1984). On Ennis Friary see Aubrey Gwynn and R. Neville Hadcock, 
Medieval religious houses Ireland (reprint: Dublin, 1988), 249–50.
 25 On the medieval character of Ennis see Brian Ó Dálaigh, ‘Medieval Ennis: gate houses, laneways 
and water courses’, The Other Clare 41 (2017), 91–94; and Brian Ó Dálaigh, ‘A survey of Ennis 
Franciscan property 1634’, The Other Clare 42 (2018), 33–39. 
 26 Annals of the Four Masters, sub anno 1570.
 27 On the anglicisation of Thomond see Bernadette Cunningham, Clanricard and Thomond, 
1540–1640: provincial politics and society transformed (Dublin, 2012); Bernadette Cunningham, 
‘Continuity and change: Donnchadh O’Brien, Fourth Earl of Thomond (d. 1624), and the Anglici-
sation of the Thomond lordship’ in Matthew Lynch and Patrick Nugent (eds), Clare: history and 
society: interdisciplinary essays on the history of an Irish county (Dublin, 2008), 61–78; and Patrick 
Nugent, ‘The interface between the Gaelic clan system of Co. Clare and the emerging centralising 
English nation-state in the late sixteenth and early seventeenth century’, Irish Geography 40:1 
(2007), 79–98. 
 28 Brian Ó Dálaigh (ed.), Corporation Book of Ennis (Dublin, 1990), 383.
 29 On a new assessment of his life and work see Luke McInerney, ‘A ‘most vainglorious man’: the 
writings of Antonius Bruodin’, Archivium Hibernicum 70 (2017), 202–83.
 30 For a somewhat dated but informative account of his life, see Thomas Wall, ‘Bards and Bruodins’ 
in The Franciscan Fathers (eds), Father Luke Wadding: commemorative volume (Dún Mhuire, 
Killiney, 1957), 438–62. Also see Kevin MacGrath, ‘The Bruodins in Bohemia’, The Irish ecclesi-
astical record, 5th series 77 (1952), 333–43.
 31 He states Ballyogan was where his parents were domiciled: Domini Mileri Bruodini … Domina 
Margarita, nata de Mollony … habitatione loci de Balliogan. See Bruodinus, Propugnaculum, 961.
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Bruaideadha (1587–1668), and his mother was Mairéad Ní Mhaoldhomhnaigh,32 
whose anglicised maiden name of O’Mollony was used by Bruodin as a one-time 
nom de plume.33 Bruodin wrote at considerable remove from the life of McBruodin 
as his writing was compiled half a century after the death of McBruodin. We can 
only assume that Bruodin gathered details about the life of McBruodin either from 
other Franciscans who were acquainted with the friar or via family members who 
preserved the memory of the friar. We may suppose that in addition to family 
reminiscences Bruodin had access to Franciscan sources pertaining to the life 
of the friar at Prague. It is reasonable to think that anecdotes about McBruodin’s 
extraordinary life circulated around his native county and people would have 
been accustomed to hearing them, most especially Bruodin’s own kin, the Clann 
Bhruaideadha (McBrodys), who themselves were probably active in promoting 
stories and reminiscences about his life.

Bruodin was a member of the Clann Bhruaideadha, chronicler-poets who 
were a hereditary learned family of the classical Gaelic literary tradition. They 
had achieved renown in the sixteenth century when family members served 
as ollamhain to the Uí Bhriain of Thomond.34 The earliest record of the Clann 
Bhruaideadha as literati dates from the mid-fourteenth century, when Seán 
Buidhe Mac Bruaideadha composed a poem for Mathghamhain Maonmhaighe 
Ó Briain (d.1369).35 From the mid-sixteenth century, ollamhain of the Clann 
Bhruaideadha were recorded in the annals as saoí seanchaidhe (‘learned 
historians’) of Thomond.36 A number of the family became prominent poets in 
the late sixteenth and early seventeenth centuries, and one branch was credited 
with fostering Donough O’Brien, fourth earl of Thomond, during his youth.37 
The most well-known member of the Clann Bhruaideadha was Tadhg mac Dáire 
Mhic Bhruaideadha (d. c.1625), a poet and literary figure who was involved in the 
early seventeenth-century scholarly dispute known as Iomarbhágh na bhFileadh 
(‘Contention of the Poets’).38

 32 Bruodinus, Propugnaculum, 961.
 33 O’Mollony, Anatomicum (1671).
 34 See Luke McInerney, ‘Lettermoylan of Clann Bhruaideadha: a résumé of their landholding, 
topography & history’, North Munster Antiquarian Journal 52 (2012), 81–113. 
 35 L. McKenna, SJ, ‘Poem to Ó Briain’, The Irish Monthly 49 (1921), 112–17.
 36 Annals of the Four Masters, sub annis 1563, 1582, 1599, 1602.
 37 O’Mollony, Anatomicum, 112–13. It is claimed that Donough O’Brien was fostered by Conchobhar 
Mac Fhlannchadha and his wife Fionnghuala Nic Bhruaideadha for seven years. It is further claimed 
that bardic poet, Tadhg mac Dáire Mhic Bhruaideadha, who was the brother of Fionnghuala, was 
responsible for tutoring Donough O’Brien for 14 years and travelled with him to England where 
Donough visited the royal court. His visit to England is corroborated in the State Papers for the year 
1577. See H. C. Hamilton (ed.), Calendar of State Papers Ireland: Elizabeth I, 1574–85 (London, 
1867), 113. Also see J. S. Brewer and W. Bullen (eds), Calendar of the Carew Manuscripts preserved 
in the Archiepiscopal Library at Lambeth 1575–1588 (London, 1868), 115. (Calendar of the Carew 
Manuscripts hereafter.)
 38 See Lambert McKenna (ed.), Iomarbhágh na bhfileadh: contention of the Bards (2 vols, London, 
1918).
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The writing of history would have come naturally to Bruodin, no doubt drawing 
on his family’s reputation as chroniclers and literary men.39 The family to which 
he belonged, the Clann Bhruaideadha,40 were well-established by the time Bruodin 
was born and he noted in his writings that they possessed a number of estates 
in Kilraghtis and Templemaley parishes to the northeast of Ennis.41 In describing 
the family’s standing, Bruodin pointed out that one distinguished branch who 
produced the renowned bardic poet, Tadhg mac Dáire Mhic Bhruaideadha, enjoyed 
proprietorship of a number of estates including Knockanalban (Mount Scott) in 
Ibrickan in west Clare from the mid-sixteenth century. Bruodin had a clear reason 
to relate these facts because, as he tells us, Tadhg mac Dáire was a literatus whom 
he affectionately called his ‘great uncle of good memory’ (patruus meus magnus, 
bonae memoriae).42

Much of what is known about Antonius Bruodin comes from his own hand. 
Fortunately, it is possible to reconstruct his early life and some of the influences that 
acted on him before he left Ireland for Rome and, ultimately, the imperial lands of 
Bohemia. Bruodin was educated at a young age in the parish church of Kilraghtis 
and it was there where he received basic instruction in Latin grammar by a clerical 
kinsman, Fr Denis O’Nelan. In describing his early education, he wrote:

Pater Nelanus meus proximus consanguineus, sub cujus disciplina 
grammaticae rudimentis in puerili aetate studui.43

[Father Nelan, my closest kinsman, under whose teaching I studied the 
rudiments of grammar in my childish age].44

Bruodin’s knowledge of his own and other families’ genealogies suggests that he was 
influenced by the traditional scholarship of the Clann Bhruaideadha. His writings 
reveal more than a casual acquaintance with antiquarian topics such as history 
and genealogy and it is clear that he cultivated a network of Gaelic-Irish scholars 
later in his career in Rome and Prague. His knowledge and writings, including his 
recounting of the topography and history of the counties of Ireland, are just some 
of the informative miscellanea encountered among his extensive Latin writings.45

 39 Bruodinus, Propugnaculum, 770. He mentions that his family’s historical and genealogical works 
were kept in the family library at Moynoe in east Clare, in the possession of Flann Mac Bruaideadha.
 40 The Clann Bhruaideadha have attracted the attention of historians in respect of their history and 
background. See Diarmuid Ó Murchadha, ‘The Origins of Clann Bhruaideadha’, Éigse 31 (1999), 
121–30; and Cuthbert McGrath, ‘Materials for a history of Clann Bhruaideadha’, Éigse 4 (1943–44), 
48–66.
 41 O’Mollony, Anatomicum, 123–32.
 42 Bruodinus, Propugnaculum, 851.
 43 Ibid., 709.
 44 I wish to thank Dr Giacomo Fedeli of the Department of Classics, Trinity College Dublin, for this 
translation.
 45 See Bruodinus, Propugnaculum, 952–1068.
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Bruodin also recorded other aspects of Gaelic scholarship that would have been 
familiar to his family as chronicler-poets. This included recounting the genealogy of 
the Uí Bhriain kings along with descriptions of the Gaelic learned class, especially the 
professional chroniclers, poets and physicians.46 It is also clear that he had access to 
manuscripts of the Clann Bhruaideadha while living in Prague.47 These descriptions 
feature prominently in his writings as he sought to defend the scholarship of the 
Gaelic learned class and that of his own family against hostile commentators.48

Bruodin entered Quin Friary in the early 1640s as a Franciscan novice. Quin 
Friary was operating openly in the early 1640s, benefiting from the relaxation on 
the restriction of Catholic practice permitted under the Confederation of Kilkenny. 
Bruodin studied under a renowned teacher, Eugene O’Cahan, who was later 
executed by the Cromwellians.49 According to Bruodin’s own account, he studied 
at Quin Friary along with 18 members of the Clann Bhruaideadha.50 Records verify 
that his family developed close links with the Franciscans and a number of his 
kinsmen entered the Franciscan Order and achieved prominence both abroad and 
as guardians of Ennis Friary in the seventeenth century.51

Bruodin left Ireland in 164352 to embark upon further studies within the 
Franciscan Order. He initially studied under Luke Wadding at St Isidore’s College 
in Rome, and it was in Rome that he became acquainted with other prominent Irish 
Franciscans such as Froinsias Ó Maolmhuaidh, author of a grammar of the Irish 
language compiled in Latin.53 After defending his thesis in 164854 in Rome, he 

 46 See, for example, Bruodinus, Propugnaculum, 771, 787, 791, 1075–86.
 47 Bruodinus, Propugnaculum, 770, 781, 807, 851, 909, 912, 924, 936, 950, 1086. These manuscripts 
and writings may in fact have been copies made by Antonius Bruodin of original materials prior to 
departing Ireland in the mid-1640s.
 48 Ibid., 770.
 49 Ibid., 711–12.
 50 Ibid, 712.
 51 See McGrath, ‘Materials’, 50; and Benignus Millett, ‘Calendar of volume 13 of the Fondo di 
Vienna in Propaganda Archive: Part 2, ff. 201–401’, Collectanea Hibernica, 25 (1983), 30–62, at 31. 
On those Bruodins at Ennis Friary see Conlan, Franciscan Ennis, 64–65. A funerary plaque in the 
friary commemorates ‘Simon Brodin’ who died in 1792 aged 89. He seems to have trained in Prague, 
pointing to a century-long connection between the Irish Franciscan community in Prague and the 
Bruodins. See Jan Pařez and Hedvika Kuchařová, The Irish Franciscans in Prague 1629–1786: 
history of the Franciscan College of the Immaculate Conception of the Virgin Mary in Prague 
(Prague, 2015), 180.
 52 Bruodinus, Propugnaculum, 964. The date of 1643 contradicts Bruodin’s statement that he was 
a student at Quin Friary in 1644. See Bruodinus, Propugnaculum, 712. Whichever was the case, he 
seems to have been in Rome from the mid-1640s.
 53 Francisco O’Molloy, Grammatica Latino-Hibernica nunc compendiata (Rome, 1677). On his 
activities in Rome see Clare Lois Carroll, Exiles in a global city: the Irish and early modern Rome, 
1609–1783 (Leiden, 2018), 144–72. Ó Maolmhuaidh acted as an approbator to Bruodin’s book 
written under pseudonym and even compiled verse in Latin in praise of the Clann Bhruaideadha. 
See O’Mollony, Anatomicum, 136, 270.
 54 Brendan Jennings, ‘Theses Defended at St Isidore’s College, Rome, 1631–1649’, Collectanea 
Hibernica 2 (1959), 95–104, at 104.
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petitioned to be allowed to embark for the Irish College in Prague.55 In Prague he 
joined a community of Irish Franciscans who had been invited by the Habsburgs 
to help further the Counter-Reformation in the imperial territories in Bohemia. 
Upon arriving in Prague in 1650, Bruodin appears to have been an impressive, 
but rather controversial figure. The reason behind his relocation from Rome to 
Bohemia is not entirely clear but, according to Bruodin, two of his kinsmen lived 
in Prague. They were Fr Bonaventure Bruodin who held a chair of theology in 
Prague, and Captain Marcus Bruodin who served in one of the imperial regiments. 
The presence of these relatives may help explain his relocation from Rome.56

Bruodin’s writings and election as the guardian of the Franciscan friaries of 
Olomouc (1663), Our Lady of the Snows in Prague (1668) and Jindřichův Hradec 
(1672), stand as testimony to his abilities.57 Bruodin was just one of many Irish 
clerics who sought refuge in Europe in the seventeenth century, especially in the 
aftermath of the Cromwellian persecutions. He developed a reputation as a scholar 
on account of the Latin works that he dedicated to Scotist theology.58 What set him 
apart from many of his contemporaries was that his books contained considerable 
reference to Ireland and Irish affairs, including minutiae about people and events of 
his native Thomond.

Bruodin, in the same manner as many Irish clerics and theologians of the time, 
took an interest in the works of John Duns Scotus, and the theological tradition 
that developed out of the medieval Franciscan scholastic school.59 For much of his 
ecclesiastical career Bruodin busied himself with publishing a range of titles that 
reflected his intellectual tastes. Bruodin wrote at least seven works, the principal 
one of which was Propugnaculum Catholicae Veritatis (‘The Bulwark of Catholic 
Truth’).60 This 1,099-page tome was an impressive amalgamation of themes, in the 
main purporting to be a history of heresy, but which ventured into many topics 
including a chapter devoted to the martyred Catholic clerics of Ireland.61 It was 
within this chapter on the Irish martyrs that his life of Dermot McBruodin appears.62

The inclusion of the life of Dermot McBruodin suggests that it was somehow 
analogous to the martyrdoms suffered by fellow Catholic clergy. While he did not 

 55 Brendan Jennings, ‘Miscellaneous Documents II 1625–1640’, Archivium Hibernicum 14 (1949), 
1–49, at 8.
 56 O’Mollony, Anatomicum, 45–46, 125.
 57 Pařez and Kuchařová, Franciscans, 76–79.
 58 See Antonius Bruodinus, Oecodomia Minoriticae Scholae Salomonis Doctoris Subtilis (Prague, 
1663); Antonius Bruodinus, Corolla Oecodomiae Minoriticae Scholae Salomonis Doctoris Subtilis 
(Prague, 1664).
 59 On the scholarship of the Irish Franciscans see M. W. F. Stone, ‘The theological and philosophical 
accomplishments of the Irish Franciscans: from Flaithrí Ó Maoil Chonaire to Bonaventure Baron’ 
in Edel Bhreathnach, Joseph MacMahon OFM and John McCafferty (eds), The Irish Franciscans, 
1534–1990 (Dublin, 2009), 201–20.
 60 Bruodinus, Propugnaculum (Prague, 1669).
 61 Ibid., 424–505.
 62 Bruodinus, Propugnaculum, 500–04.
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attain martyrdom, the hardship endured by McBruodin was nevertheless regarded 
as a form of virtue and spiritual attainment, somewhat akin to ‘white’ martyrdom. 
This is recalled in his life when it records his enthusiasm for the ascetical practices 
of fasting, fervent praying and bodily flagellation. The symbolic language employed 
by Bruodin in describing the life of McBruodin drew from lexicon typically used 
to describe martyrs, including stock phrases such as Christi Athleta (‘athlete of 
Christ’). In this, and subsequent chapters, Bruodin brings to focus many Irish 
themes which render his work an important one for understanding the progress 
of the Reformation in Ireland and the British Isles from a contemporary Irish 
perspective.63

In 1669 Bruodin published Synopsis Vitae, Virtutum, et Miraculorum S. Petri de 
Alcantara64 (‘A synopsis of the life, virtues and miracles of St Pedro de Alcántara’), 
which focused on the life of the Spanish Franciscan, Pedro de Alcántara. In 
1671 Bruodin published his Anatomicum examen Enchiridii Apologetici65 (‘An 
anatomical examination of Enchiridion Apologeticum’). This 272-page book was 
written under the pseudonym Cornelius O’Mollony and is replete with detail about 
Ireland, containing much information about Bruodin’s own family, the Clann 
Bhruaideadha.66

Anatomicum was essentially a polemical reply to the works of the Irish cleric, 
Fr Thomas Carve (alias Carew, 1590–c.1672). In what had descended into an 
acrimonious exchange, Bruodin and Carve criticised each other across the pages 
of a number of publications. The origins of their dispute can be traced back to 
Bruodin’s criticism of Fr Thomas Carve’s writings and Carve’s own view that the 
Irish became civilised thanks to the Anglo-Norman invasion and the resultant Old 
English cultural influence.67 Bruodin took exception to Carve’s writings, which he 
regarded as slanderous, and sought to refute Carve’s views on the Gaelic literati and 
their cultural achievements.

It is against this background that Bruodin drew attention to the deeds of his 
family and to the life of Dermot McBruodin. The level of detail in which he narrates 
the life of McBruodin is proof that he regarded the friar’s life as an important 

 63 Ibid., 588–618.
 64 Antonius Bruodinus, Synopsis vitae, virtutum, et miraculorum S. Petri de Alcantara (Prague, 
1669).
 65 Cornelius O’Mollony Anatomicum examen, Enchiridii Apologetici, seu famosi cujusdam libelli, 
a Thomas Carve (verius Carrano) sacerdote Hiberni furtive publicati, quo Carrani imposturae, 
& calumniae religiose refutantur (Prague, 1671). The title can be translated: ‘An anatomical 
examination of Enchiridion Apologeticum, or of a certain infamous pamphlet published furtively 
by Thomas Carve [‘Carran’, more truthfully], an Irish priest, by which Carran’s impostures and 
calumnies are scrupulously refuted’.
 66 O’Mollony, Anatomicum, 123–35.
 67 This view is expressed in Carve’s book: Thomas Carve, Lyra seu Anacephalaeosis Hibernica, 
in qua de exordio, seu origine, nomine, moribus ritibusque Gentis Hibernicae succinte tractatur, 
cui quoque accessere Annales ejusdem Hiberniae necnon rerum gestarum per Europam 1148–1650 
(Vienna, 1651). The first part of the title translates as: ‘The Lyre, or the Recapitulation of Ireland’.
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aspect of his wider narrative on the persecution of Catholic clergy. The focus on 
McBruodin’s life suited the author’s concerns about the suppression of the Catholic 
clergy in his homeland and the part that his own family played in promoting the 
Catholic cause.

The energic Franciscan, always eager to defend his Gaelic heritage and 
theological viewpoints, wrote two further works. In 1676 he produced an important 
Scotist work entitled Armamentarium Theologicum Ad Mentem Doctoris Subtilis68 
(‘A theological arsenal for the mind of a subtle doctor’) and he appears to have 
prepared for publication another work that was printed posthumously in 1721.69 
His indefatigable pen only rested upon his death by plague, which swept through 
Prague in May 1680.70

Dermot McBruodin: the ‘mad friar’

Almost all that is known about Dermot McBruodin has come down to us in a single 
source by fellow Franciscan and kinsman, Antonius Bruodin. Our remaining 
knowledge about his life and background can only tentatively be reconstructed with 
the help of other sources, including two brief independent accounts. The reason 
why Bruodin’s account is important is because there exists no other comparative 
description of a cleric from late sixteenth-century Thomond, as well as the fact 
that it provides an alternative view on the religious situation at that time. There 
are relatively few witnesses to the life and activity of Donough O’Brien, fourth 
earl of Thomond, outside of English administrative records, so Bruodin’s account 
provides a rare insight into the earl’s sympathies and his standing among both the 
English and Irish.

By virtue of this, it is necessary to regard Bruodin’s singular account of the 
friar with a degree of caution. His account reflects an assortment of anecdotal 
stories, along with apocryphal and historical themes, designed to elicit sympathy 
from the reader and to demonstrate the piety and steadfast devotion of his 
kinsman. The reason for regarding some elements of the friar’s life as apocryphal 
is that an important motivation behind Bruodin’s writing was that he was seeking 
to defend his family’s traditional role as chronicler-poets to the O’Briens from 
certain detractors. He was also conscious to defend his family’s hereditary patron, 
Donough O’Brien, fourth earl of Thomond, whose intervention was credited by 
Bruodin for saving the life of McBruodin. In relating these and other matters, 

 68 Antonius Bruodinus, Armamentarium theologicum ad mentem doctoris subtilis (Prague, 1676).
 69 Antonius Bruodinus, Descriptio regni Hiberniae sanctorum insulae, et de prima origine 
miseriarum & motuum in Anglia, Scotia et Hibernia, regnante Carolo Primo Rege (Rome, 1721). 
This title can be translated as: ‘A description of the kingdom of Ireland, island of saints, and about 
the first source of miseries and troubles in England, Scotland and Ireland during the reign of King 
Charles the First’.
 70 Benignus Millett, ‘Some Lists of Irish Franciscans in Prague, 1656–1791’, Collectanea Hibernica 
36:37 (1994/1995), 59–84, at 63.
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Bruodin can be prone to indulge the reader with exaggerated descriptions and 
colourful tropes.71

Aside from the familial motivation that can be ascribed to Bruodin’s writing, there 
was another more pressing reason. This was that Bruodin was seeking to portray 
the persecution and tribulations of the Franciscan Order in Ireland. The Franciscans 
made a significant and lasting impact on Catholic practice in the immediate 
post-Reformation period.72 Their legacy included preaching and ministering in 
Gaelic territories and the effective integration of traditional Catholic themes into Irish 
poetry and prose.73 The Franciscans were at the forefront of efforts to print devotional 
works in Irish and they were aided in doing so by the Irish Franciscan College in 
Louvain.74 A number of Franciscans at Louvain were themselves the product of  
the bardic schools and thus were well equipped to produce devotional pieces, such 
as catechisms and instructive poems, for an Irish-speaking Catholic audience.75

In common with the regular Augustinians, the Franciscans were active in 
integrating traditional Gaelic scholarship within the milieu of ecclesiastical 
learning.76 Through making available Irish-language translations of European 
devotional literature and an emphasis on preaching, the Franciscans fostered strong 
linkages between Catholicism and Gaelic identity.77 Historians have pointed to the 
pivotal role played by the Franciscans in Ireland in elaborating a Gaelic Catholic 
identity that was anchored in their earlier efforts of establishing a network of 
friaries and their preaching activities in Gaelic territories. As Raymond Gillespie 

 71 For example, see his exaggerated claim that 800 students studied at Quin Friary in 1644. See 
Bruodinus, Propugnaculum, 712.
 72 Raymond Gillespie, ‘The Irish Franciscans, 1600–1700’ in Edel Bhreathnach, Joseph MacMahon 
OFM and John McCafferty (eds), The Irish Franciscans, 1534–1990 (Dublin, 2009), 45–76.
 73 See Cuthbert Mhág Craith, Dán na mBráthar Mionúr (2 vols, Dublin, 1967).
 74 Elizabethanne Boran, ‘Printing in Early Seventeenth Century Dublin: Combating Heresy in 
Serpentine Times’ in Elizabethanne Boran and Crawford Gribben (eds), Enforcing reformation in 
Ireland and Scotland, 1550–1700 (Ashgate, 2006) 40–65, at 43–44.
 75 See Bernadette Cunningham, ‘The culture and ideology of Irish Franciscan historians at Louvain, 
1607–1650’ in Ciaran Brady and Iván Berend (eds), Ideology and the historians (Dublin, 1991), 11–30. 
Also see Mícheál Mac Craith, ‘Beathaíonn na Bráithre na Briathra’: the Louvain Achievement’, 
Seanchas Ardmhacha: Journal of the Armagh Diocesan Historical Society 21 (2008), 86–123. 
(Seanchas Ardmhacha, hereafter.)
 76 On the Augustinians see Pádraig Ó Riain, ‘The regular canons and Irish hagiography’ in Martin 
Browne and Colmán Ó Clabaigh (eds), Households of God: the regular canons and canonesses of 
St Augustine and of Prémontré in medieval Ireland (Dublin, 2019), 207–14.
 77 On the fusion of native learning and the Franciscans see Edel Bhreathnach, ‘The mendicant 
orders and vernacular Irish learning in the late medieval period’, Irish historical studies 37:147 
(2011), 357–75. Also see Benignus Millett, ‘The translation work of the Irish Franciscans’, Seanchas 
Ardmhacha 17:1 (1996–97), 1–25. On the preaching of the Franciscans in Ireland and the Gaelic 
regions in Scotland see Jason Harris, ‘The Irish Franciscan mission to the Highlands and Islands’ 
in David Edwards and Simon Egan (eds), The Scots in early Stuart Ireland: union and separation 
in two kingdoms (Manchester, 2016), 203–29; and Fiona A. MacDonald, Missions to the Gaels: 
Reformation and Counter-Reformation in Ulster and the Highlands and Islands of Scotland, 
1560–1760 (Edinburgh, 2006), 55–96.
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has argued, the fifteenth century witnessed a dramatic expansion of the mendicant 
orders and the Franciscans, with much of it drawing on the popularity of observant 
reform movements. For the Franciscans, much of their success lay in the fact 
that, with no parish duties to attend, they could concentrate on pastoral missions, 
enabling them to establish reputations as effective preachers and confessors.78 
Some of the impetus of the observant reform in the fifteenth century which was 
enthusiastically adopted by Franciscan communities such as at Quin Friary in 1433, 
sprung from Gaelic territories.79 The observant reform was introduced at Banada 
in Connacht in 1423 among the Augustinians and from there spread to other Irish 
Augustinian communities as far afield as Callan in county Kilkenny. The observant 
reform movement gripped the Franciscans, Dominicans and Augustinians around 
the same time in the 1420s and 1430s, attesting to the vitality that existed in parts of 
the Irish church a century before the Reformation.80 Concomitant with the activity 
of the Franciscans and others—much of which was done in the vernacular and 
directed at ministering to local populations—was the role played by the Gaelic 
literati in promoting a receptive environment for counter-Reformation Catholicism.

The Gaelic literati, especially the literary professionals such as the poets and 
historians, were prominent in disseminating traditional Gaelic devotional materials 
and themes. As a group with a coherent worldview and shared interests, they were 
largely overlooked by the Established Church along with the cultural entrepot that 
they could have provided to abet the spread of Protestant ideas.81 The slowness 
in bringing about an Irish translation of the bible and other religious texts that 
reflected Protestant worship and belief acted to hinder the spread of Reformation 
ideas in Gaelic areas. This is in contrast to what occurred in Scotland, where 
the Campbell earls of Argyll were quick to support the translation of texts into 
the vernacular, thus encouraging the dissemination of reformed ideas into the 

 78 Raymond Gillespie, ‘Traditional religion in sixteenth-century Gaelic Ireland’ in Tadhg 
Ó hAnnracháin and Robert Armstrong (eds), Christianities in the early modern Celtic word 
(Basingstoke, 2014), 29–41, at 33. The same was also true of the Dominicans who also established a 
reputation as preachers.
 79 On Quin see the papal licence issued in 1433 in J. A. Twemlow (ed.), Calendar of Papal Registers 
relating to Great Britain and Ireland: volume 8, 1427–1447 (London, 1909), 457.
 80 Francis X. Martin, ‘The Irish Augustinian Reform Movement in the Fifteenth Century’ in 
J. A. Watt, J. B. Morrall and F. X. Martin (eds), Medieval studies presented to Aubrey Gwynn, S.J. 
(Dublin, 1961), 230–64, at 241; and see Gwynn and Hadcock, Medieval religious houses, 295.
 81 The idea of the literary professionals acting as agents and supporters for the spread of Protestant 
ideas was envisaged by John Carswell (d. 1572), bishop of the Isles, and is not an insignificant 
factor in explaining the success of the Reformation in the Gaelic regions of the Scottish Highlands. 
Carswell, in his translation of the Book of Common Order (Foirm na nUrrnuidheadh) in 1567, used 
classical Irish in order for it to be well received by the Gaelic literati. In it he bemoaned the preoccu-
pation of the poets and Gaelic writers with seanchas and tales of the Fianna while foreseeing that 
the Gaelic literati would accept the reformed church, and he expressed hope that his translation 
would also be used in Ireland to advance the Reformation among the Irish-speaking population 
there. See R. L. Thomson and Angus Matheson, Foirm na n-Urrnuidheadh: John Carswell’s Gaelic 
Translation of the Book of Common Order (Edinburgh, 1970), 11, 13.
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Highlands and beyond. It has been pointed out that almost 60 years transpired from 
the time of the Reformation in England to the publication of the Irish Prayerbook, 
but from the Reformation in Scotland to John Carswell’s ‘Book of Common Order’ 
(Foirm na nUrrnuidheadh), just over six years elapsed.82

The consequence of this lack of decisive and swift engagement with Gaelic 
culture and the language of the majority was recognised by Bishop William King of 
Derry at the end of the seventeenth century; albeit a rather belated conclusion that 
nonetheless had as much resonance in Ulster at that time as it did in north Munster 
earlier in the century.83 The fusing of Catholicism and Gaelic culture owed much to 
the Franciscans but this, in turn, rested on a deeper aspect of cultural engagement 
with elite groups in Gaelic culture (e.g. poets and historians), as well as owing 
something to the stock of capable personnel who, as trained members of the Gaelic 
literati, were recruited into the ranks of the Franciscan Order.84

In the pre-Reformation period, the mendicant orders were heavily involved in 
preaching in Ireland; indeed, preaching was a crucial tenet of their founding principal. 
Both Dominicans and Franciscans served as skilled preachers, travelling to parishes 
and delivering sermons across the cultural and linguistic boundaries (inter hibernicos 
et anglicos) of Ireland. The high regard that the laity held for them is witnessed in 
an early sixteenth-century tract composed just prior to the Reformation and which, 
while containing hostile views of the Gaelic-Irish, emphasised the efficacy of the 
mendicants’ preaching compared to the secular clergy:

Some sayeth, that the prelates of the churche, and clergye, is much 
cause of all the mysse order of the land; for ther is no archebysshop, ne 
bysshop, abbot, ne pryor, parson, ne vicar, ne any other person of the 
Churche, highe or lowe, greate or smalle, Englyshe or Iryshe, that useyth 
to preach the word of Godde, saveing the poore fryers beggers.85

By the time this tract was written, if not a century before, the Franciscans had fully 
integrated into the Gaelic territories, becoming an integral part of the religious 
landscape. This was particularly the case for those who had adopted the strict 

 82 Thomson and Matheson, Foirm na n-Urrnuidheadh, lxxvii. The 60 years presumably refers to 
the completion of the Irish version of the New Testament in the 1590s, although it was not printed 
until 1602. The New Testament (Tiomna Nuadh) translation into Irish was begun by Nicholas Walsh, 
bishop of Ossory, who worked on it until his death in 1585. Following his death, work continued on 
it by Nehemiah Donellan, archbishop of Tuam, and it was completed by Uilliam Ó Domhnuill, who 
eventually succeeded Donellan to the archbishopric of Tuam. Ó Domhnuill was also responsible for 
the Irish translation of the Book of Common Prayer which was printed in 1608.
 83 William King, A discourse concerning the inventions of men in the worship of God (Dublin, 
1694), 91.
 84 Mícheál Mac Craith, ‘The Gaelic reaction to the Reformation’ in Steven G. Ellis and Sarah Barber 
(eds), Conquest and Union: fashioning a British state, 1485–1725 (London, 1995), 139–61.
 85 State Papers published under the authority of His Majesty’s Commission: King Henry the Eighth, 
vol. 2, part III (1834), 15.
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observance, such as the community at Ennis Friary, apparently under the auspices 
of the local Uí Bhriain rulers.86 Their integration in Gaelic culture was exemplified 
by their pattern of recruitment, in so far as it may be identified, in that many of their 
novices were drawn from the Gaelic learned class who had longstanding links to the 
Gaelic nobility. The link between the Franciscans and the learned Gaelic class—
especially the poets (filí) and historians (seanchaidhe)—aided their missionary 
efforts and the undertaking of hagiographical and literary projects. Families such as 
Bruodin’s own Clann Bhruaideadha, along with other professional learned lineages 
such as the Meic an Bhaird, Uí Chléirigh and Uí Mhaoilchonaire, maintained close 
links to the Franciscans.

Such professional families were responsible for supplying high calibre friars to 
the Irish seminaries on the continent. It was in this context that Antonius Bruodin 
defended the Irish Franciscans, cognisant of the foreign readership of his writings. 
His reports on the persecution of Catholics in Ireland would have found sympathy 
among a continental Catholic audience and, more immediately, among his own 
Franciscan brethren in Prague, many of whom were also Irish émigrés and belonged 
to learned professional families.87

It is significant that learned families such as the Clann Bhruaideadha were 
attracted to the Franciscans and the ethos of Tridentine Catholicism.88 There is 
little evidence to suggest that they were involved in the medieval church prior to the 
Reformation or that they had contributed to the ranks of the Franciscans on the scale 
that they achieved in the seventeenth and eighteenth centuries.89 Indeed, Dermot 
McBruodin is the first member of the family who can positively be identified as 
a Franciscan. However, a striking number of the family entered the Franciscan 
order and served at Ennis Friary from the mid-seventeenth century. The principal 
reason for this was the introduction of English law, language and administration in 
Thomond from the late sixteenth century, which rendered the traditional profession 
of the Clann Bhruaideadha redundant, compelling them to seek new forms 
of patronage outside of their traditional sources.90 It is in this context that their 

 86 Annals of the Four Masters, sub anno 1540. The adoption of the strict observance in Ennis 
was under the impetus of Murchadh Ó Briain and other nobles with the consent of the Franciscan 
superiors.
 87 See, for example, the list of clerics printed in Anatomicum in which the Thomond brehon-lawyer 
family, the Meic Fhlannchadha (‘Clanchy’), feature prominently. See O’Mollony, Anatomicum, 204, 
268
 88 On the Gaelic learned families and Counter-Reformation Catholicism see Samantha Meigs, 
The reformations in Ireland: tradition and confessionalism, 1400–1690 (New York, 1997), 77–89, 
99–100.
 89 Luke McInerney, Clerical and learned lineages of medieval Co. Clare: a survey of the fifteenth-
century papal registers (Dublin, 2014), 154–61.
 90 On the point that a decline in secular patronage encouraged members of the learned families to 
pursue careers within an ecclesiastical context and to promote the cause of Irish Catholicism through 
their scholarship, see Bernadette Cunningham, ‘Catholic intellectual culture in early modern 
Ireland’ in Tadhg Ó hAnnracháin and Robert Armstrong (eds), Christianities in the early modern 
Celtic word (Basingstoke, 2014), 151–63 at 152–53.
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noteworthy recruitment into the ranks of the Franciscans, following the demise of 
the traditional Gaelic system of scholarship, should be viewed.

It might also have been the case that marriage links with other learned families 
also acted to draw the Clann Bhruaideadha into the orb of the Franciscans. The 
Clann Bhruaideadha appear to have enjoyed matrimonial and professional links 
with the Uí Chléirigh chroniclers, whose involvement with the Franciscans in the 
seventeenth century is well-known.91 In 1595, Maccon mac Con Choiccriche Uí 
Chléirigh, ollamh to Ó Domhnaill in history, died while visiting Lettermoylan at 
Mount Callan in Thomond.92 Maccon’s death at Lettermoylan almost certainly 
took place during a visit to the Clann Bhruaideadha.93 Links between the Clann 
Bhruaideadha and the Uí Chléirigh appear to have dated from some years before 
this time.94 The link between the two learned families was grounded in marriage 
and professional scholarship.

The fact that Ennis Friary contained the burial tomb of the Clann Bhruaideadha, 
which was situated next to the tomb of their patrons, the Uí Bhriain, suggests 
longstanding connections with the friary and its patrons.95 Tridentine Catholicism, 
as propounded in the Irish colleges on the continent, attracted the talents of men from 
the professional learned families. Religious orders like the Franciscans served as 
attractive outlets for intellectual expression and the attainment of higher learning.96 
Whether the attraction to the Franciscans by the Clann Bhruaideadha was due 
to the influence of other learned families, or the prospect of securing patronage 
from, and preferment within, the Order, is uncertain. However, the fact that at least 
six members of Bruodin’s family became Franciscans in the seventeenth century 
indicates their strong attachment to the Order.97

This link between Bruodin’s family and the Franciscans at Ennis meant that he 
was privy to historical events connected with the friary and his family. Bruodin 
was well informed as regards Irish matters and he appears to have had access to a 
number of source documents such as the O’Brien genealogies and copies of Irish 
annals and histories.98 In writing the life of Dermot McBruodin, it seems likely that 

 91 On marriage links between the Clann Bhruaideadha and the Uí Chléirigh see O’Mollony, 
Anatomicum, 135.
 92 Annals of the Four Masters, sub anno 1595.
 93 Lettermoylan was held by the Clann Bhruaideadha. See the recitation of their landholding in 
the 1618 Great Office for Inchiquin in Petworth House Archive MS 16/B/E [Great Office taken on 
1 September 1618]. Also see K. W. Nicholls, The Irish fiants of the Tudor sovereigns during the 
reigns of Henry VIII, Edward VI, Philip & Mary, and Elizabeth I (Dublin, 1994), Fiant no. 5686; and 
see NLI MS 45,686/1 (c.1614).
 94 Annals of the Four Masters, sub anno 1584. The reference here to the Uí Chléirigh keeping a 
house of hospitality in Thomond suggests that they were in contact with the Clann Bhruaideadha.
 95 Bruodinus, Propugnaculum, 968.
 96 Bernadette Cunningham, The Annals of the Four Masters: Irish history, kingship and society in 
the early seventeenth century (Dublin, 2010), 282–86.
 97 On those Bruodins at Ennis Friary see Conlan, Franciscan Ennis, 64–65.
 98 See, for example, Bruodinus, Propugnaculum, 770, 783, 909, 912, 930, 1077–86.
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he drew liberally not only from family sources but also from official Franciscan 
documents, as is evidenced by his use of precise dates. We know from Bruodin’s 
other writings that he was not reticent in making use of official records and he often 
cites the names of his references.

In detailing the killings of clerics in Thomond under the Cromwellian forces, 
Bruodin drew from reports such as Maurice Conry’s Threnodia Hiberno-
Catholica.99 He also had at his disposal other material, such as a vita of the martyr 
John Kearney, written by Joseph Sall OFM and Canon Geoffrey Sall,100 and he 
had a copy of a rare pamphlet, Sanguinea Eremus Martyrum Hiberniae Ord. 
Eremit S.P. Augustinii, which was printed by an Augustinian, James O’Mahony, 
in 1655.101]

Bruodin’s precise recording of the date of death of Dermot McBruodin strongly 
suggests that he compiled the life from official Franciscan records available to 
him. In fact, the submission of a precise date of death may have derived from a 
now lost necrology of Ennis Friary that Bruodin had access to in Prague. Such 
necrologies recorded the deaths of friars, nobles and benefactors of the Franciscan 
community so that they could be commemorated. Intercession for the dead was 
a recurrent feature of medieval piety and each Franciscan friary was required to 
keep a necrology, from which the names of benefactors were read out during the 
domestic chapter.102

Details about the life of Dermot McBruodin appear to have been well-known 
to Bruodin; indeed, the friar was almost certainly personally known to Bruodin’s 
father who lived several miles north of Ennis at Ballyogan.103 In view of this it 
is highly probable that Bruodin was well-versed in the stories about Dermot 
McBruodin, some of which must have circulated among his own kinsmen.

The life of Dermot McBruodin

The general outline of the life of Dermot McBruodin has been recorded by 
T. J. Westropp, but until now it has not been translated and treated to a detailed 
commentary.104 Hitherto, historians have either glanced over the short life of the 

 99 F. M. Morisonus, Threnodia Hiberno-Catholica, sive planctus universalis totius cleri et populi 
regni Hiberniae (Innsbruck, 1659). It is believed that this work was written under pseudonym and 
that the real author was Maurice Conry (Muiris Ó Maolchonaire) who, in the late 1640s, was at the 
Irish College at Louvain, writing a now lost Irish–Latin dictionary.
 100 O’Mollony, Anatomicum, 258.
 101 F. X. Martin, ‘Sanguinea Eremus Martyrum Hiberniae Ord. Eremit S.P. Augustini (1655)’, 
Archivium Hibernicum 15 (1950), 74–91, at 77.
 102 Michael Robson, The Franciscans in the Middle Ages (Woodbridge, 2006), 142.
 103 Bruodinus, Propugnaculum, 961.
 104 See, for example, Westropp, ‘History of Ennis Abbey’, 46. In subsequent writings, Westropp makes 
other references to Dermot McBruodin, including a passing remark in the following reply to an 
article: George J. Hewson, ‘The succession of the early Earls of Thomond, etc.’, The Journal of the 
Royal Historical and Archaeological Association of Ireland 9:80 (1889), 239–44, at 244. His life 
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friar and its historical attributes or have misinterpreted some of its detail. For 
example, Westropp claims that Dermot McBruodin was from ‘Mount Calary’, 
an erroneous reading of a placename connected to both the friar and the Clann 
Bhruaideadha. This misreading hindered Westropp in identifying it as Mount 
Callan in Ibrickan barony.105 The placename is easily distinguishable as elsewhere 
in Bruodin’s writings he claimed that the Clann Bruaideadha had substantial 
landholding in Ibrickan, including the rent-free estate of Knockanalban to the south 
of Mount Callan.106

Bruodin’s narrative about the career of Dermot McBruodin is striking in its detail. 
Bruodin tells us that Dermot was the son of Milarus (Maoilín) of Mount Callan and 
Joanna ‘de Mohony’ (McMahon) of the Clann Mhathghamhna of Corkavaskin, a 
family that Bruodin’s great uncle Tadhg mac Dáire Mhic Bruaideadha married 
into and acted for in land transactions.107 Dermot was possibly related to the 
main branch of the Clann Bhruaideadha of Ibrickan from whence a succession of 
learned kinsmen held the ollamhnacht of seanchas. It also remains a possibility that 
McBruodin was the son of Maoilín Mac Bruaideadha (d.1582),108 whom the annals 
call the ollamh to Conchobhar Ó Briain, third earl of Thomond. While this is far 
from certain, if it were the case the friar was well-connected and would have been 
known to the Uí Bhriain and other nobles in Thomond.

Bruodin’s description submits to such a possibility when he mentions that 
Dermot’s father Milarus (Maoilín) was ‘especially dear to Prince Cornelius 
[Conchobhar] O’Brien’. This would tally with Maoilín being an ollamh, the 
attainment of which required rigorous training in a bardic school. Such a role would 
have placed him in the court of the earl of Thomond as a counsellor. Whatever 
family branch of the Clann Bhruaideadha to which Dermot McBruodin belonged, 
his kinship with the Ibrickan branch linked him to leading members of the family 
such as bardic poet Tadhg mac Dáire Mhic Bhruaideadha.

Bruodin wrote that Dermot entered Ennis Friary as a novice and travelled to 
Spain to further his studies. Little is known about McBruodin’s career on his return 
to Ireland from his studies in 1575. He might be the cleric recorded among the 
O’Sullivan Beare papers where it was observed that a ‘Dermisso Brodigno’ served 
as the head chaplain of the Catholic army in Munster:

was treated to a translation, but with limited commentary, in McInerney, ‘A most vainglorious man’, 
258–63.
 105 Westropp, ‘History of Ennis Abbey’, 46.
 106 O’Mollony, Anatomicum, 109. The claim can be verified in the historical record. See Luke 
McInerney, ‘The Earl of Thomond’s 1615 Survey of Ibrickan, Co. Clare’, North Munster Antiquarian 
Journal 53 (2013), 173–91; and Martin Breen, ‘The 1626 rental of Thomond property’, North Munster 
Antiquarian Journal 54 (2014), 1–25 at 24–25.
 107 See the land deed at NLI MS 45,669/2 [dated 1606] where Tadhg mac Dáire acted as a ‘feofee 
for uses’ for land in Clonderalaw. He was recorded as ‘Thadeus McBruodine de Corkanalabuna’ 
(i.e. Knockanalban). The main signatory was Toirdhealbhach Ruadh Mac Mathghamhna, chief 
representative of his lineage and owner of Clonderalaw castle.
 108 Annals of the Four Masters, sub anno 1582.
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Dermisso Brodigno,109 priest, prelate and head chaplain of the Catholic 
army. He served throughout the war with the Baron of Lihsnave [recte 
Lixnaw] and the Lord of Biraven, administering the holy sacraments 
and maintaining soldiers at his own cost. He was captured by the enemy, 
imprisoned for three years and sentenced to death for the Catholic cause, 
but he escaped miraculously. It was he who formed a league of fifteen 
Catholic lords who began the war in Momonia [i.e. Munster]. In this war 
he lost all his estates, five relatives and many soldiers.110

Alternatively, Dermot may have been the priest called ‘Dermond Mac Brodie’ who 
was one of the besieged during the English attack on Listowel Castle by Sir Charles 
Wilmot in 1600 and whose life was spared.111 Despite references to clerics with this 
namesake involved in the Nine Years War, it is not certain if any can be identified as 
friar Dermot McBruodin. The lack of bibliographical detail about McBruodin from 
1575 when he returned to Ireland from Spain, and 1603 when he was apprehended 
near Limerick, suggests that he could have been involved in the Nine Years War. 
But the lack of verifiable information linking him to these namesakes means that 
his activities prior to his capture remain obscure.

However, two independent references confirm aspects of Bruodin’s life of 
Dermot McBruodin. One is a list of Catholic personnel dated c.1613 ostensibly 
for the purposes of informing Lord Deputy Chichester of the activities of Catholic 
clergy. The contents of this list appear to have formed a dossier prepared for the 
English crown’s response to recusancy at the time of the 1613 parliament. While not 
exhaustive, the list appears to have been compiled with considerable accuracy and 
was derived from a number of sources including interviews with Catholic clerics, 
county sheriffs and clergy from the Established Church. The section concerning 
Catholic personnel for county Clare recorded six Franciscan friars tersely described 
as ‘simple friars and verie old’. Among these friars was one named ‘Dermott 
McBruadin’.112 Unfortunately no further detail is furnished in the list as regards 
where these six friars dwelt and whether any of them continued to dwell in or near 
the dissolved friaries of Ennis or Quin.

This last question is partially answered by a different but near-contemporary 
report that was compiled in c.1615. This report provides observations on the 
conditions of the Irish Franciscan friaries and their surviving communities. The 
report, consisting of a list of friaries accompanied by a commentary, was authored 
by the Irish Franciscan, Donatus Mooney. In his observations on Ennis, he noted 

 109 Micheline Kerney Walsh, ‘O Sullivan Beare in Spain: some unpublished documents’, Archivium 
Hibernicum, 45 (1990), 46–63, at 55. Elsewhere in a list of priests his name is given as ‘Brodino’.
 110 Ibid., 53.
 111 See Pacata Hibernia: or, a history of the wars in Ireland, during the reign of Queen Elizabeth 
(Dublin, 1810), 176.
 112 Brian Mac Cuarta, ‘Irish Government lists of Catholic personnel, c.1613’, Archivium Hibernicum, 
68 (2015), 63–102, at 75.
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a lone friar living in a monastic cell at Ennis Friary. His reference to Ennis Friary 
occurs in the text under its Latin-Irish designation, Conventus de Inish Cluain 
Rauada:113

Erat conventus valde celebris et frequens fratribus, ex quibus tamen unus 
tantum superest, qui ibi inter Anglos in suo habitu vivere permittitur, et 
celebrat privatim in cubiculo suo. Hic religiosus est admodum zelosus.114

[The convent used to be very crowded and full of friars, but only one 
of them is still alive, who is allowed to live in his attire amongst the 
English and who celebrates [mass] privately in his cell. This cleric is 
very zealous.]115

The report was compiled from Mooney’s eyewitness testimony. The text reflects the 
basic facts conveyed by Bruodin about the ageing Dermot McBruodin, particularly 
the reference to his attire and the recognition that he was permitted to undertake 
religious oblations within the walls of the friary which had been converted for other 
uses. He also seems to have been considered as a zealous friar, for Mooney relates 
a curious incident that occurred in 1603 regarding the disinterring of the body of 
Domhnall (Daniel) Ó Nialláin, Protestant bishop of Kildare (sed. 1583–1603), from 
its burial place in Ennis Friary.116

Bishop Ó Nialláin was of the well-known Uí Nialláin hereditary medical family 
and his father was Seán Óg Ó Nialláin, the crown-appointed Protestant bishop of 
Kilfenora (sed. 1541–72).117 Mooney writes that the removal of Bishop Ó Nialláin’s 
body from an elegant tomb that he had erected for himself out of ‘polished marble’ 
was carried out by McBruodin with the help of ‘strong accomplices’. This act of 
religious zeal by the friar was on account of his objection of having the bishop’s 
body—whom Mooney dubs the pseudo-Episcopus—entombed within the friary’s 
consecrated ground. This objection was due to Ó Nialláin’s affiliation with the 
Established Church. This act, which appears only to have been recorded by Mooney, 

 113 Inis Cluain Ramhfhada is the name in Irish that is sometimes used for Ennis Friary in the annals. 
See Annals of the Four Masters, sub anno 1540. It is also called Mainistir Inse i t-Tuadhmhumhain. 
See ibid., sub annis 1247, 1570.
 114 Brendan Jennings, ‘Brussels MS. 3947: Donatus Moneyus, De Provincia Hiberniae S. Francisci’, 
Analecta Hibernica 6 (Nov. 1934), 12–138, at 60.
 115 I thank Dr Giacomo Fedeli of the Department of Classics, Trinity College Dublin, for this 
translation.
 116 Jennings, ‘Brussels MS. 3947’, 60. The reference in the text to ‘Gulielmus Nellanus’ (William 
Nellan) appears to be in error. The bishop’s forename was Daniel (Domhnall).
 117 Annals of the Four Masters, sub anno 1572. This bishop was interred in Kilfenora Cathedral. On 
the Uí Nialláin see Luke McInerney, ‘The O’Neylons of Dysert and Austria’, The Other Clare 42 
(2018), 25–32. On their role as physicians to the O’Briens of Thomond see Brian Ó Dálaigh, ‘Doctors 
Donnell and James Neylon and the O’Briens of Thomond 1530–1599’, The Other Clare 15 (1991), 
15–19. Also see Annals of the Four Masters, sub anno 1599.
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may in fact have been the catalyst for the arrest of McBruodin, which occurred in 
that same year. Such a visceral act of protest against a prelate of the Established 
Church conceivably would have drawn attention to the activity of the friar and, 
consequently, place pressure on the earl of Thomond. Under such circumstances 
any tacit protection of the friar by the earl would have been difficult to sustain.

Following the Royal Visitation of the Diocese of Killaloe in 1615 and the finding 
that many of the parish churches around Ennis were in an ill state of repair,118 Ennis 
Friary was converted into a Protestant parish church. Parishioners of the adjoining 
parishes of Doora, Drumcliff and Kilmaley resorted to the friary to attend Protestant 
services. According to John Rider, the Protestant bishop of Killaloe (sed. 1612–32):

There is another faire and large church in my Diocese, called ye church 
of Ennis, which is not properly a Paroch Church: yet because ye said 
Ennis is ye shire towne for that county (being in ye county of Clare) 
yrfore it was thought fit by ye Regall Visitours in Ano. 1615 to build that 
church, and to cause ye parishioners of ye next adjoyning parishes, viz., 
of Dury, Dromcliffe, and Kilmaly to resort tither to divine service, as to 
theyr parish church.119

The appearance of the aged friar, dwelling within his monastic cell where he was 
permitted to celebrate mass, must have been a cause of curiosity for Mooney, who 
had witnessed first-hand the suppression and dilapidation of Franciscan properties 
across the country as he compiled his report for his superiors. In county Clare, 
he reported that Quin Friary was in a state of disrepair where only a few elderly 
friars dwelt, and that the gold and silver vessels of the friars had been given into 
the custody of the ‘Lord McNamara’ of Knappogue castle,120 only to be kept by his 
widow who refused to divulge their whereabouts.121 Travelling through Thomond, 
Mooney would have seen many churches in disrepair whose Catholic clergy were 
often themselves non-resident owing to the unsettled conditions.122

According to Bruodin, Dermot was captured near Limerick in 1603 but, due 
to the intervention of the earl of Thomond, who argued that Dermot was a fool 
and used for his entertainment, he was acquitted and put to liberty. Remarkably, 
the ‘mad friar’ was permitted to preach in Ennis under the earl’s protection. An 

 118 Dwyer, Diocese of Killaloe, 91–92. Note the reference for Doora: ‘the parishioners resort to the 
Church of Innish’.
 119 Ibid., 130.
 120 This was Seán Mac Conmara Fionn, Lord of West Clann Chuiléin, who died in 1602. See Annals 
of the Four Masters, sub anno 1602. On this branch of the Meic Conmara and their lordship see Luke 
McInerney, ‘The West Clann Chuiléin Lordship in 1586: Evidence from a Forgotten Inquisition’, 
North Munster Antiquarian Journal 48 (2008), 33–62.
 121 Jennings, ‘Brussels MS. 3947’, 60.
 122 See the 1615 Royal Visitation of the diocese of Killaloe and the numerous parish churches 
recorded as either ‘chancel down’ or out of repair. Dwyer, Diocese of Killaloe, 89–97.
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important detail contained in Dermot McBruodin’s life reveals the reason behind 
the judges’ decision to release the hapless friar. The recalling of this detail touches 
on one of the most important themes in the short life of the friar. That is, the actions 
and standing of the earl of Thomond and his involvement in securing the acquittal 
of the friar. Bruodin presents this act as a vindication of the earl’s character and his 
apparent Catholic sympathies. In relating this, Bruodin was seeking to assure his 
readers that Donough O’Brien was a ‘most powerful earl’ (potentissimus Comes) 
who was respected among the English.

Bruodin regarded the earl’s loyalty as a particularly important virtue to make 
known to his readership and it was the earl’s high standing in England and Ireland 
that Bruodin attributed the real reason why the friar—‘the fool of Christ’ (Christi 
stultus)—was spared further recrimination. There is no suggestion that the earl 
bribed the friar’s detainers or that the earl was forced to appeal to a higher authority 
to secure a reprieve for the friar. Bruodin makes it clear that the earl’s fortuitous 
intervention was motivated, at least in part, by the ‘customary affection of the 
O’Briens for the Bruodins’. The sentiment contained in these statements are the 
most compelling to be found in the life of McBruodin. Both allude to the political 
and religious dealings with which the earl had to navigate, as well as the ties of 
obligation that the earl maintained toward the Clann Bhruaideadha. It also helps 
explain why McBruodin was permitted to inhabit Ennis Friary for many years 
afterwards, unmolested by the English authorities.

The earl’s intervention had significant import because in 1606 one of the jesters 
employed for merriment at the court of the earl of Thomond was controversially 
executed by an English official, John Downing, who exercised a commission 
of martial law.123 The execution resulted in a trial that threatened the political 
balance between the English administration and the authority of the earl. The 
brazen execution of one of the earl’s servants, who held a pass issued by the earl 
entitling to him to safe conduct, was a calculated act of defiance against Thomond’s 
authority. It has been demonstrated elsewhere that in the seventeenth century the 
concept of honour among the aristocratic class served as an important currency 
in a society where legal and administrative processes were often subservient to 
patron–client networks.124 In the case of Dermot, the earl’s swift intervention in 
the trial prevented any challenge to his authority that the execution of a member 
of Clann Bhruaideadha would have entailed. Instead, having him reprieved and 
put under the earl’s protection at Ennis—conveniently at the very place where the 
earl’s ancestors’ funerary sepulchre was located—was an effective way to placate 
any challenge to the earl’s authority. It also had the practical effect of protecting the 
O’Brien ancestral tombs from iconoclasm.

 123 See David Edwards, ‘Two fools and a martial law commissioner: cultural conflict at the Limerick 
assize of 1606’ in David Edwards (ed.), Regions and rulers in Ireland, 1100–1650: essays for Kenneth 
Nicholls (Dublin, 2004), 237–65.
 124 On the currency of honour see Brendan Kane, The politics and culture of honour in Britain and 
Ireland, 1541–1641 (Cambridge, 2009).
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By the early seventeenth century the earl controlled the dissolved monastic 
property of Ennis Friary. In 1606 the earl received ‘the friary of Inche, called Grey 
Friars’, in a grant from the crown, enabling the earl to exercise control over its 
use.125 One reason for permitting Dermot McBruodin to live at Ennis Friary was so 
that he could continue to intercede for deceased members of the family. Offering 
intercessions for the dead, especially for noble benefactors of the Franciscans, 
was one of the motivating reasons for the foundation of friaries. The Franciscan 
community at Ennis would have been bound to pray for their O’Brien benefactors 
who were responsible for inviting the Franciscans into their territory of Thomond 
in the thirteenth century. According to an entry in the Irish annals for 1247, Ennis 
Friary was founded by the O’Briens so that it served as the conadh innte bhíos 
adhnacal shil m-Briain (‘burial-place for the race of Brian’).126 Likewise, the annals 
recorded that nearby Quin Friary was founded by Síoda Cam Mac Conmara in 1402 
to serve as a mausoleum for him and his family.127

The earl’s standing as the leading Gaelic loyalist in Munster meant that his 
cooperation with the English administration was of importance to the crown’s 
policy of anglicisation and creating a regional administration through the auspices 
of the Council of Munster. This was not done without tension and it was recorded 
by a contemporary writer that the earl maintained his position by keeping an armed 
retinue of upwards of 500 tenants. According to the writer, the earl also possessed 
many ‘strong castles built by himself and at his sole charge for the security of 
those parts of Munster’.128 The earl’s value as a proponent of anglicisation, and his 
cooperation with the English authorities, is attested by his appointment as Lord 
President of Munster in 1615.

The religious sympathies of the fourth earl of Thomond

Another impetus for the earl’s intervention in the case of Dermot McBruodin may 
have stemmed from his alleged Catholic sympathies. This must have been a very real 
issue, not least because members of his extended family remained Catholic as did, 
allegedly, some of his household clergy. Bruodin’s view that the earl was a ‘heretic in 
words, but at heart a Catholic man’, possibly contained an element of truth.

The earl held the advowson of Bunratty and maintained a cleric there by the 
name of Teig McBroody (Tadhg Mac Bruaideadha) in the opening decade of 
the seventeenth century.129 The fact that Teig McBroody was at Bunratty can be 
explained by the prospect that he served as a chaplain to the earl and his household. 
Particularly telling about this clerical appointment is that the cleric was from the 

 125 Russell and Prendergast (eds), Calendar of the State Papers: 1606–1608, 67.
 126 Annals of the Four Masters, sub anno 1247.
 127 Ibid., sub anno 1402.
 128 Rolf Loeber, The geography and practice of English colonisation in Ireland from 1534 to 1609 
(Athlone, 1991), 65–66. I wish to thank Brian Ó Dálaigh for bringing this reference to my attention.
 129 Dwyer, Diocese of Killaloe, 148.
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Clann Bhruaideadha. The family was not new to cooperating with both Protestant 
and Catholic authorities, especially in the late sixteenth and early seventeenth 
century. Judging from their activities during this period, family members appear 
to have been attempting to access new avenues of patronage in a changing political 
and religious landscape.

One of the best examples of them trying to access new forms of patronage can 
be seen in the activities of Maoilín Óg Mac Bruaideadha, the ollamh and official 
chronicler to the O’Briens. Maoilín Óg cooperated in the Protestant-led project to 
translate the New Testament into Irish in the 1590s, although there is little evidence 
to suggest that he himself was involved in the Established Church.130 His cooperation 
was probably undertaken to maintain the favour of the earl of Thomond while also 
developing links to high-placed clergy in the Established Church. It was Maoilín 
Óg who, in the late 1570s, addressed the poem Bráthair don bhás an doidhbhreas! 
(‘Poverty is a companion to death!’) to Conchobhar Ó Briain, the third earl of 
Thomond.131 This poem, composed in an ironic tone, emphasised the earl’s continued 
adherence to Gaelic customs despite opposition to them by the crown authorities to 
whom the earl had recently submitted. In the poem, Maoilín Óg threatened to expose 
the earl’s maintenance of such customs, including his veneration of statues and 
patronage of holy wells which, by the 1570s, were viewed as obstacles to spreading 
the Reformation into Gaelic territories.132 This reference suggests that the devotional 
practice of the fourth earl’s father—and by extension the adolescent life of the fourth 
earl himself—exhibited traditional Gaelic religious rituals and beliefs.

Judged from this perspective, the milieu in which the fourth earl of Thomond 
was raised gives little to suggest that his confessionalism was anything but Catholic 
and followed traditional Gaelic devotional practices. While his later life certainly 
shows that the earl had (at least publicly), embraced Protestantism and became a 
significant patron of the Established Church, it is worth considering that the Mac 
Bruaideadha poets were intimately acquainted with the affairs of the earl’s family 
and the complexity that the Reformation presented to a Gaelic magnate such as 
the earl.

Medieval clerical appointments to Bunratty were generally from the Meic 
Conmara (McNamaras) and allied local families such as the Meic an Oirchinnigh 
(McInerneys).133 Having a Mac Bruaideadha cleric at Bunratty was almost 
certainly on account of the family’s close links to the fourth earl. Teig McBroody 

 130 Cathal Ó Háinle, ‘The Pater Noster in Irish: Reformation texts to c.1650’, Celtica 22 (1991), 
145–64, at 159. See also Brian Ó Cuív, ‘The Irish language in the early modern period’ in T. W. Moody, 
F. X. Martin and F. J. Byrne (eds), A new history of Ireland: early modern Ireland 1534–1691, 3 
(reprint: Oxford, 2009), 509–45, at 512.
 131 T. F. O’Rahilly (ed.), Measgra dánta, 1 (Cork, 1927), 41–44, 79–81.
 132 Also see Marc Caball, ‘Religion, culture and the bardic elite in early modern Ireland’ in Alan Ford 
and John McCafferty (eds), The origins of sectarianism in early modern Ireland (Cambridge 2005), 
158–82, at 175.
 133 See McInerney, Clerical, 140, 233–34.
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was installed by the unenthusiastic Protestant bishop of Killaloe, Muircheartach 
Ó Briain (sed. 1570–1612), prior to the episcopacy of John Rider (sed. 1612–32), 
who was responsible for the creation of an earnest Church of Ireland ministry. 
Irish clerics installed during Muircheartach’s episcopacy came under scrutiny as 
not being particularly attached to the Established Church and whose confessional 
loyalty was suspect.

A letter written by Sir Turlough O’Brien of Ennistymon in 1591 suggested that 
his kinsman, the earl of Thomond, converted to the Established Church more out 
of political expediency than any sincerely held devotion.134 Sir Turlough O’Brien 
alleged that the earl of Thomond always had an Irish priest as a household chaplain 
and that such priests were suspected of harbouring papist tendencies:

I heard no newes yt either in English, Irish or other languadge at any 
tyme service to have ben used in his howse agreeable to the church 
of England, or any the churches refourmed. He was not woonte to 
keepe any Chapplaine that did speake English, I knowe prestes he was 
accostomed to keepe yt for their functon weare created papishly who 
sithence manifested noe argment of degressinge from yieldinge the 
fruits of such creations.135

His writing intimates the possibility that the earl was a crypto-Catholic or, at least, 
harboured Catholic sympathies and that this is evidenced by the type of clerics 
that he kept as chaplains. This appears to vindicate the point that clerics such as 
Teig McBroody at Bunratty harboured Catholic sympathies and were used by the 
earl as household chaplains. The implication, at least in the critical eyes of Sir 
Turlough O’Brien, is that their pseudo-papist views wrought some influence on 
the earl and his family.

The Clann Bhruaideadha were active in courting the favour of the earl 
outside of their traditional realm of professional chronicling and poetry. In the 
early seventeenth century they were involved in tutoring the German settler 
Matthew De Renzy in Irish when he was looking to secure lands in Thomond. De 
Renzy became close to the English authorities and the willingness of the Clann 
Bhruaideadha to host and instruct him in Irish was probably at the behest of the 
earl of Thomond. This openness to new sources of patronage by this learned 
family might have been motivated by their willingness to embrace elements of 
anglicisation that was presided over by the fourth earl of Thomond.136 The leading 

 134 One contemporary source supports this view: see Bernadette Cunningham, ‘A View of Religious 
Affiliation and Practice in Thomond, 1591’, Archivium Hibernicum 48 (1994), 13–24.
 135 Ibid., 15.
 136 On De Renzy and his interaction with the Clann Bhruaideadha see Brian Mac Cuarta, ‘A planter’s 
interaction with Gaelic culture: Sir Matthew De Renzy (1577–1634)’, Irish Economic and Social 
History 20 (1993), 1–17. Also see Brian Mac Cuarta, ‘Conchubhar Mac Bruaideadha and Sir Matthew 
de Renzy (1577–1634)’, Éigse 27 (1993), 122–26.
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branch of the Clann Bhruaideadha went even further in their efforts to embrace 
change. There is evidence to suggest that Daniel, the son of poet Tadhg mac Dáire 
Mhic Bhruaideadha, was ordained a minister in the Established Church in 1624 
and served as the vicar of Kilfarboy and Killard in 1633 in west Clare.137 Tadhg 
mac Dáire may have encouraged his son’s ministry in the Established Church as 
a way of demonstrating loyalty to his Protestant patron, the earl of Thomond. The 
fact that Daniel entered the Established Church around the time of his father’s 
death suggests a desire to secure a church benefice in view of the fact that his 
father’s property at Knockanalban was inherited by the eldest son, James.138

Moreover, a passing reference to Daniel Brody in the letters of De Renzy suggests 
that the German settler had attempted, unsuccessfully it seems, to bring one of the 
Mac Bruaideadha from Thomond to his estate in the midlands.139 Whether this was 
Daniel McBruodin, who later entered the Established Church, is not clear. What 
it does show, however, is that the Clann Bhruaideadha continued to court favour 
with De Renzy, whose position as a Protestant colonist was less important than 
his mastery of the Irish language and prominence as a landholder, two factors that 
positioned him as a promising source of patronage.

Cooperating with the early efforts of the Established Church to establish a native 
ministry suggests that the Clann Bhruaideadha attempted to adjust to the new 
realities that they faced in county Clare with a Protestant patron in the person of the 
earl of Thomond. Ultimately, it may have been because of their cooperation in these 
matters that they continued to wield some influence with the earl of Thomond, 
perhaps to the extent that they encouraged the earl to intervene in favour of Dermot 
McBruodin.

****

The Reformation had proceeded gradually in many parts of the west of Ireland in the 
second half of the sixteenth century. There are various reasons for this state of affairs 
but at its most fundamental was the ever-present realties of geography and political 
power. Geographical factors hindered religious change in Ireland, especially among 
the independent-minded magnates, and King Henry VIII’s export of the Reformation 
was impeded by the fact that political power in Ireland was dispersed.140 As a result, 
the autonomous Gaelic lordships, particularly those far from Dublin, saw little in 
terms of religious change until the accession of Elizabeth I.

 137 Dwyer, Diocese of Killaloe, 164–65, 171.
 138 Tadhg mac Dáire had two sons, James, who inherited his property at Knockanalban in Ibrickan, 
and Daniel. See O’Mollony, Anatomicum, 109, 124.
 139 Brian Mac Cuarta, ‘Matthew de Renzy’s Letters on Irish Affairs 1613–1620’, Analecta Hibernica 
34 (1987) 109–82, at 115.
 140 On the role of geography as one factor among several in impeding the Reformation see Hiram 
Morgan, ‘Preferring Papistry to Protestantism: How the Reformation failed in Ireland’ in Frank-
Lothar Kroll, Glyn Redworth and Dieter J. Weiss (eds), Deutschland und die Britischen Inseln im 
Reformationsgeschehen: Vergleich, Transfer, Verflechtungen (Berlin, 2018), 115–32.
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While the O’Briens were signatories to the dissolution of monastic property in 
1542, empowering them to take possession of the religious houses in Thomond on 
the west side of the Shannon,141 they did little in terms of iconoclasm and stopped 
short of expelling the monastic communities. The Franciscan Observants, who 
were the most numerous and active of the religious orders in Gaelic areas, were able 
to maintain their organisation relatively intact throughout much of the sixteenth 
century. In fact, it was the Franciscans above other religious orders who emerged 
in the reign of Elizabeth I at the forefront of the Counter-Reformation movement, 
adjusting swiftly to the changing realities on the ground. One milestone was the 
provincial assembly held at Galway in 1572, which demonstrates how the friars 
were engaging in country missions at that time.142 This continuity was important 
in terms of the pre-Reformation revival in the towns and the late sixteenth century 
Counter-Reformation efforts more broadly.

The later success of the Franciscans can be ascribed to a number of factors, 
including that on the eve of the Reformation there were around 30 Observant 
Franciscan friaries, many of which were not only involved in local ministry but 
also operated studia generalia. This network of Franciscan friaries ensured that 
preaching missions encompassed a large geographical area that included towns 
and, significantly, countryside areas. This helped position them to continue their 
pastoral work among the wider population even in the face of the dissolution of 
their friaries. Another important factor was that the dissolution of religious houses 
in Ireland did not all occur at once, with the crown authorities only dissolving those 
houses where the crown’s effective authority reached.143 This left many friaries 
in Gaelic territories virtually untouched until later in the sixteenth century, thus 
allowing for the continuation of communal life in those friaries and, during this 
crucial period, a solidification of Counter-Reformation ideology.

In the diocese of Kilfenora in northwest Clare, remote as it was from the centres 
of English authority, the progress of the Reformation was slower than in many 
other dioceses. A list of incumbent clergy at Kilfenora in 1615 noted that the Dean 
had ‘revolted to popery’, indicating that local clergy were susceptible to recusancy 
even at that comparatively late date when the Established Church had already taken 
root.144 Many of the church lands in Kilfenora were in the possession of local Gaelic 
families and the poverty of the see rendered it a relatively unappealing choice for 
New-English clergy seeking a church benefice.145

 141 Kenneth Nicholls, ‘A list of the monasteries in Connacht, 1577’, Galway Archaeological Society 
Journal 33 (1972–73), 28–43 at, 29, 40.
 142 Brendan Bradshaw, ‘The Reformation in the cities: Cork, Limerick and Galway, 1534–1603’ in 
John Bradley (ed.), Settlement and society in medieval Ireland: studies presented to F. X. Martin 
(Kilkenny, 1988), 445–76 at 470.
 143 Millett, ‘Translation Work’, 5–6.
 144 Dwyer, Diocese of Killaloe, 98.
 145 Luke McInerney, ‘A list of freeholders of Kilfenora diocese in 1601’, Eolas: The Journal of the 
American Society of Irish Medieval Studies 11 (2018), 60–103.
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In the rest of county Clare that came within the bounds of the diocese of Killaloe, 
conditions were slightly better but initial efforts by the Established Church to convert 
the Gaelic-Irish population was fraught with difficulty and ultimately proved 
ineffective. Gaelic clerics who were inducted into the Established Church prior to 
Bishop John Rider were increasingly side-lined in favour of English-educated clergy 
by the 1630s. The relegation of native clergy in the face of New-English clerics was 
not an isolated phenomenon. Brian Mac Cuarta has drawn attention to the fact that 
many native clergy who had taken up ministry in the Established Church in Ulster 
in the early seventeenth century faced relegation with the arrival of English and 
Scottish clergy and, as a consequence, returned to Catholic ministry.146

An analogous situation appears to have happened in county Clare and an 
examination of the lists of clergy from 1615 and 1633 reveals the shrinking partic-
ipation of native clergy in the Established Church over that brief period.147 It is 
important to note that many of the native clergy were readers who could not celebrate 
the important sacraments of the church but were chosen for their competence in 
reading scripture in Irish to the local population. This situation reflected that which 
also obtained in the western districts of the Scottish Highlands where the presence 
of the reformed Church of Scotland during the same period was sometimes sparce 
and frequently stretched, and its success qualified by the fact that not all of its clergy 
were ministers, but rather readers.148 In Killaloe, like many other western dioceses, 
the early years of the seventeenth century saw an under-resourced body of clergy 
whose effective operation was hamstrung by the impropriation of church lands 
by secular patrons, the problem of non-residency of many clerics and, probably 
the most alarming, the general lack of Irish-speaking minsters who could have 
preached in the language of the majority.

As noted earlier, the existence of a Mac Bruaideadha chaplain at the earl’s main 
residence of Bunratty confirms the view that the earl kept Irish rather than English 
clerics in his household. Such clerics were more likely to be sympathetic toward 
Catholicism, if not crypto-Catholics themselves. This situation is suggested in a 
commentary by Bishop Rider, where he states that it was dangerous for Protestant 
clerics to maintain themselves in the countryside areas and, as a consequence, they 
lived in towns for security and often became non-resident benefice holders.149 In 
county Clare, this left many parishes devoid of resident Protestant clerics, leaving 
but a modest ministry of native Irish-speaking clergy, thinly stretched across 
poor benefices and prone to the Catholic sympathies of their communities who 
increasingly came to view Protestantism as tantamount to anglicisation.

Having Irish rather than English clergy at the earl’s residence of Bunratty would 
concord with Bruodin’s writings that sought to portray the earl sympathetic to 

 146 Brian Mac Cuarta, Catholic revival in the north of Ireland, 1603–41 (Dublin, 2007), ch. 4.
 147 Dwyer, Diocese of Killaloe, 89–97, 160–69.
 148 MacDonald, Missions to the Gaels, 16.
 149 Dwyer, Diocese of Killaloe, 146.
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Catholicism. It also enabled Bruodin to place the earl as the central figure (and chief 
reason for the acquittal) in the life of Dermot McBruodin. In his other writings, 
Bruodin emphasised the role of the earl’s ancestors in founding churches and 
monasteries and their religious devotion as prominent benefactors of the church.150 
In his only passage that directly addresses the conversion of the earl to Protes-
tantism, he credits it to the influence of Thomas Butler (c.1531–1614), tenth earl of 
Ormond, attributing the conversion wholly to political reasons when the earl was in 
England at the court of Elizabeth I.151

The confessional stance of the earl is difficult to establish and evidence suggests 
that his support of the Established Church was motivated by a mix of political 
reasons and religious conviction. On the one hand, he was responsible for the 
‘planting’ of his estates with New-English and Dutch Protestants but his chief 
tenant and favourite was Sir Rowland Delahoyde (d.1640), who came from an 
Old-English Catholic family in county Meath.152 On the other hand, in the earl’s 
will he bequeathed money to clergymen of the Established Church and he donated 
the unused glass and lead from Bunratty toward glazing Limerick Cathedral in an 
act of charitable and pious devotion to the Established Church.153

In a passage that appears to reflect his own religious convictions, the earl’s 
will commanded that his heirs follow the Church of Ireland bishops of Kilfenora 
and Limerick and ‘harken to their goodly and ghostly counsel’, so that they might 
be, ‘confirmed in that religious profession of a lively and unfeigned faith without 
any admission or mixture of idolatry’.154 While this might have been a stock phrase 
used in his will in order to emphasise his religious conformity, it demonstrates, at 
least ostensibly, the earl’s rejection of any lingering Catholicism toward the latter 
part of his life. The earl was present at the preaching of a reformed sermon by the 
dean of Limerick during the holding of assizes at Ennis in 1624 and which focused 
on the New Testament theme of the church as a sheepfold that kept its believers safe 
in a world of wolves.155 This theme alluded to the precarious state of the Established 
Church and its evangelical mission. It is unlikely that the preaching of such a 

 150 Bruodinus, Propugnaculum, 967.
 151 O’Mollony, Anatomicum, 112–13.
 152 James Frost, The history and topography of the county Clare from the earliest times to the 
beginning of the 18th century (Dublin, 1893), 287, 324. On his extensive landholding in 1621 that was 
derived from grants from the earl of Thomond, see PHA MS B/16/B [Great Office of Tulla, 20 March, 
1621]. On his family background, wherein it states that he was from ‘Moyclare’ in county Meath, 
see Gerard Slevin, ‘Funeral Entries from County Clare in the Seventeenth Century’, North Munster 
Antiquarian Journal 17 (1975), 63–67, at 65–66.
 153 Brian Ó Dálaigh, ‘A comparative study of the wills of the first and fourth earls of Thomond’, North 
Munster Antiquarian Journal 34 (1993), 48–63, at 60.
 154 Ibid., 61.
 155 George Andrewe, The third sermon, viz. the shepheard and the sheepe, preached at Ennis in 
Thomond, and in the diocese of Killaloe. In the time of the generall Assizes, holden there, for the 
Countie of Clare. Iuly the xx, 1624. Before the Right Honourable the Earle of Thomond, and before 
the Lords Iustices of Ssize for that Countie, and before the Reverend Father in God, Iohn, Lord 
Bishop of that Diocese (Dublin, 1625), 51.



51TWO SEVENTEENTH-CENTURY FRANCISCANS FROM THOMOND

sermon at the assizes would have been possible without the earl’s permission and 
tacit support for the dean’s public outreach in Ennis.

Despite the outward display of support for the Established Church, the earl was 
embroiled in a dispute with the bishop of Killaloe over his impropriation of church 
lands and control of advowsons.156 From all this, it may be concluded that the earl’s 
confessional adherence was not necessarily that of unwavering support for the 
Established Church, especially when it came to temporal matters such as property. 
Whether this translated into a lingering sympathy for Catholicism is difficult to 
establish. It is likely, however, that the earl’s own confessionalism became more 
entrenched as the seventeenth century progressed, not least as he played a growing 
role in regional administration and was rewarded with the Munster presidency 
in 1615. His growing responsibilities and elevated position as an important agent 
in carrying out the business of administration in Munster from the early 1600s 
ensured that he professed loyalty not simply to the crown, but to an important pillar 
of state policy, the Established Church.

Bruodin may have been correct to assert that the earl was a Catholic man at heart, 
but what is clear from the surviving evidence is that, from the second decade of the 
seventeenth century, the earl displayed all of the outward signs of a supporter of the 
Established Church. One of his key legacies was that his heirs, Henry and Barnaby, 
were both educated at Oxford and lived as thoroughly anglicised Irish-titled peers. 
Their lifestyles (including the sixth earl’s eventual relocation to Great Billing in 
Northamptonshire in the 1640s) were probably more reflective of English aristo-
cratic fashions than of Irish ones.157 Both heirs remained attached to the Established 
Church and neither showed signs of recusancy.

****

Bruodin’s writing on Friar Dermot was undoubtedly embellished to appeal to 
foreign readers, informing them about the tribulations of Ireland’s Catholics. His 
focus on Dermot’s life was both out of religious duty as a fellow Franciscan and 
deference to their shared kinship. Like much of Bruodin’s voluminous writings, 
his style spares no detail and, with a keen eye on readers unfamiliar with Irish 
matters, he frequently digresses, relating much that is superfluous but descrip-
tively informative. For instance, he is at pains to relate the pious oblations of the 
novice Dermot and that he first entered Ennis Friary where the display of his piety 
(including the practice of daily flagellation) was so severe that it set him apart from 
the other Franciscans. Bruodin goes on to tell us that Dermot was sent from Ennis 

 156 See the inquisition of 1622 into lands that passed under patent to the earl of Thomond in Frost, 
History, 295. On the particular issue surrounding the lands of termon Tulla and the involvement of 
the earl of Thomond and the subsequent legal suit, see NLI MS 1500 and what appears to be a copy 
at RIA MS 24/D/10.
 157 See Brian Ó Dálaigh, ‘From Gaelic Warlords to English Country Gentlemen: the O’Briens of 
Thomond 1543–1741’, The Other Clare 25 (2001), 40–42.
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Friary to Spain where he joined the Spanish Franciscan Province of St James. The 
practice of sending novices and others to study abroad in the continental religious 
houses was longstanding. Scholastic learning in the liberal arts and theology took 
place in the studia or study-houses of the religious orders, and in the case of the 
mendicant orders such as the Franciscans, it served as an important avenue for 
attaining higher education.158

Ennis Friary appears to have had an active studium and its members were recorded 
as being sent abroad for studies.159 According to the official register of the Franciscan 
Order under the year 1441, a friar named Tadhg Mac Giolla Chondúin was appointed 
lector in sacred theology at Ennis Friary.160 Other sources point to Ennis Friary as 
having an important studium that was frequented by many students during the late 
medieval period.161 A fifteenth-century mendicant manuscript, known as TCD MS 
667, is thought to have a Clare provenance, and was used as a lector’s handbook, 
possibly for the instruction of novices.162 During the early decades of Elizabeth I’s 
reign, the Franciscan Observants managed to operate novitiates in several friaries 
until it was decided to send some friars to provinces abroad to be educated for the 
priesthood due to the increasingly fraught situation for religious orders as the Tudor 
conquest progressed.163 It was probably as a result of this decision that McBruodin 
was sent to study in Spain where he could safely pursue his further studies.

McBruodin went abroad prior to 1575, which suggests that Ennis Friary was not 
materially affected by the closure of religious houses and was accepting novices 
prior to this period. It shows that, despite the friary having been leased by Doctor 
Domhnall Ó Nialláin soon after its official dissolution in the mid-1540s, and then 
granted to the O’Briens, its religious community was not suppressed, but retained 

 158 For a discussion of the Studium Generale see Neslihan Senocak, ‘The Franciscan Studium 
Generale: a new interpretation’, in K. Emery, William J. Courtenay and Stephen M. Metzger 
(eds), Philosophy and Theology in the Studia of the Religious Orders and at the Papal and Royal 
Courts: acts of the XVth International Colloquium of the Société Internationale pour l’Étude de la 
Philosophie Mediévale, University of Notre Dame, 8–10 October 2008 (Turnhout, 2012), 221–36.
 159 Some friars from Ennis were sent to Strasburg to study at the Franciscan studium there. See 
Colmán Ó Clabaigh, The Friars in Ireland, 1224–1540 (Dublin, 2012), 278–79.
 160 Benignus Millett, ‘The Irish Franciscans and education in late medieval times and the early 
Counter-Reformation, 1230–1630’, Seanchas Ardmhacha 18:2 (2001), 1–30, at 11.
 161 The Clare antiquary and poet, Hugh McCurtin (Aodh Buí Mac Cruitín), wrote that Cluainram-
hfhadha (‘Clonroad’, i.e. Ennis Friary) had 600 scholars and that Ó Briain, prince of Thomond, 
maintained 350 monks after the arrival of the English. Mac Cruitín cited an ‘old Irish book’ as 
his authority on the school and monks. While exaggerated, this claim suggests the existence of 
an important studium generale operating at Ennis Friary during the medieval period. See Hugh 
MacCurtin, A brief discourse in vindication of the antiquity of Ireland: collected out of many 
authentick Irish histories and chronicles, and out of foreign learned authors (Dublin, 1717), 290.
 162 See TCD MS 667. There is no indisputable evidence linking TCD MS 667 to Ennis Friary. 
However, the inclusion of a set of Uí Bhriain genealogies points to a Thomond provenance which 
would probably exclude Quin Friary on account of that friary’s (almost) exclusive links to the Meic 
Conmara. On this basis, Ennis Friary is a possible candidate, although Nenagh Friary can also be 
regarded a possibility.
 163 Millett, ‘Irish Franciscans and education’, 18.
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some autonomy until it was occupied by English forces in 1576.164 The location 
of McBruodin’s activity in Spain is curious as the Province of St James came to 
be later associated with a number of notable Irish Franciscans. The reason he was 
sent to that province in Spain is unknown, but the Ennis Franciscans to which he 
belonged presumably maintained links to a Franciscan house there.

In Spain, McBruodin continued his studies in the Franciscan studium and was 
ordained a priest. While it is not known which particular house he was attached 
to, a list of Irish clerics from the early 1600s show that a number of novices from 
the neighbouring counties of Tipperary and Limerick studied in Salamanca at the 
Irish College that was established there a decade earlier in 1592.165 Considering the 
large numbers of Irish clergy in Spain from the late sixteenth-century and their 
ongoing missionary activity in Ireland, it is of little surprise that he returned to his 
native soil to minister to his fellow countrymen. This move would have enabled 
him to seek refuge and alms from ‘among his relatives and acquaintances’, as we 
are informed by Bruodin. This decision was no doubt made out of sound pragmatic 
reasons. Returning to his native country would have improved the prospects of his 
missionary endeavours owing to the fact that he could rely on a trusted network of 
kinsmen and acquaintances.

Bruodin also recounts that, upon his return to Ireland, Dermot McBruodin 
arrived at Inis Cathaigh (Scattery Island), in the southwest of Clare. For readers 
unfamiliar with Ireland, they would have understood that Dermot sailed directly 
from Spain to west Clare. While his initial landing place is not known, it is 
reasonable to assume that Dermot followed the trade routes from Galicia in 
northern Spain to a major Irish port such as Cork or Galway, before embarking 
on a local sea-route to west Clare, arriving at Inis Cathaigh (Scattery Island). 
Inis Cathaigh would have made an ideal landing place as it situates in deep water 
off the Clare side of the Shannon and afforded a sheltered harbouring place for 
watercraft to cross to the mainland swiftly.

In 1575, Inis Cathaigh was under the control of the local coarb family, the Meic 
Catháin, who were long associated with its pre-Reformation collegiate church.166 
As Gaelic church functionaries who held the position Comharba Sheanáin (coarb 

 164 Brewer and Bullen (eds), Calendar of the Carew Manuscripts, 116–17. On the lease to Doctor 
Domhnall Ó Nialláin in 1543, shortly after the official dissolution of the friary, see State Papers 
published under the authority of His Majesty’s Commission: King Henry the Eighth, vol. 3 (London, 
1834), 450–51.
 165 Denis J. O’Doherty, ‘Students of the Irish College Salamanca (1595–1619)’, Archivium Hibernicum 
2 (1913), 1–36. One cleric from county Clare can be identified in the student list. This is Dionysius 
Gyllihananus ex villa quae vocatur Killtilong (‘from a village called Killtilong’). He was Donnchadh 
Ó Giolla Sheanáin from Kilteelin, a place better known under its modern name, Tarmon, in Killimer 
parish near Kilrush. On this cleric and his family background see Luke McInerney, ‘Priors of Inis 
Cathaigh: The Gilsenan or Ó Giolla Sheanáin family of Kilteelin’, North Munster Antiquarian 
Journal 59 (2019), 1–19.
 166 J. A. Twemlow (ed.), Calendar of Papal Registers relating to Great Britain and Ireland: Volume 7: 
1417–1431 (London, 1906), 100. They are also known as the Uí Chatháin.
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of St Senan), the  Meic Catháin would have been obliged to provide hospitality 
to travellers, especially if those travellers were clerics.167 It is highly likely that 
McBruodin relied on local notables such as the  Meic Catháin for assistance in 
travelling about unhindered.168

In the late sixteenth century, southwest Clare was part of the lordship of 
Corkavaskin whose leading Gaelic family was the Clann Mhathghamhna, kinsmen 
to Dermot McBruodin’s mother. The head of the lineage, Tadhg Mac Mathghamhna 
(d.1594), whom the annals style as tighearna Corca Baiscind Airtheraighi (Lord of 
East Corkavaskin)169 possessed a castle at Clonderalaw, which was a vibrant centre 
of Gaelic culture and a place of protection for Catholic clergy. According to a poem 
composed by the poetess, Caitilín Dubh (fl.1620s) and addressed to Máire, sister 
to the fourth earl of Thomond and wife of Tadhg’s son, Toirdhealbhach Ruadh 
(d.1629), the castle was a place where clergy—including religious brothers—and 
the professional learned class could gather:

is ar do halladhuibh do bhíodh daimhfhíon éasgadh
’s gac aicmeadha le healadhain agh teacht ann,
órd fádhar nár ghrádhaigh an saoghal,
is órd bráthar ag trácht chum Dé ann,
órd seanchaidh, is lucht senma dhéanamh,
Breithiomhain toghtha chum molta do dhéanamh,
briathradh diadha ag sagairt do mhéise

[Blood-red wine flowed freely in your halls,
and every kind of learning came there:
the order of priests who rejected the world
the order of brothers treating of God there;
the order of historians and music-makers
brehons selected to administer awards;
the priests of your altar proclaiming the words of God]170

The order of brothers (órd bráthar) alluded to in the poem were the Franciscans, 
indicating that they found succour at Clonderalaw castle. In such a setting, Dermot 

 167 Annals of the Four Masters, sub anno 1581.
 168 On the  Meic Catháin (Keanes) and other clerical lineages associated with Inis Cathaigh see Luke 
McInerney, ‘The clerical lineages of Inis Cathaigh’, The Other Clare 37 (2013), 57–64. According 
to an inquisition taken in 1576, Inis Cathaigh was controlled by the coarb into the mid-1570s. See 
John Begley, The diocese of Limerick, ancient and medieval (Dublin, 1906), 395–97. Also see the 
inquisition of 1604 printed in Ibid., 397–99.
 169 Annals of the Four Masters, sub anno 1594.
 170 See Maynooth MS M107, p. 207 in the Duanaire Uí Bhriain (Poem-book of the O’Briens) which 
was transcribed for Sir Donough O’Brien in 1712 by Aodh Buí Mac Cruitín. See Marie Louise 
Coolahan, Women, writing, and language in early modern Ireland (Oxford, 2010), 21–22.



55TWO SEVENTEENTH-CENTURY FRANCISCANS FROM THOMOND

McBruodin would have found a free hand to preach and minister among the local 
community. His kinship with the Clann Mhathghamhna would have afforded him 
security and the ability to freely travel soon after he disembarked on the southwest 
Clare coast to commence his missionary activity.

Concluding remarks

The life of Dermot McBruodin provides the modern reader some insight into 
the troubled era of late sixteenth- and early-seventeenth century Thomond. In 
particular, it animates local events such as the persecution of Catholic clergy and 
the dislocation of Catholic religious during a period when the political and religious 
landscape in Ireland irrevocably changed. While we cannot account for all of 
Bruodin’s deficiencies in his life of Dermot McBruodin, as the only biographical 
text that we have of the friar it nevertheless has value in terms of the events it 
narrates and its reference to people and places. The role it ascribes to the earl of 
Thomond is particularly revealing, as are the bibliographical details of Dermot 
McBruodin, especially his early life and familial connections. Bruodin’s life of the 
friar is just one example that appears in his corpus of Latin writing dedicated to 
Irish matters. Modern readers are indebted to Bruodin for preserving the life which 
is presented here, despite its somewhat attenuated form.

The allusion in the life to the influence and political power of the earl of Thomond, 
a leading Gaelic magnate respected by the English and Irish, encapsulates the 
reality of life in early seventeenth-century Ireland. That is, power and its exercise 
was intricately bound up with honour and status. The fate of Dermot McBruodin 
rested as much on his own attributes as on the earl’s magnanimity and, perhaps 
even more tellingly, on his personal authority. To this end, the earl’s intervention 
to spare the life of McBruodin displayed his twin roles, one as a Gaelic overlord 
with traditional ties and obligations to McBruodin and the Clann Bhruaideadha, 
and the other as an English-titled peer171—two markedly different roles that, in 
this case, happily coincided, proving that they were not altogether irreconcilable in 
seventeenth-century Ireland.

 171 On Irish-Gaelic magnates who were received into the English peerage see Jane Ohlmeyer, Making 
Ireland English: the Irish aristocracy in the seventeenth century (New Haven, 2012), 420–28.
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The life of Dermot McBruodin, OFM

Tuomoniae in Hibernia, familiam a pietate, doctrina, & hospitalitate a multis 
saeculis notam, sortitus est Dermitius mac Bruodin, seu Bruodinus, Franciscani 
Ordinis inclytus opinione sanctitatis alumnus. Patrem habuit Milarum Bruodinum, 
Dominum montis Calany, Cornelio Principi ò Brien, ac Tuomoniae Comiti 
inprimis charum; Matrem vero Joannam de Mohony seu Mattaei. Hic peracta 
infantia, excultaque primis Grammaticae fundamentis pueritia, sublatis morte 
parentibus, tantum cum DEO inierat consuetudinem, ut subinde integris de die 
duabus horis, totidemque non raro etiam de nocte, orando & meditando, cum eo 
confidentissime conversaretur. His tanquam praeludia futurae sanctitatis jactis 
fundamentis, Dermitius relicto foris saeculo, in Claustro inter strictos Evangelicae 
paupertatis observatores Franciscanos se inclusit. Seraphicus jam Tyro existens, 
in Conventu Inishensi in Tuomonia, vitam duxit talem, ut conclausis Neofratribus 
exemplô, reliquis vero liberiori aura utentibus, admirationi fuerit. In orationibus 
fuit assiduus, in humilitatis exercitijs promptus, inedia crebra in sue durus, & 
quotidiana flagellatione in corpus inclemens.

Professione emissa Superiorum jussu in Hispaniam contendit, ibique inter 
Almae Divi Jacobi Provinciae alumnos, magnum in litteris, majorem vero in spiritu 
Bruodinus fecit progressum. Tandem absolutis feliciter studijs in Sacerdotem 
promotus, inexplebilem salutis animarum sitim, qua semper ardebat, effusione 
proprij si aliter mitigare non posset, sanguinis, secum tacitus exstinguere decrevit. 
Vrsit itaque ut cum bona superiorum venia, in Patriam Apostatarum rabie eversam, 
ad succurrendum afflictae, ac pene agonizanti Rei Catholicae remeare posset. 
Annuerunt Ordinis Moderatores pijs supplicantis desiderijs, unde Dermitius noster, 
Christi cruce munitus, conscensa navi, propria indutus Franciscana veste (nullis 
unquam periculis, aut amicorum persuasionibus induci poterat, ut aliorum more 
Missionariorum, deposita Religiosa veste, in habitu incederet saeculari) relicta 
Hispania, Oceani tempestatibus se commisit; quibus superatis, Deo ita disponente, 
portum attigit in ipsa nativitatis suae terra, penes Insulam Santi Sinnani, vulgo 
Inishcaha, in medio Principis Sinnei fluvij sitam, Anno 1575.

Natale solum statim ac, Bruodinus calcavit, peractis superis condignis gratijs, 
coepit inter cognatos, & notos (quorum Bruodinorum tunc, ut nunc etiam, tantus 
erat numerus, quantus in Tuomonia. Catholici nominis professorum) Pastorum 
penuria jam esurientes, cumtanto fervoris spiritu, Catholicae veritatis semen serere, 
nunc e suggestu haereticorum deliria modeste refutando, nunc avitae Religionis 
fundamenta explicando, nunc sacramenta ad salutem necessaria indefesse 
administrando, ut ipsius diligentia Catholici per omnes Tuomoniae Baronias, seu 
Circulos, maximum acceperint spiritualis alimenti augmentum. Indefesse dum hoc 
modo verbo & exemplo, per multos annos Dermitius, in vinea laborasset Domini, 
odoremque bonae famae post se ubique sparsum relinqueret, humanae salutis 
hostis, per Elisabethae haereticos Satellites conatus, & progressus illius deturbare 
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voluit. Invigilant igitur diversi venatores pestiferi, per diversa Tuomonia loca, ut 
Thaumaturgum nostrum (qui ut flagrantissima Martyrii cupiditate semper ardebat, 
dudum se dedisset in conspectum hostium, nisi Superiorum impediretur imperio, 
Catholicorumque obstitisset petitio, quibus cordi erat, ut, pro eorum consolatione, 
se quam maxima cura Bruodinus tueretur) suis in retibus intercipere possent.

Erat illis diebus, quibus maxime quaerebatur, Dermitius catechizans, & 
praedicans Verbum Dei, non procul Limerico, in locis alias montosis, & ab 
haereticorum, excursionibus ordinarie immunibus. Hoc non latuit Arcis Limeri-
censis haereticum Praefectum; quare expedtis subito aliquot sclopetarijs, 
Dermitius actu e suggestu perorans comprehenditur, pugnis, fustibus, & mille 
scomatibus a furiosis militibus male mulctatur, ac tandem ligatis retro manibus post 
tergum, Limericum trahitur, Anno Salutis 1603. Praefectus Arcis, de capta praeda 
certior factus, manicis ferreis, & compedibus ornatum, in faetidis malefactorum 
carceribus Dermitium macerari jubet. Ducitur Bruodinus (voluntarijs jejunijs, 
mortificationibúsque quotidianis alias extenuatus) a lictoribus ad carceres, in 
quibus per menses continuos quatuor, summas pati debuit afflictiones & miserias; 
nam sub gravi multa nulli licuit Catholico cum illo loqui, aut publice subsidium 
aliquod illi subministrare.

Tandem e custodia extractus, in examen sedentibus pro Tribunali Regijs 
Judicibus, vocatus, & circa varia interrogatus impertinentia, Dermitius animose 
respondit, opus non esse ulteriori examine. Vestem se Catholicum esse, & 
Franciscani Ordinis Religiosum demonstrare; de illius nomine, Patria, dignitate, 
laboribus, & amicis jam abunde illis constare, qui illum apprehenderunt actualiter 
concionantem; sic aliud superesse nihil, quam ut dimittatur, aut illius in professione 
Catholicae doctrinae constantia, exquisitissimis probetur tormentis. Bene est, 
inquit Judex, fiet quod petis. Exuitur itaque Judicis mandato, Seraphica veste, & 
dirissime a carnificibus duobus, flagris & virgis caeditur. Demum attractis retro 
manibus, elevatur in altum, qua tortura dum constans Christi Athleta probaretur, 
a quodam pecultani Praedicautio interrogatus num sentiret dolores? Respondit, 
sentio sed minimos, respective, ad illos, quos pro me sustinuit Salvator meus Jesus, 
cujus causam hìc propugno quô dicto, laxata tortura ad carceres fuit reductus.

Circa illam horam qua Bruodinus torquebatur, Limericum appulit Donatus 
ò Brien, familiae suae Princeps, & Tuomoniae potentissimus Comes. Vir illis 
temporibus per Angliam & Hiberniam magnae authoritatis. Hic solito ô Brienorum 
in Bruodinos suos affectu motus, de modo liberandi Patrem Dermitium ab alijs 
torturis, & morte, qua mox erat plectendus, cogitavit; itaque Judicibus in Curia 
sedentibus, persuasit Comes Dermitium stultum esse, quo ipse pro sua recreatione 
non raro uteretur: & ad ad hoc probandum pro argumento ad duxit, quod, nisi fatuus 
esset, non incederet ita publice rasus in capite, & barba, & longa illa veste indutus, 
contra communem praxim omnium aliorum per Angliam, & Hibernicam Papistarum 
Sacerdotum. Judices, hac persuasione placati; vel ut ego mihi persuadeo quia non 
sunct ausi potentissimi Comitis (cujus fidem in Regem, & merita erga Coronam tota 
praedicabat Anglia) desiderijs resistere. Dermitium pene jam torturis, & aerumnis 
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consumptum, libertati donarunt. Redijt jam emancipatus Christi stultus Dermitius in 
patriam; pristinosque labores per Tuomoniam prudenter reassumpsit. Vbique (sub 
umbra stultisantis Monachi, a Comite ò Brien, ore haeretico, sed corde Catholico 
Viro protectus) in medio persecutorum, Anglorum, Ineshiae, & alibi per Provinciam, 
publice in Franciscano habitu semper incedens, verbo & exemplo, plurimas lucratus 
est Christo (pro cujus nominis gloria prudenter stultizare, verbera, irrisiones, & 
scomata, stultorum more, non raro patienter sufferre, honori sibi duxit) animas, 
& daemoni eripuit. Jam gravi senectute, exantlantibus laboribus, magnisque 
aerumnis Bruodinus confectus, munitus omnibus necessarijs Sacramentis pijssime 
in Franciscano suo Conventu Oppidi de Inish (in quo solus cum famulo, expulsis jam 
inde Fratribus, ab haereticis, Anno Salutis 1575. per tres ultimae vitae suae annos, 
afflictum Ecclesiae & Patriae statum, ferventibus precibus Deo recommendans, 
ordinarie se continuit) obdormivit in Domino 9. Augusti, Anni 1617.172

Translation

[Translation by Dr Giacomo Fedeli, 
Department of Classics, Trinity College Dublin]

In Thomond, Ireland, Dermot McBruodin, also known as Bruodin, a member of 
the Franciscan Order famed for his sanctity, was born to a family noted for many 
centuries for their piety, learning and hospitality. His father was Milarus Bruodin, 
Lord of Mount Calany,173 a man especially dear to Prince Cornelius O’Brien, the 
earl of Thomond; his mother was Joanna de Mohony, also known as Matthaeus.174 
Having lived out his infancy here, and having enriched his childhood with a solid 
foundation in grammar, following the death of his parents he entered into such a close 
acquaintance with God that he conversed very confidingly with him through prayer 
and meditation for two full hours every day, and often just as much at night. Having 
laid these foundations as a foretaste of future sanctity, Dermot, leaving the world 
outside, enclosed himself within the cloister among the Franciscans who were strict 
observers of evangelical poverty. Already as a seraphic tyro175 in the convent of Ennis 
in Thomond, he led such a life that by his example he was a source of admiration to 
his new brothers in the enclosure, the rest of whom took a rather freer approach. He 
was assiduous in prayer, prompt in exercises of humility, hard on himself through 
frequent fasting, and severe with his body through daily flagellation.

After he was ordained, he went to Spain by order of his superiors and there, 
amongst the members of the nourishing province of St James, Bruodin made great 
progress in his studies, but even greater progress in his soul. Once he was finally 

 172 Bruodinus, Propugnaculum, 500–04.
 173 Mount Callan (also Slievecallan) in Ibrickan where the Clann Bhruaideadha held land in the 
seventeenth century, including on its eastern slope at Lettermoylan.
 174 This is the county Clare surname, Mac Mathghamhna, which is anglicised as McMahon.
 175 i.e. a novice of the Franciscan order.
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promoted to the priesthood, after he had successfully completed his studies, he 
decided to satisfy quietly within himself an unquenchable thirst for the salvation 
of souls, with which he always burned, by the shedding of his own blood if he 
could not calm it in any other way. Therefore, he longed to be able, with the good 
permission of his superiors, to go back to his homeland, which had been subverted 
by the savageness of the apostates, in order to bring help to its Catholicism, which 
was afflicted and almost in its last agony. The moderators of the Order consented to 
the supplicant’s pious desires, whence our Dermot, armed with the cross of Christ, 
boarded ship and clad in his proper Franciscan habit (he could never be persuaded 
either by the dangers or by the blandishments of his friends to lay aside the religious 
habit and go about in secular attire, in the manner of other missionaries), having left 
Spain he entrusted himself to the storms of the ocean; and after he overwhelmed 
these storms, he reached port in the land of his birth near the island of Saint Sinnan, 
commonly called Inishcaha,176 located in the middle of the great river Shannon, in 
the year 1575.

As soon as Bruodin stepped on his native soil, having fulfilled suitable graces 
from above, among his relatives and acquaintances (then as now, there were as many 
of these Bruodins as the people who professed the Catholic faith in Thomond), by 
then hungry because of the lack of pastors, he started sowing the seed of Catholic 
truth with such great fervour of spirit, now by modesty refuting from his pulpit the 
mad statements of the heretics, now by explaining the foundations of their ancestral 
religion, now by administering tirelessly the sacraments necessary for salvation, 
insomuch that, thanks to his diligence, Catholics through all the baronies or 
circuits of Thomond received a very great increase of spiritual sustenance. Dermot 
tirelessly laboured in this way by word and example for many years in the vineyard 
of the Lord, and was leaving spread everywhere behind him the savour of a good 
reputation, the enemy of human salvation [i.e. the devil], though the heretical 
followers of Elizabeth wished to strike down his attempts and progress. Various 
pestiferous177 hunters therefore kept watch in different parts of Thomond so as to be 
able to catch in their nets our wonderworker (who as he always burned with a raging 
desire for martyrdom, at length would have put himself within sight of his enemies 
unless impeded by the command of his superiors, and the requests of the Catholics 
had stood in the way, in whose heart it was that for their consolation Bruodin should 
be kept safe with the greatest care).

On those days, in which he was especially sought after, Dermot was catechising 
and preaching the Word of God not far from Limerick in places which, being 

 176 This is Scattery Island, called Inis Cathaigh in Irish, and was associated with the early medieval 
saint Seanán, whom the genealogies claim was affiliated with the Corca Baiscinn from whence the 
territorial division Corkavaskin. See Pádraig Ó Riain, Corpus genealogiarum sanctorum Hiberniae 
(Dublin, 1985), 65, 94; and Nollaig Ó Muraíle (ed.), Leabhar mór na ngenealach: The great book of 
Irish genealogies. Compiled (1645–66) by Dubhaltach Mac Fhirbhisigh (5 vols, Dublin, 2004), ii, 
735.
 177 i.e. someone morally corrupt.
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full of mountains, were generally immune from the expeditions of the heretics. 
This did not go unnoticed to the heretical commander of Limerick castle; wherefore 
some pursuers having immediately been sent out, Dermot was arrested in the act 
of preaching from a pulpit and was badly treated by angry soldiers with assaults, 
cudgels and a thousand taunts, and eventually was dragged to Limerick with hands 
bound behind his back in the year 1603. The commander of the castle, informed 
of his captured prey, ordered Dermot to be crushed in hand cuffs and shackles in 
a stinking prison for malefactors. Bruodin (already weakened by voluntary fasting 
and other daily mortifications), was led by the guards to the prison where for four 
continuous months he had to suffer extreme afflictions and misery; for under grave 
penalty no Catholic was permitted to speak to him or publicly provide him any help.

At last brought out from custody and called for examination before the royal 
judges sitting as a tribunal and interrogated about various irrelevant matters, 
Dermot gave a lively reply that there was no need for further examination. His habit 
demonstrated that he was a Catholic and religious of the Franciscan Order; those 
who had arrested him while he was publicly speaking were already aware of his 
name, homeland, profession, activities and friends; thus nothing remained except 
for him to be dismissed, or for his constancy in professing Catholic teaching to be 
tested with most exquisite tortures. ‘That is fine’, said the judge, ‘it will be as you 
ask’. And so, at the judge’s order, he was stripped of his seraphic habit and beaten 
most severely by two butchers with whips and staves. Then he was suspended on 
high by bound hands, and while the constant athlete of Christ was being tested by 
this torture he was questioned by a certain corrupt preacher whether he could feel 
the pain. He replied, ‘I feel it but it is very slight compared with those blows that 
my Saviour Jesus bore for me, for whose cause I am here fighting’, and after he said 
this, the torture was ended and he was returned to prison.

About the time that Bruodin was being tortured, Donat O’Brien, head of his 
family and most powerful earl of Thomond,178 came to Limerick, a man in those 
days of great authority in England and Ireland. This man, moved by the customary 
affection of the O’Briens for the Bruodins, thought about a way of freeing Fr Dermot 
from the other tortures and death by which he was soon to be punished; and so the 
earl persuaded the judges sitting in the court that Dermot was a fool, whom he often 
used for his entertainment, and to prove this he added as an argument that if he had 
not been foolish, he would not have gone about in this way in public with a shaven 
head, a beard and robed in that long habit contrary to the common practice of all the 
other popish priests in England and Ireland. The judges, calmed by this argument, 
or, as I am convinced, because they did not dare resist the desires of a most powerful 
earl (whose loyalty to the king and merits towards the crown the whole of England 
proclaimed), restored Dermot to freedom, already almost worn out by torture and 
sickness. Dermot, the fool of Christ, set once again free, returned to his homeland 
and prudently resumed his former labours throughout Thomond. Everywhere 

 178 Donough O’Brien, fourth earl of Thomond (d.1624).
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(under the guise of a stupid monk and protected by earl O’Brien, a heretic in words, 
but at heart a Catholic man) in the midst of the English persecutors, going about 
Ennis and elsewhere throughout the province, always publicly in the Franciscan 
habit, and by word and example he gained many souls for Christ (for the glory of 
whose name he considered an honour for himself to prudently fake to be a fool, and 
often endured blows, laughter and taunts, as fools are used to) and seized them from 
the devil. By then Bruodin was affected by great old age, exhausting labours and 
great sickness, after he was fortified by all the necessary sacraments179 he died very 
piously in the Lord on 9th August 1617180 in his Franciscan Convent in the town of 
Ennis (in which he remained alone with a servant—his Brothers already having 
being expelled from there by the heretics in the year 1575—for the last three years 
of his life, normally and continually recommending the afflicted state of the Church 
and his homeland to God in fervent prayer).181

 179 i.e. the last rites.
 180 This date possibly derives from a necrology of Ennis Friary that has since been lost.
 181 I thank Dr Giacomo Fedeli of the Department of Classics, Trinity College Dublin, for this 
translation, and also Monsignor Gordon Read of Kelvedon parish in Essex, England, for his earlier 
assistance with the Latin text.

Figure 1. Map of county Clare and the chief places mentioned


