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ABSTRACT

The principal aim of this study is to clarify the topic of clerical abuse as it is depicted in
the satirical literature of the thirteenth, fourteenth and fifteenth centuries. In Chapter One
we examine the satirical works of medieval Portugal (deemed to begin with the Galician-
Portuguese satirical lyric, and to close with the works of the poet and dramatist, Gil Vicente).
This analysis will establish which are the predominant stereotypes of the clergy and to
construct a view of the kinds of representations of the Church that are found in a wide range
of writings. Because of the scarcity of medieval Portuguese examples and information, it is
essential to refer to the literatures of other, parallel Western European societies: the total
volume of extant literary works in medieval Portuguese is too slight to permit us to draw
realistically founded conclusions. Also included are comparisons of attitudes to the clergy and
the Church, to allow insights into variations of local history and circumstance, and to supply
the means to measure the performance of the Portuguese clergy against that of their peers.
Once the survey has been carried out, it becomes clear that there are two distihct and
opposing images of the clergy in medieval literature. The first of these corresponds to the
ecclesiastical ideal, that of the Good Shepherd, the cleric who performs his duties and follows
the rules and recommendations of his institution. The other stereotype, found in more than
one genre and throughout the period under investigation, tends to be that of the corrupt
cleric, a person who falls short of the Church’s own clearly stated ideals. Much of the
medieval anticlerical satire discussed derives from a perceived discrepancy between ideal and
reality. It does not necessarily stem from a ridiculing of normal human weakness, but rather

from the failure of the clergy to live up to the proclaimed ideals of their own institution.

In Chapter Two, we compare the literary stereotypes of members of the clergy with
more reliable, objective views and depictions. Literary descriptions, comments and criticisms

of the clergy are set against opinions and views found in other kinds of documents and



sources, principally in the writings of the clergy itself. By following this methodology, we are
able, to some extent, to determine whether the vision of the clergy that emerges from the
literature corresponds to the social reality of the Middle Ages. In order to gauge clerical
success or failure in matching Church ideals, certain fundamental areas of clerical activity are
singled out for examination: the duties of attending and convoking councils and synods and
carrying out visitations. The conclusion veached is that clerical performance is not uniform or
regular. This patchiness may be partially due to the uneven pattern of survival of medieval
texts and documents, but even taking this factor into account, we must conclude that the
Portuguese clergy did not always carry out these specific duties with the assiduity that was
expected of them. After a careful review of copious listings of councils, synods, visitations and
sermons, it was concluded that the weakest area of performance was that of convening
councils and synods. There is documentation to show that visitations were carried out, in

order to maintain the discipline of the Church, and to safeguard Church privileges and

property.

In Chapter Three, we explore another sphere of clerical endeavour, the preaching of
sermons. The very small numbers of extant medieval Portuguese sermons might at first cause
us to assume that the clergy neglected this obligation. However, a careful scrutiny of a range
of source materials (letters, supplications, chronicles, exemplum collections, synodal statutes,
ecclesiastical arbitrations, secular legislation) leads us to the conclusion that preaching, in
general, is treated seriously and carried out regularly. Standards of preaching inevitably vary
at different times and within different sectors of the clergy, but there is never a period within
the three hundred years when an extensive variety of sermons are not being preached to an
equally wide section of the population. In this respect, the clergy live up to the ideals of their

own institution.



Chapter Four contains discussion of a specific type of misconduct, and allows us to
assess the official responses of the Church (and State) to delinquent behaviour by both clergy
and laity. The area selected for scrutiny, superstitious beliefs and practices, lends itself to
analysis because of the volume of documentation available for the period in question. This
documentation serves a double function: it reveals clerical delinquency; but equally it reveals
the mechanisms of ecclesiastical discipline in dction, brought to bear as much against the

clergy as against the laity.

The fifth and final chapter of the thesis presents a review of gambling in medieval
Portugal, drawing principally on the literature and legislation of the period. It becomes clear
that this was a significant area of clerical abuse, but equally, we find that the Church made
serious and sustained efforts to denounce and punish those members of the laity and clergy

who contravene the ecclesiastical laws against gaming.

The concluéions reached are that the Portuguese clergy did, on the whole, carry out
their duties as prescribed by the Church. While it is undeniable that a proportion of the clergy
were negligent or remiss, there is proof that throughout the medieval period a nucleus of
conscientious, industrious clerics were bent on doing their duty, despite various difficulties or
impediments. As regards delinquent behaviour by the clergy; it can be shown that the
Church, like the civil authorities, legislated against such conduct, and did not hesitate to
castigate its own members, when they were found guilty of contravening its laws. Some of the
fiercest anticlerical satire of the Middle Ages was composed by members of the ecclesiastical
community itself, not only by laymen. Admittedly, some of the clerical satirists may have
written out of thwarted ambition or a sense of grievance, bgt it is significant that they were

criticizing from within an institution that they knew extremely well, and which allowed them
to voice their disapproval. The anticlerical satire found in medieval - Portuguese literature

derives from a response to certain aspects of clerical behaviour, but at-the same time derives



from a well-established literary tradition. The literary stereotype of the cleric corresponds to
social reality, but to one particular social reality. As one would expect, given the selective
nature of this conventional social satire, it fails to take account of the more positive aspects of
the medieval Portuguese Church. It would be simplistic to seek an absolute correlation
between literary stereotypes and social reality, without recourse to some corroboratory
evidence. Finally, it may be stated that the satirical literary stereotypes offer an accurate

depiction of certain kinds of social realities, but, by their very nature, they exclude other ones.
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CHURCH DISCIPLINE AND SOCIAL SATIRE IN MEDIEVAL PORTUGAL

INTRODUCTION

The satirical literature of the Iberian Peninsula in the Middle Ages has received a
good deal of more or less piecemeal attention from modern critics. Manuel Rodrigues Lapa
and Alan D. Deyermond have, for example, studied in detail the satirical Galician-Portuguese
cancioneiros and parodic aspects of the Libro de Buen Amor; Kenneth R. Scholberg has made
a broader survey of the tradition of verse-satire, Neil T. Miller has analysed the dialogues and
poems of Henrique da Mota, and Mario Martins has made a brief examination of Portuguese
satire in the thirteenth, fourteenth and fifteenth centuries. Yet there remain gaps, in relation

to both individual genres and to overall themes and problems.

The purpose of this thesis will be to clarify the issue of clerical abuse as it is depicted
in the satirical literature of the thirteenth, fourteenth and fifteenth centuries. This is a topic
with obvious social implications, and we shall explore these in relation to secular and
ecclesiastical legislation (particularly local), the audience to whom particular works were

directed, and the actual social conditions as reflected in narrative and documentary sources.



CHAPTER ONE

STEREOTYPES AND SOURCES

Our first task is to identify and characterize those stereotypes which the satirical
writers of medieval Portugal create and perpetuate in their poems, prose and plays. Of
particular interest are the ways in which they perceive and represent Church and clergy, the
substance of their satire and complaint, the kinds of accusation that they level at the Church,
and their depictions of clerical vices and sins. In order to explore these areas, we must make a
close examination of the literary works of medieval Portugal. But such an examination will,
for a number of reasons, prove difficult. It is misleading, even inaccurate, to talk in terms of a
specifically Portuguese literature. For that matter, the whole concept of national literatures in
the Middle Ages may be something of an anachronism. The apparent scarcity of original
Portuguese texts compared, for instance, with those for Middle English, the number of
translations or adaptations from Latin, French, Castilian or Italian, the problem of lost or
uncatalogued manuscripts, all of these factors must be taken into account in any discussion of
medieval Portuguese literature. That is not to suggest that medieval Portuguese works are
necessarily lacking - the most cursory glance through Valle Cintra’s Bibliografia de Textos
Medievais Portugueses will demonstrate the contrary.1 More precisely, the pattern of
survival of medieval works is different in Portugal from that of other countries. Portugal’s
relatively small popu]ation2 and its status as a frontier society, with the lengthy process of
reconquest and resettlement of the national territory3 must have had some bearing on the

late development of certain literary genres. Maria Rosa Lida de Malkiel’s remarks on literary

production in medieval Spain-hold equally true for Portugal:

Las muy peculiares condiciones histéricas de la Espafia medieval - co-existencia de tres
religiones con sus correspondientes lenguas doctas y literaturas, perpetua guerra
fronteriza - debieron de trabar su desarrollo.



Likewise, the early years of the Portuguese monarchy, marked by internecine
struggles, conflict with the Church, and the eventual deposition of D. Sancho II, could not have
created the most favourable conditions for literary or artistic activity, though it must be stated
that many Peninsular poets were able to compose their Galician-Portuguese verse against a

background of skirmishes with the Moors or virtual civil war.

As regards the incidence of translations or reworkings in medieval Portuguese, there
are valid reasons for considering these alongside indigenous Portuguese works and using them
as sources for an investigation of social satire in medieval Portugal. Most medieval literature
derives in one way or another frofn the Church; works were either written by clerics or by
authors who had received their education from the clergy, the socio-professional group with
the monopoly of literacy and learning. Given the international nature of the Church, with its
own international language, it is hardly surprising that the Western European Catholic
kingdoms should share a comamon cultural heritage. We have only to consider how freely the
legislative, doctrinal and pastoral literature of the Church circulated between these countries.
A commentator might be born in France, live and work in England, but his writings could still
find their way into the monastery library of Alcobaga. As far as medieval writers and readers
are concerned, ecclesiastical literature has a relevance and applicability that completely
transcend political or national frontiers, as can be seen from the enormous diversity of
manuscripts that constitute the Alcobaga collection. We find, for example, the twelfth-century
Epistolae of Peter of Blois, ’a favourite homiletic source for subsequent generations’ Sand:

an instrument for conveying moral, legal and theological instruction, and for satire on
men and institutions.

Or there is the Liber Penitentialis of Alain de Lille, Etienne de Bourbon’s De dono
timoris and Stephen Langton’s Expositio super Ruth.” Material from Thomas de Chobham’s

confessors’ manual Summa cum Miserationes Domini® is incorporated into the Castilian



Libro de las confesiones of Martin Pérez.9 This pastoral work is in turn translated, albeit
incompletely, into Portuguese, and D. Duarte is known to have owned two manuscripts
containing the manual. 10 Also, the Infante Santo asked the Prior of Alcobaga to lend him the
monastery’s manuscript for him to have copied:
Facovos saber que a mim prazeria aver o treslado do livro de Martim Pires que nesse
mosteiro tendes. Por ende vos rogo, e encomendo que vos praza de mo enviardes pelo

Portador, e tanto que eu ouver tresladado volo mandarei tornar, e fazerme eis em esto
prazer e servio que vos gradecerei.

The Duodecim Abusiones was widely known and appreciated in the Middle Ages:

It was an extremely popular work, as can be deduced from its fairly frequent entry in
the catalogues of medieval libraries, and the opening, which summarizes the Twelve
Abuses in elpzigrammatic form, was versified over and over again in English throughout
the period.

As well as versions in Latin, Anglo-Saxon and Middle English, there is also a medieval
Portuguese translatioﬁ of this work, Doze Abusées som deste Mundo, contained in the Orto do

Esposo, a late fourteenth- or early fifteenth-century exemplum collection. 13

Ecclesiastical literature was known and read throughout Western Europe; literary
works considered to have some didactic or artistic merit, if not entertainment value, crossed
national frontiers in exactly the same way. The readership would have been largely the same,
members of the clergy and nobility, and there must always have been some demand for the
latest best-sellers from abroad, manuscripts brought in the baggage of students, or teachers
returning from the universities of England, France, Italy and Spain, by clerics returning from
the papal curia or even by foreign brides sent to Portugal with their retinues in order to make
dynastically useful marriages. How else can we explain the existence of manuscripts of the
Libro de Buen Amor in fifteenth-century Portugal,14 the Portuguese version of Frére

Robert’s Chastel Périlleux, the Castelo Perigoso,15 a Portuguese translation of Aesop’s



Fables, the Fabuldrio Portugués,16 and the lost Portuguese version of Gower’s Confessio
Amantis.}7 John Matthews Manley goes so far as to speculate:
if someone thought it worth his while to carry to Portugal the poem of John Gower -

as surely did happen - mgy we not believe that manuscripts of the poems of Chaucer
were also carried there?

This suggestion raises all kinds of interesting questions about literary borrowings and
influences, especially if we subscribe to Alan D. Deyermond’s reminder that Chaucer might
have known the Libro de Buen Amor:

the discovery that Chaucer travelled in Spain when the LBA was circulating widely,

compels us to consider whether there may not have been a direct influence ... While

coincidence remains on balance the most probable explanation of the resemblance (...),
there is certainly enough evidence to warrant closer investigation.

Medieval notions of authorship and authority were such that borrowings and
adaptations were not condemned as acts of plagiarism, but viewed as positive and eminently
justifiable. If an idea, image or theme was appropriate, useful or pleasing, there was no reason
not to use it time and time agzanin.2O Hence the recurrence of estates satire,21 from Bernard
of Morval’s De Contemptu Mundi in the twelfth century22 to Gil Vicente’s Auto da
Embarcagéo da Gléria at the very close of the Middle Ages.23 Hence, too, the widespread use
of the Ubi Sunt motif, in Walter of Chatillon:

Ubi sunt ecclesiam in Christo regentes, qui velint existere benefacientes, exemplorum
lumine tantum relucentes, ut letentur pariter et exultent gentes?

in André Dias:

E hu som os confessores,

clerigos, religiosos et pastores

que en no gervigo de Deus Jhesu eram muyto
ferventes.



or even - though more profanely - by Frangois Villon, in the Ballade des Dames du Temps

Jadis:
Mais ot1 sont les neiges d’antan! 26

Medieval reliance on the techniques of imitation or adaptation is clearly illustrated by
the use of Jacopone da Todi’s Del pianto de la Chiesa redutta a mal stato by two authors, Frei
Alvaro Pais, and André Dias.2” Should we disregard the writings of Alvaro Pais because he
was a Galician who drew on Italian sources? Certainly not, when we know that he looked to
the Franciscan spiritual tradition for literary inspiration, composed his own treatise then
reworked it precisely when he was Bishop of the Portuguese diocese of Silves, adding specific
references to Portuguese society and its faﬂings.28 André Dias, as we have seen above,
preferred to write his verse in Portuguese, not his customary Latin, with some fairly
substantial alterations and additions, in what must surely have been a conscious attempt to
reach a Portuguese readership. We cannot dismiss these works any more than we can

discount the plays of Gil Vicente because he wrote in Castilian as well as Portuguese.

For the purposes of this discussion, Portuguese literature will be understood to
comprise works composed in Latin or a vernacular language by Portuguese subjects at home
or abroad. The Galician-Portuguese Lyric of the twelfth, thirteenth and fourteenth centuries
will also be used as a source, because of the wide circulation of these verses in the medieval
Peninsular courts. The presence of Portuguese troubadours at the courts of Leon and Castile
and the great cultural centre of Santiago has been well documented.2® The common
denominator in all cases, is, of course, the Portuguese readership or audier}ce who would

receive, and subsequently be conditioned by critical views of the clergy. As Jill Mann has

pointed out:



the way an individual author writes about monks or women can well influence the way
in which his audience henceforth perceives monks or women in real life.

It would in any case be wrong to consider medieval Portuguese anticlerical satire as
independent of or unrelated to that of other Western European societies, if only because the
Church that authors are attacking is the same for all of these, ruled from Rome or Avignon,
set in the same structures and hierarchies and, even if we take account of local circumstances

and variants, prone to the same besetting evils. 31

The stereotypes to be explored will be taken from the profane Galician-Portuguese
cantigas de escdrnio e maldizer and the sacred Alphonsine Cantigas de Santa Maria,32 the
Libro de Buen Amor,33 the exempla of the Orto do Esposo,34 André Dias’ Cantar que diram
os desenparados, e em este mundo atribulados, e seram per Jhesu Iz'vrados,35 the satirical

compositions of Garcia de Resende’s Cancioneiro Geral, 36and the plays of Gil Vicente. 87

The cantigas de escérnio e maldizer and Alfonso X’s Cantigas de Santa Maria,
although not Portuguese literature proper, will be examined as a stereotypical source for a
Portuguese view of the Church. Not all cantigas de escérnio e maldizer were written, or
necessarily read, by Portuguese poets. Nevertheless, the Galician-Portuguese lyrics, both
satirical and religious, form the very basis of the Portuguese literary stereotype of the
medieval clergy. Without this corpus of poems, there would be substantially less evidence of a
long-standing tradition of anticlerical satire in Portuguese literature, though as a source, they
must be used selectively. Reading Rodrigues Lapa’s edition of the satirical cantigas, we find
that more than seventy poets were involved in composing some four hundred and thirty
poems, thirty-six of which take as their principal theme either the Church as institution, or
members - often named - of the clergy. The cantigas as a whole were written over a period of
more than a hundred years, therefore through several generations and reigns. The poems

vary in tone from playful, light-hearted ridicule to acerbic, venomous condemnation of their



objects. Some are masterpieces of literary parody, others are pieces of startling obscenity.
According to the fragmentary ars poetica at the beginning of the Colocci-Brancuti manuscript,
no fewer than six different kinds of satirical style can be distinguished,38 while the spectrum
of topics is extraordinarily wide, ranging from the downright trivial, Sueiro Fernandes’ gilded

shoes, to the unrelentingly serious, the frustration of Alfonso X’s imperial aspirations. 39

There are inevitably some difficulties associated with using these poems as a primary
source. Firstly, perhaps, the lack of information about particular poets and their reasons for
writing certain poems. Patronage must have been one motive; the poet’s preoccupation with
his livelihood is expressed with brutal clarity in poems that bemoan the lack of generosity of a
king, knight, or a member of the lesser nobility:

Os vossos meus maravedis, senhor

que eu non ouvi, que servi methor

ou tan ben come outr’ a que os dan,

ei-os d’aver enquant’eu vivo for, 40
ou a mia mort’, ou quando mi os daran?

If poets were dependent on their masters for bed, board, clothing and money for such
incidental expenses as women or gambling, it is not unreasonable to assume that they would
produce the kind of poem most likely to win them approval and generous rewards.
Holzknecht describes the medieval troubadours as ’disinterested peddlers of glory for those
who would pay lzau'gely’,‘j‘1 and it seems equally likely that a poet would use his weapons of
satire and invective in his master’s service, even against the Church:

Meu senhor arcebispo, and’eu escomungado,

por que fiz lealdade: enganou-mi o pecado.

soltade-m’, ai, senhor, 9
e jurarei, mandado, que seja traedor.

Undoubtedly, some anticlerical satire and invective can be attributed to the long

history of strife and discord between the Church and Monarchy in medieval Por’cugal.43



Secondly, there should be some questioning of the reliability of the satirical voice in general,
with its innate tendency to exaggerate and distort. As Jill Mann points out:

It is, of course, generally recognised that satire practises both selection and distortion,

and that its relationship with ’historical reality’ is therefore impossible to define with

exactness.

The cancioneiro poems do us a double service: they show us the first literary
stereotypes that were available to readers and writers in the Portuguese Middle Ages, and
they offer a wealth of socio-historical detail, constituting, in the words of Lépez-Aydillo, *un
valioso caudal informativo’.4® There is nothing new or original in the idea of using poetry as
an historical as well as a literary object of study, of analysing poems with a view to their social
content rather than the complexity of their rhythms and rhymes. Scholars of medieval
English society have long been aware of the usefulness of the Anglo-Norman political songs or
the works of Chaucer, Langland and Gower as source material for investigations of political
and economic questions.46 The Provengal sirventes has provided valuable insights into modes
of social organisation, political and religious issues and prevailing moral attitudes,47 and, as we
shall see in chapters four and five, it would be well-nigh impossible to embark on a discussion
of gambling or superstition in medieval Portugal, without some reference to the cantigas de
escdrnio e maldizer. Nevertheless, it would be ill-advised to go so far in accepting the kind of

absolute correlation between literature and reality that Suzanne Thiolier-Méjean posits for the

Provengal satirical lyrics:

De ces reproches véhéments peut-on tirer quelque enseignement quant a la peinture
de la réalité du temps? Par dela la création littéraire et I'exagération satirique, c’est
sans doute une assez exacte vision du monde des clercs qui nous est offerte, et lorsque
les troubadours reprennent & leur compte tel motif contre les prélats, ils n’obéissent
pas seulement a une mode littéraire mais aussi a la réalité des faits.

While this assessment may be quite correct, Mme Thiolier-Méjean does not offer a
shred of evidence to support her view; unlike Lépez-Aydillo, who sees the cantigas de escdrnio

e maldizer as more of a ’dato concordante’,49 confirmation rather than intrinsic proof of a
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state of affairs, she does not set the poems with which she is concerned against the

ecclesiastical literature and legislation of the same period. There is no testing of the poems for

that realism and topicality that Highet, among others, deems to be a central feature of satire:
the type of subject preferred by satire is always concrete, usually topical, often

personal. It deals with actual cases, mentions real people by name or describes them
unmistakeably (and often unflatteringly), talks of this moment and this city.

Like their profane counterparts the satirical cantigas de escdrnio e maldizer, the
Cantigas de Santa Maria were written in Galician-Portuguese. Four manuscripts of these
pietistic poems are extant, and because of Alfonso X’s prestige as King, poet and literary
patron, as well as their intrinsic audience appeal, their dissemination and popularity
throughout the Peninsula can surely be taken for granted.51 Traditionally, scholars have
maintained that the cantigas should be classed as part of the Portuguese literary tradition,
Evelyn Procter®? and J oseph Snow among them:

Alfonso’s poetry ought to be considered the common property of the literature of both

Spain and Portugal. This becomes particularly clear if one considers the evolution of
poetry and poetic forms in the two centuries 1250-1450.

Rather, these cantigas should be considered as part of a Castilian literary tradition on
which Galician and Portuguese poets were able to draw, or to which they might actively
contribute. In any case, whether we insert these poems within the literary histories of Spain
or Portugal or both, it is important to bear in mind their overwhelmingly international
provenance. The Miracles of Our Lady derive from the religious and cultural traditions of all
the Catholic kingdoms, a rich fund available to any medieval writer. As Menéndez Pelayo

points out:

ninguno de los narradores de milagros en la Edad Media pretendia ser el autor
original, sino compilador.
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However, more recent scholarship has tended to disprove the rest of his affirmation:

y siendo las fuentes latinas unas mismas, natural era que este origen comiin diese
aspecto de_parentesco a versiones enlazadas entre si por ninguna derivacién
inmediata.

A whole series of relationships between collections of miracles have been established,
by scholars such as Evelyn Faye Wilson in her study of the Stella Maris of John of Garland, 56
or Richard Becker who in 1910 demonstrated that Gonzalo de Berceo’s Milagros de Nuestra
Seriora are based on a Latin prose collection, a version of which he discovered in Ms. Thott
128, in the Royal Library of Copenhagen.57 More recently, Aires Augusto Nascimento
published a description of a markedly similar miracle collection in Cédice Alcobacense 149,
National Library, Lisbon,58 and in a further article he expresses the opinion that:

Naéo serd de menosprezar o factor de maior proximidade geografica representada pelo

nosso manuscrito de Alcobaga, tanto mais que nfo sfo de assinalar distanciamentos

cronolégicos significativos entre os dois, muito embora nio esteja resolvido o problema
da origem de qualquer dos dois manuscritos.

As for Alfonso’s Marian legends, he is the first to admit that he pillaged other

collections:

Dest’un miragre vos direi que aveo

en Sieixons, ond’un livro 4 todo cheo

de miragres ben d’], ca d’allur non veo,
que a Madre de Deus mostra noit’ e dia. 60

Alfonso also possessed a copy of the Speculum Historiale of Vincent of Beauvais,
which was sent to him by St Louis of France, and he says he used one collection that contained
some three hundred miracle tales:

desto vos quero contar

un miragre que achar

ouv’ en un livr’, e tirar-

o fui ben d’ ontre trezentos. 61
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Altogether, there were so many miracles to choose from:

Se purgameo foss’ o ceo estrelado

e o mar todo tinta, que grand é provado,
e vivesse por sempr’ un ame enssinado
de scriver, ficar-1l-ia a mayor partida.

Some critics have preferred to emphasize the Peninsular derivation of some of the
Cantigas:
some could not be located elsewhere than in Spain, such as the story of the members

of the garrison of Jerez who offered to the Virgin a robe looted from the Moors and
never afterwards lacked booty when they raided Moslem territory.

John Esten Keller draws our attention to folklore as a possible source for miracle

legends:

Many were the miracles everyone had heard in Latin or in Spanish, for example in the
works of Gil de Zamora or Berceo; but many other miracles were not found in any
collection, and some even came from remote areas of Spain and Portugal and even
abroad or belonged entirely to folklore.

For Mario Martins, the ultra-Pyrenean origins or setting of the Marian legends in no
way detract from their ability to express Portuguese religiosity:

Franca, Espanha, Lisboa, pouco importa; certas lendas vagabundas poisam

aladamente, aqui e além, e ao fim de algum tempo ganham foros de cidadania. A lenda

errante langa rafzes, modifica-se e ganha cor local, substancialmente a mesma e
sempre nova.

In Alfonso’s compilation, more than a few cantigas refer to people, places or incidents
in Portugal. Number fifty-five, for example, "Como Santa Maria serviu pola monja que se fora
do moesteyro e Hi criou o fillo que fezera ala andando’,66 is located by the compiler in Lisbon,
but is found in several other collections, among them Gautier de Coinci’s Les Miracles de la

Sainte Vierge, under the heading of De la nonnain que Nostre Dame delivra de grant blasme
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et de grant poine.67 Number three hundred and thirty -eight, on the other hand, ’Como
Santa Maria guareceu na cidade de Evora uu ome que era cego’, seems to be an authentically
Portuguese miracle, not merely because the action narrated takes place in a Portuguese town,
but because of the reference within the poem to a lost Portuguese Marian collection which
Mario Martins terms the Livro de Milagres de Santa Maria de Evora: 68

foron, aa grand eigreja

que é de Santa Maria,

u gran vertude sobeja

mostra de saar enfermos,
ond’ an feit’ un gran volume.

The fact is, whatever the original source of a miracle tale, once it begins to circulate in
Galician-Portuguese and reach a Portuguese audience, to all intents and purposes it becomes
part of Portuguese lore and legend, and will inevitably condition its Portuguese audience’s
perception of the clergy or of whoever is depicted in the tale. A poem may reinforce old
stereotypes or create new ones of the members of the clergy who so frequently appear in the
cantigas. Interestingly, we can distinguish several different kinds of treatrﬁent meted out to
the clergy. A cleric (or a nun) may be rewarded for his devotion to the Virgin - for instance
the Archdeacon in Paris who could not find a suitable rhyme for his verses dedicated to the

70

Lady prays to Mary and is granted divine inspiration; "~ or the cleric may find himself on the

receiving end of the Virgin’s wrath, like the Toledo cleric who steals the church silver:
Ali un crerig’ avia de missa, que devogon
mostrav’ acé aa gente, mais non era assi, non;
e bda praval’ avia, mas dentro no coragon

en com’ era de mal cheo vos direi, se vos
prouguer.

The cleric not only strips the silver off the church cross - to give to his wife, but then lies about

it to his congregation. The Virgin responds to his deceit not only by blinding him so severely
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that not even a doctor from Montpellier could treat his illness, but treats him like an
ecclesiastical Pinocchio:

que se lle fez atan grande o nariz,

que lle deceu sobre la boca, e d’ambas partes tanto

s’estendeu
que chegou aas orelhas. 72

In a third type of cantiga the Virgin intervenes to save a cleric or a nun from the
infernal consequences of his or her foolish behaviour, nuns and abbesses who try to elope or
who give birth to children, for instance.”® The clergy are shown as being no better and no
worse than any other member of society: some are essentially good (and keep their promises
to the Virgin); others are frail and imperfect, prone to temptation, and in sore need of the

Virgin to protect them.

While the satirical poets of the cantigas de escérnio e maldizer and Alfonso X in his
Cantigas de Santa Maria may be writing within different literary modes or conventions,
apparently with only the Galician-Portuguese idiom in common, the end result may well be the
same. The audience will be led to view the clergy in a more critical light. The nuns and
abbesses of the Marian legends are perhaps not so very far removed from their sisters in

Arouca and the other Portuguese convents. 74

There are several reasons for including the Castilian Libro de Buen Amor'® in this
review of sources for stereotypes of the clergy in medieval Portuguese literature.. The first,
and most obvious, is that the work exists in a late fourteenth-century Portuguese translation.
This necessarily implies that someone read and then made a favourable critical judgment of
the Libro de Buen Amor. If we remember the effort and expense involved in producing a
medieval manuscript, and the additional chore of translating from one language into another,

we realise that whoever translated the Libro de Buen Amor- or commissioned someone else to
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perform the task - must have done so as the result of a series of choices and decisions, possibly
considering other works and then rejecting them as unsuitable or irrelevant. Somebody, a
king, a noble or a cleric, must have decided that the Libro de Buen Amor had something to say
to the Portuguese reader, not just to Castilians. Secondly, this work is of significance because
of the conclusive proof it offers that more than one satirical tradition was known within the
Peninsula. In conjunction with other evidence, the Libro de Buen Amor confirms the
supposition that goliardic texts and themes were familiar to at least some Peninsular authors.
Finally, we should not discount the possibility that the Libro de Buen Amor was known and
read by subsequent generations, and more specifically, by Gil Vicente. It would be both
frustrating and restrictive to attempt to trace the ancestry of Gil Vicente’s tipos sociais
without making some allusion to Trotaconventos and the Archpriest, both when we examine
his treatment of the clergy, and when we consider just how frequently the figure of the
alcoviteira crops up in his plays: Brizida Vaz in the Auto da Barca do Inferno, Branca Gil in
the Auto do Velho da Horta, Ana Dias in the Farsa do Juiz da Beira, Lianor Vaz in the Farsa
de Inés Pereira, and Genebra Pereira in the Aufo das Fadas. Although we cannot say with
any certainty that he did read the Libro de Buen Amor, it does seem likely that he was

familiar with the work and the tradition out of which it sprang.

The Libro de Buen Amor is important because it reveals a continuity of satire and
social criticism. Even if the author is not himself Portuguese, his observations and the humour

with which they are expressed are, nevertheless, meaningful within a Portuguese scheme of

things.

However, we should be clear about the kind of message we believe the Libro de Buen |
Amor is transmitting. Considerably more ambiguous than the Galician-Portuguese lyrics
discussed above, the Libro, if only because of its length and diversity of content, must lend

itself to more than one reading. Whether or not a medieval audience accustomed to hearing
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sermons and exempla would have experienced the same difficulties as a twentieth-century
readership is, of course, debatable, but we should take some account of the different ways in
which this text may be read. According to Alan D. Deyermond in his summary of Libro de
Buen Amor criticism:
Whereas at one time advocates of the didactic view of the LBA denied any ambiguity
or love of parody in the work, and those who saw it as a comic work regarded the
serious passages as a mere smoke-screen, the debate is now between those who think
of Juan Ruiz as a man of conflicting impulses (including a disrespectful sense of
humour) who nevertheless wanted to deliver a didactic message, and those who see

him as a comic poet whose main concerns were artistic, but who was a believing
Christian and at times felt that moral issues were dominant.

Perhaps the best way to deal with the Libro de Buen Amor is to accept the author’s
rather conventional representations of the clergy that are’found in the verses on the power of
money, Enxiemplo de la propiedat qu’el dinero ha, in the the parodic Easter procession which,
in the words of Kemlin Laurence, ’gives him the opportunity to indulge in a biting piece of
anti-clerical satire’,77 and in Trotaconventos’ recommendations about the advantages of loving
a nun, and the Céntica de los Clérigos de Talavera.”™® At the same time, we should discount
the fictionalised autobiography and its narrator-protagonist on the grounds that this is a
literary device and not to be taken too seriously. Rather, it supplies the somewhat novel
framework within which Juan Ruiz, like many others, purports to foster a consciousness of
good and evil, or more particularly, of the conflict between them, as represented by that
commonplace of medieval literature the allegorical battle between the Vices and Virtues:

La preocupacién por el pecado y sus consecuencias era, pués, universal. En aquel

mundo de blanco y negro se castigaban los vicios y galardonaban las virtudes. De ahi

un concepto como el de los siete Qpecados capitales tuviera un impacto importantisimo
en Ia vida cotidiana del hombre.

The exempla of the Orto do Esposo, a late fourteenth- or early fifteenth-
century doctrinal treatise that survives in two Alcobaga manuscripts (n°198 and n®212,

National Library, Lisbon) and which is listed in D. Duarte’s and Constable D. Pedro’s library
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catalogues,80 have been studied by Mario Martins for their didactic and satirical content,81
examined by Frederick Williams with regard to their sources,82 and discussed by Luciano
Rossi in terms of their relationship with early prose narrative.83 These moral tales derive
from precisely the same didactic tradition as those exempla found in the Libro de Buen Amor
and they also have much in common with the Miracles of Our Lady which could equally be
used by a preacher to illustrate a point of moral doctrine. Like the Marian legends, exempla
tend to be universal in character, appearing first in Latin then in the different vernacular
languages, and they have the same quality of instant applicability: the preacher or narrator
can alter place names and add touches of local colour in order to suit a particular audience or
readership.84 One of the exempla in the Orto do Esposo, the story of the young man
outwitted by his unfaithful wife, appears in at least twenty-three other collections, including
the Disciplina Clericalis and Boccaccio’s Decameron. While it is true that some of the
exempla in the Orto do Esposo have no immediately identifiable source, none of them refers
explicitly to Portugal. The only clue to the Portuguese identity of this work comes in its
compiler’s comment on recent political events:

E aas vezes o aleuantamento do poboo destrue e desfaz os officiaes e os poderosos.

Esto se faz cada dia, e poucos anos ha que uimos esto con nossos olhos e estes regnos

de Portugal depois da morte delrrey dom Femand% € eSs0 meesmo ora € ennos regnos
de Castella, eno destruymento delrrey dom Pedro. 5

Very few of the exempla in the Orto attack the institution of the Church, or add to the
stereotypes of individual clerical misconduct that we find in the literary works. Though we
know that the compiler could only choose exempla from those manuscripts available, either in
Alcobaga itself, or within easy borrowing distance, his selection does seem to have been
conditioned by.a preference for edification rather than satire or invective. Number fourteen
describes an escollar nigromante in Montpellier who conjures demons ’per sua sciencia’86,

but who completely lacks the humorous qualities we find in Gil Vicente’s extraordinarily

ineffectual clérigo nigromante, who, despite his boasts to the contrary:
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E venho mui copioso
mAgico e nigromante,
feiticeiro mui galante,
astrélogo bem avondoso:
tantas artes diabris
saber quis,

que o mais forte diabo
darei preso polo rabo

ao Ifante Dom Luis.

(...)

Sou mui grande encantador,
fago grandes maravilhas:

as diabdlicas silhas

sao todas em meu favor

is quite unable to control the unruly demons he has summoned. 87

Number 241 contains the tale of the pregnant abbess who is saved by the Virgin from
disgrace and damnation.8% Number twenty seems to be the only exemplum to criticize the
Church as an institution. Here, a monk receives a vision of a beautiful woman whom he first
mistakes for the Virgin Mary. But when she turns round he sees that her back is putrid with
decay, and she herself explains who she is:

som a egreya, que eno primeyro estado foy muy sancta enos apostolos e enos marteres

e enos cofessores e uirgees, e porem soc[m] asy fremosa ena parte deanteyra e asy

apostada. Mais agora, e este tempo derredeyro, soom ecuyada e fea e corrupta e chea
de desonrra pellos maaos prelados, e porem parego asy podre da parte de tras.

This exemplum, also found in Etienne de Bourbon,90 somehow foreshadows our next source,
André Dias’ Cantar que diram os desenparados e em este mundo atribulados, e seram per
Jhesu livrados. It is as if the poet had read this exemplum and decided to expand it into a
lengthy poem. This is highly speculative, particularly when we recall that the Portuguese
lament is a reworking of an Italian Jauda. Nevertheless, it is remarkable that verses four,

five, six and eight begin, respectively, with the following lines:
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E hu som os apostolos, preegadores da verdade ...
E hu som os martires plenos de fortaleza ...

E hu som os confessores ...

E hu som os virgeens de alma e de voontade. 91

Leaving aside the question of possible influences, echoes and resonances, we should
note that André Dias effectively attacks all levels of the Church hierarchy, contrasting the
behaviour of the present-day clergy with that of their worthier predecessors:

de todo ora som muyto falegentes. 92

Those who have received the best clerical education, os doutores, offend by not prizing

learning, something the highly literate André Dias must have found quite unforgivable:

e nom curam de sgiengia, nem de outra boa doctrina. 93

seeking instead wealth, privilege and high status:

mays todos trabalham por averem oﬁcpo%e honrras e beneficios e muyta pecunyay
pera ajuntarem em riqueza e muyto algo. 9

The monastic orders are condemned because their misconduct brings the Church into

disrepute:

E hu som os relegiosos e hyrmitaaes,
que vyvam em grande tenperamento.
Ja todos som lancados

em muy grande perdimento

priores e abades e monges

com todo seu convento,

todos de ssy dam maao exemplo,

e fazem a todos grande escandalo,

a todos muyto pubricado.
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André Dias does not merely translate the original Italian verses, he expands them into
something more substantial. Jacopone da Todi’s stanza on the monastic orders is, as we shall

see, not only briefer, but less critical:

O religiosi en temperamento,
grande de voi avea piacemento:

or vado cercando omne convento,
pochi me trovo en cui sia consolato.

The Italian poem seems to be closer in tone and content to another thirteenth-century work,
the Galician Aires Nunes’ poem Porque no mundo mengou a verdade than it does to the
fifteenth-century Portuguese version. On the other hand, André Dias’ lament appears to echo
Martin Pérez’s chapter ’Como alguus pralados fazem scandalo na egreja de Deus’, in the Livro
das Confissées:
O pralado que trage caaes & aues & anda aa caga & por casa dos Reys que trage
muytas conpanhas & muytas bestas, Se cata por as Riquezas hauer & né por preegar

& ensinar. Se cata por o deleyto & plazer do seu corpo & né faz orags reza ne mostra
exemplo de deuogo aos poboos ou subditos que ha so sua cura.

We might also compare André Dias’ poetic treatment of the Church with the contents of Frei
Jodo Alvares’ Cartas Pastorais.?8 Both were Portuguese clerics active in the fifteenth
century; both held the office of commendatory abbot of a Benedictine monastery, André Dias
in S. Jodo da Alpendurada and Frei Jodo Alvares in S. Salvador de Pago de Sousa, and they
apparently hold similar views on monastic laxity. The second pastoral letter, sent by Frei Jodo
to his monastic community in 1467, only thirty-two years after André Dias composed his
Laudes e Cantigas Espirituais, is to all intents and purposes a reminder of how greatly they
require his spiritual guidance. When he first took charge of their monastery they did not
know their Rule or possess a copy of it. Their finances were in complete disarray so he

brought in a cleric to do the accounts. The monks dressed incorrectly, some had concubines,
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and there was absolutely no observation of Benedictine abstinence or fasting. Among the
many prohibitions he made is the following rule:
Item que nom fossees fora a nehua parte nem a dizer missa nem aas igrejas nem
tenhaaes nem criees no moesteyro bestas nem caaes nem aves, que tinhom alguus de
vbs sem averdes primeiro licenca.
André Dias’ poem is not simply the expression of one man’s views on the state of the Church;
in both tone and content it is very much in keeping with the kinds of criticism of the Church

found in other literary works of the period.

Although the Cancioneiro Geral was published by Garcia de Resende in 1516, many of
the poems in this anthology date from the second half of the fifteenth century, among them
Fernao da Silveira’s report on the Cortes held at Montemor-o-Novo on 21 January 1477, and
his Reparticam dos Byspados que El Rey Dom Jodo deu em Sintra.100 Since the compilation
contains eight hundred and eighty assorted poems that span three reigns, general observations
are not especially helpful. But it is useful to comment on the different types of satirical
composition found in the Cancioneiro:

Comegando pela pbesia satrica, notamos que ela se bifurca em dois ramos. O primeiro,

de satira pessoal, precisa, impiedosa e cruel; o se&undo, de satira aos costumes, mais
geral, atenuada e de pura lamentagéo destrutiva. 101

Interestingly, Andrée Crabbé Rocha’s remarks on the verse-satire of the Cancioneiro Geral
might equally well be applied to the canfigas de escdrnio e maldizer, and Kenneth R.

2

Scholberg also sees a link between the two schools:

en gran parte los temas y motiyos parecen una continuacién de los de los escarnios y
maldecires gallego-portugueses.

The other literary model to which the Portuguese Court poets looked for inspiration

was the Castilian poesia cancioneril of the fifteenth century, represented by the Cancionero
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de Baena, compiled between 1445 and 1454 but including poems written in the previous

103

seventy or eighty years, and closer in time to the Portuguese anthology, the Cancionero

General de Hernando de Castillo, 1511. The bilateral relationship between the Portuguese
and Castilian cancioneros has been explored in depth by two scholars, Jole Ruggieri and Aida
Fernanda Dias.104 1t goes without saying that the Castilian poets, too, inherited some of the

Galician-Portuguese themes and motifs.

Anticlerical satire is not a predominant element in the Cancioneiro Geral, but it is
present in several poems. Duarte da Gama’s Trouas que fez Duarte da Gama aas Desordeens

que aguora se constuma em Portugal contains two fairly fierce stanzas on the clergy:

Frey Pay6 com sua renda,
monteyros e cagadores,
escudeyros, seruidores
Ih’acharam e na fazencia.
Tinha ley de caualeyro

na maneyra do vyuere
quys antes isto ter

qua dinheyro

Na cobiga dos prelados

nom he ja pera falar,

qu’em vender mays que rezar
e em comprar sam acupados!
Huu soo nam meto aquy,

que se nam nomearaa,

e cada huu tomaraa

que he por sy. 105

Rodrigues Lapa describes this work as:

um prelidio e pode servir de comentério a certas pecas vicentinas, 106

°

Certainly, it is not difficult to identify Duarte da Gama’s Frey Payé with Gil Vicente’s

Frey Narciso, who longs for a bishopric in order to satisfy his ambitions for a more elevated

life-style:
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Por isso pego eu bispado,
que possa ter dez rascées,
€ um escravo ocupado,
que sempre tenha cuidado
dos cavalos e falcdes.

In the same sombre vein as Duarte da Gama’s comments on his times is Alvaro de
Brito Pestana’s poem on the corruption that is rife in the city of Lisbon. As well as referring
to ’frades com freyras loucdas’ and ’estudantes pregadores’ who preach burlesque

sermons,108 the poet singles out the clergy for some particularly harsh strictures:

Alguus ha na crelezia

que leuam errados rumos,
mao costume

de vestyr epocresya;

séo deuotos mays dos fumos
que do lume,

Leuam pecados atheos,
muy grauemente defendem
e nam tardam

de fazer outros mays feos,
de que nunca se reprendem
nem se guardam.

Ca deuassam as igrejas,
ermydas e moesteyros,

os sagrados;

por molheres ham pelejas,
por molheres sam guerreyros,
namorados,

Suas oras engroladas

em torpe vyuemda ¢uja
desrregrados,

suas manhas costumadas
dentro no porto de Muja
costumados.

These verses are extremely revealing, not only because of what they tell the reader about life

in late fifteenth-century Portugal, but because they reiterate concerns and criticisms found in

the very earliest expression of Portuguese literature, the Galician-Portuguese lyric:
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Nos moesteiros dos frades regrados
a demandei e disseron-m’a assi:

non busquedes vos a verdada’aqui,
ca muitos anos avemos passados,
que non morou nosco, per boa fé. 110

and they also seem to foreshadow the satirical portrayal of Frei Capacete in Gil Vicente’s Aufo

da Barca do Inferno. When the devil enquires:

Essa dama, ela é vossa?

The capering friar replies:

Eu néo sei;
Por minha a trago eu cd

The devil pretends to approve of his good taste, but wonders how this was viewed back in the

convent:

E nio vos punham 4 grosa
no vosso convento sagrado?

Frei Capacete scoffs at this:

Assim fui bem agoutado! 11

Garcia de Resende also has something to say about the behaviour of friars, in his advice to Rui

Figueiredo Potas, ’estando determynado pera se meter frade”:

E ha mesa gejumhar,

que facays todos pasmar!
Mas tereys em vossa cela
mantymento sempre nela
com (ue possais jarrear.
Tereys nela putarram
que seja do vosso geyto;
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se bater o goardyam

ha porta, dar-lhe de mam
para debaixo do leyto.

Se vos achar suarento
dizey que vosso elamento
he estar dessa maneyra:
esta regra he verdadeyra
e o al tudo he vento.

This business of being seen to fast and grow thin is also satirized by Gil Vicente, when

Frei Narciso reveals to the audience:

e vivo mui austinente,
marteirando a carne e 0ssos,
como €4 meu corpo sente,
estudando, maginando,
trabalhando por privar,

semn vontade jejuando,
sendo somente esperando
se posso mais arribar.

E por parecer miselo
e toda a Corte em mi creia,
defumo-me co’este zelo
e fago o rosto amarelo

cobm muita palha centeia. 113

Nuno Pereira also has some comments to make on the clergy, more specifically on the

greed that inspires some of them to take Holy Orders:

Porem se foy por repayro
d’averdes algu dinheyro,

he muy bom serdes vygayro
€ prio e recoeyro;
samcristam apresentado,
pryoste, comendador
organysta, contratenor,
conueguo, lecenceado.

The other major court poet to satirize members of the Church is Henrique da Mota, in
a poem and a verse satire which present the clergy as self-indulgent, bibulous and, in the
latter work, unchaste. The poem tells of the ordeal suffered by D. Jodo de Noronha, his

brother D. Sancho and their companion the Vigdrio of Obidos when they set off, in high
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summer, to make their confession to a Cistercian at S. Bernardim. The sacrament of

confession is treated with flippancy and disrespect, dismissed as a tedious chore:

O frade muy deuagar
assentado a seu prazer,
a gegua regua a cantar
entam estar e suar

ysto he mais que morrer. 115

Contrition and penitence, suggests the poet, cause more pain than they are worth:

Vejamos quem poderaa
comprir aguora pendenga,
a qual he cousa tam maa
que se n’alma vida daa,
10 COrpo causa doenc;a.116

After extolling the virtues of wine, the poet inserts in his verses some elements of religious

parody:

E se disser o contrayro

esse frade por ventura,
dizey-lhe c’assy se cura

o padre do campanayro.
Porque tem um bibyayro

em que reza sem periguo
muyto mays que no rosayro,
nam diguays qu’ee o viguairo,

porqu’ey, senhor, na no diguo. 117

Neil Miller believes these lines to be of goliardic inspiration, since:

aqueles poetas substituiam oramus por bibamus, e com frequéncia utilizavam o vinho
como assunto das suas obras.

After they have fulfilled their spiritual obligation to confess, the threesome look forward to
dinner and wine at Os Geraldos. But disaster strikes - there is no wine to be had. This piece

of bad luck is given a literary treatment completely out of keeping with the trivial nature of
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their privation. The episode is described in a mixture of Latin and Portuguese in words that
are more appropriate for the revelation of some grave portent, and derive from the liturgy,
namely the Dies Iree 119 1n fact, there may even be a veiled suggestion that the Vigdrio’s
suffering is comparable to that of Christ on the cross. We should also note the rhetorical
devices of bathos and pathetic fallacy used by the poet to achieve greater comic effect:

Libera me do Giraldo!

In die illa tremenda,

quando for o ceo mouido,

e o vinho falegido,

que nam achem quem no vendan

em fiado nem aa tenda,

nem por for¢a nem per roguo.

Domine michi defenda

de tam aspera emmenda,
ante me julgue per foguo.

120
Note the reference to Judgment Day in the last line of the quotation. There is added humour
- and irony - in the fact that no confessor could possibly match this for an act of penance. The

poem closes on a note of near blasphemy, with an improbable sort of comparison:

Vieron do oriente
tres Reys Magos que sabeys

e vos fostes todos tres

muyto gordos em ponente. 121

Miller interprets this poem as an open attack on the Church:

Néo temos qualquer davida no nosso espirito de2§ue Henrique da Mota esté criticando
abertamente a corrup¢do no interior da Igreja. 1

adducing as further corroboration of this view the poet’s choice of a Bernardine monk as
confessor. While Miller makes the observation that the adjective bernardo means ’stupid and
gluttonous’,123 there is nothing else in the poem to suggest that the monk’s behaviour is in

any way incorrect, and indeed, there is a hint that esse frade might not accept the supposedly
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restorative powers of wine. The Vigdrio’s partiality for wine, and his use of ecclesiastical
language in profane circumstances are being ridiculed, but the poem as a whole is more a ’side-
swipe’ at the clergy, in the shape of one fat vicar, than an outright condemnation. It is ludic
rather than fulminatory, and if we are seeking its literary antecedents, we should look to a
cantiga de escdrnio by Joan de Gaia, Eu convidei un prelado a jantar, in which another
named cleric is mocked for his excessive drinking, not to mention his very red nose:

Eu convidei un prelado a jantar,

se ben me venha.

Diz el en est”: - E meus narizes
de color de berengenha?12

Henrique da Mota’s verse-dialogue is, in fact, a lament. Not on the passing of an important
public figure or a much-loved friend or relation, not even on the state of society or the Church.
The cleric who comes before the audience uttering cries of woe and anguish is lamenting the
loss of his wine, though we might be forgiven for believing at first that he has lost his beloved:

- Ay, ay, ay, ay! Que farey?

Ay que dores me ¢ercaram!

Ay que nouas me cheguaram!

Ay de mym! onde me yrey?

Que farey triste5 mezquinho,
com payxam?12

Again we see Henrique da Mota’s masterly use of bathos. These lines are followed by the

declaration that:

Tudo leua maao cominho,

poys que va§ todo meu vynho
pelo cham!126

After a heated argument with his African slave, who is also his mistress, the ’grieving’ cleric

~ complains that after losing his wine and having to pay fergas, he will probably fall ill. He then

paraphrases the Lamentations of Jeremiah:
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Is it nothing to you, all ye that pass by?
Behold, and see if there be any sorrow hkg
unto my sorrow, which is done unto me. 127
O vés outros que passays

pelas vinhas,

respondey, assy viuays,

se vistes dores ygoays

co as minhas!lgg

and draws inspiration from the Book of Job:

Have pity on me,lhave pity on me,
O ye my friends.

E poys tanta dor me fica,
saltem vos, amici mei
chorays como chorey!130

When the cleric turns to his friends for consolation, the first one to comforf. him is - and surely
it is no coincidence - a guordo padre viguayro who shares his love of wine and his predilection
for hyperbole:

He hum tam grande mal este,

que com doo que de ty eg
pera sempre chox-arey!1 1

Moral support is also forthcoming from Alvaro Lopez, the almoxarife and the juiz dos érfdos,
in other words, Henrique da Mota himself. There are two references in the poem to the

cleric’s payxam or suffering, and the wine barrel is treated like a human being for whom they

>

are holding a wake:

Pos que nam tem alma jaa. 132

Finally, the juiz dos 6rféos tries to cheer up the cleric by pointing out that he still has

his black companion:
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Esforgay, nam vos mateys,
perto he daquy a Agosto,

a negra fica comvosco

com que vos confortareys. 133

Because the cleric expresses himself like a bereaved lover - ‘meu bem de Caparica’134 we

might easily forget that he is a member of the clergy. As Neil Miller points out:

néo é com certeza o melhor representante da igreja. 135

But with all his faults and vices, he is still an extremely comic figure, and laughter may well

outweigh outrage or moral condemnation in the reader’s response to this dialogue.

The Pranto do Clérigo, along with Jorge Manrique’s Coplas a una beuda que tenia
enperiado un brial en la tauern.a,136 probably inspired another mock lament, Gil Vicente’s
Pranto de Maria Parda of 1522. More popular in tone and content than Resende’s dialogue,
Maria Parda’s lament is the jeremiad of a crapulous old crone who cannot afford the price of a
drink. Maria has pawned or sold most of her worldly goods:

ontem bebi a mantilha,

que me custou dous cruzados. 137

and after doing the rounds of the taverns of Lisbon, discovers that her credit has finally run

out:

N3o dou en vinho fiado
ide vés embora, amiga.

138

All that remains is for her to make her will and die. The stipulations of her testament allow

Gil Vicente an opportunity to poke fun at various named characters, among them, as we might

expect, the local clergy:
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Item dirdo per dé meu

quatro ou cinco ou dez trintairos,
cantados por tais vigairos

que ndo bebam menos que eu.

Sejam trés d’Almada, e cinco daqui da Sé,
que séo filhos de Noé,

a que sio encomendada. 139

It is no exaggeration to state that medieval Portuguese satire reaches its apogee in the
works of Gil Vicente. Although his plays were written in the sixteenth century, they may be
classed as medieval because of the nature of his ideas and criticisms, and the processional
structures and allegorical frameworks he uses to express them. His moral values are the
product of the preaching of his day, if not of a clerical education, and his work is strewn with
intertextual references or reminiscences of other literary works from diverse medieval
traditions. Although the Pranto de Maria Parda is by no means Gil Vicente’s most serious or
significant work, it does serve as a useful example of his complete integration into the
medieval tradition. For instance, Maria’s bequest to the German friar:

Item mando vestir logo

o frade aleméo vermelho

daquele meu manto velho
que tem buracos de fogo. 140

brings to mind two goliardic poems, Hugh Primas of Orleans’ attack on a niggardly bishop for

his gift of a cloak with no lining:

Pontifex spuma, fex cleri, sordida struma,

qui dedit in bruma michi mantelium sine pluma! 1‘%1

and the Archpoet’s begging poem to the Archbishop of Cologne, Omnia tempus habent, with

its emphasis on the need for warm clothing. 142



32

The burlesque testament is a genre exploited by several fifteenth-century Castilian
cancionero poets, among them Alonso Enriquez, whose choice of executor, the Archbishop of
Lisbon, has yet to be explained.143 Nor should we overlook similarities between Maria
Parda’s testament and those of Frangois Villon. Her allusions to Noah must remind us of the
opening line of his Ballade et Oraison in the Grand Testament, a clever parody of the Pater

Noster:

Pére Noé, qui plantétes la vigne. 144

Villon, too, mentions the clergy in his Petit Testament:

Item, aux Quatre Mendiants,
Aux Filles Dieu et aux Béguines,
Savoureux morceaux et friands,

Chapons, pigeon, grasses gélines. 145

and in his Grand Testament:

Item, aux Freres Mendiants,
Aux Dévotes et aux Béguines,
Tant de Paris que d’Orléans,
Tant Turpelins que Turpelines,
De grasses soupes jacobines

et flans, leur fais oblation,

Et puis aprés, sous les courtines,
Parler de contemplation.

Edward A. Riggio turns our attention to Gil Vicente’s parody on the ubi sunt:

Que foi de vosso bom vinho,
e tanto ramo de pinho,
laranja, papel e cana,

onde bebemos Joanae

e ey, cento e um cinquinho. 147
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and shows the parallels between Maria Parda, whom he characterises as the Lusitanian dypsa,
and her Spanish literary ancestors Celestina and Claudina: 148
Que jamas volvias in ocho o diez gostaduras, un azumbre en el jarro y otro en el
cuerpo. Asi le fiaban dos o tres arrobas en veces, como sobre una taza de plata. Su
palabra era prenda de oro en cuantos bodegones habfa. Si ibamos por la calle,

dondequiera que hobiésemos sed, entrabamos en la primera taberna, luego mandaba
echar medio azumbre para mojar la boca.

Gil Vicente writes very much within the framework of traditional European
anticlerical satire. His Clérigo da Beira has much in common with Juan Ruiz’s parody of the
canonical hours,150 the Auto da Feira uses the same themes, symbols and characters as a
sermon of Johann Geiler von Kayserberg151 and the Barcas trilogy, an outstanding example
of estates satire, owes much to the Dance of Death.152 Interestingly, his attitude towards the
clergy does not alter in the thirty or so years that he writes. He does not rescind his criticisms
or attempt a more favourable depiction of the clerics and friars, but continues to act as

mouthpiece of King, Court and the population at large.

Anticlerical satire recurs throughout three hundred years of literary production and
within three literary modes, poetry, prose and drama. The volume, intensity and eventual
function of the satire will depend on the individual author’s artistic and moral priorities, but
even allowing for these variables, satire against the clergy emerges as a constant of medieval
Portuguese literature. Our next concern is with the objects of that satire, the misdemeanours
and transgressions that are expressed in anticlerical stereotypes by succeeding generations of
(often) self-appointed moral spokesmen. However, while ’anticlerical satire’ is a useful generic

label, distinctions should be made between the three main forms that it may take.

First we may point out satire against the Church as a corporate organisation. This
type of satire may be directed against a personification of the Church, Roma, who may in turn

be depicted as a weak and silly woman, more misguided than malign, as in the Aufo da Feira:
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a troco das estagées

néo fareis algum partido,

que é tesouro concedido

pera quaisquer remissées?
Oh, vendei-me a paz dos céus
pois tenho o poder na terra. 153

Or there is what might be termed ’synecdochic satire’, when by criticising a part, the author
effectively satirizes the whole. This is the kind of process we see in Aires Nunes’ Por que no
mundo mengou a verdade and Ferndo da Silveira’s Senhor Meu Luis Fogaga; the satirical
effect is cumulative. By questioning the honesty and decency of one or two branches of the

Church, the institution as a whole is brought into disrepute.

Secondly, there is satire against the clergy as members of a hierarchy. Associated
with each level are a set of duties and responsibilities, and the cleric who is negligent or
delinquent does not just fail in his obligation to the faithful, but places the very structure of
the Church in jeopardy. Professional sins are taken very seriously because of the ’knock on’
effects they can have. This is seen most clearly in estates satire, such as the Auto da Barca da
Gléria, where a Bishop, Archbishop, Cardinal and Pope are all accused of individual
misconduct that has led to a dereliction of duty. The Bishop has broken his vows of chastity,
the Archbishop has aspired to higher office, and has been guilty of the worst kind of venality:

Los menguados,

pobres y desamparados,

cuyos dineros vos lograstes,

desseosos, hambreados,

y los dineros cerrados,

en abierto los dexastes. 154 ’

The Archbishop has failed in his role of Good Shepherd, and the Cardinal’s sins are too

heinous to be mentioned:

Y no quiero declarar

cosas mads para dezir. 155
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Gil Vicente reserves his most savage criticism for the Pope, whose sins are of omission and
commission:

Cuanto mas de alto estado,

tanto més es obligado

dar a todos buen exemplo
(..)

Luxuria os desconsagré
sobervia os hizo dafio;

y lo més que os condens,
simonia con engafio. 156

The third kind of satire is directed against individual members of the clergy, either
named or otherwise identifiable, at least by those people who lived during the period in which
the work was written. Duarte da Gama’s Frey Payé and Gil Vicente’s Frey Paco and Frey
Narciso may well have been based on real ecclesiastical figures. We have only to look at the
number of supplications in which members of the royal family request benefices for their
personal chaplains and confessors to see how many friars lived and worked at court. This
personal satire is usually found in the cancioneiros, and may be of less interest to the modern
reader. On the other hand, when such poems deal with recognisable historical personages, for
instance, Pero Meéndez da Fonseca’s cantiga on the Comendador of Ueclés 157 They may
offer social and ecclesiastical historians valuable insights into the different ways that such
dignitaries were judged by their contemporaries and peers. Of course, a cantiga de escdrnio
or maldizer might leave a member of the clergy with an undeservedly tarnished reputation, so
this group of poems should be read with care. Their venom and malice might well have been a

professional response to medieval clerical hostility to the minstrel class.

What, then, are the predominant literary stereotypes of the clergy in medieval
Portugal? One of the most widely disseminated depictions of a clerical type is that of the nun,
not the pious, devout nun, but the monja pesarosa, 158 oy unhappy young woman who resents

her cloistered existence and longs to experience love and other worldly pursuits. The Latin
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literary ancestry of this figure is apparent when we read such poems as Plangit nonna,
ﬂetibus.159 Although there is no female character in medieval Portuguese literature to equal
Chaucer’s madame Eglentyne, there are abundant examples of the worldly nun. Gil Vicente

presents two such ladies in his Romagem dos Agravados. In the words of Frei Paco:

Uas freiras que c4 vém,

‘séo naturais de Sicilia;
Dorésia e Domicilia

sd0 os nomes que tém.

E de mal aconselhadas

e tocadas da ignorancia

véo queixosas e agravadas,
porque as fazem encerradas,
e viver em observéancia.

Then there is the nonne se’duite,161 the nun (or abbess) who falls in love and breaks her vow

of chastity. André Dias laments the passing of the chaste nun, as if she were no more:

e hu sam as vyuvas e as freiras professas
que manteem aquella castidade

que per a sancta ley he estabelecido e mandado. 162

Again, there are earlier, Latin versions of the nonne séduite. One German poem, Suavissima

nunna, in the form of a dialogue, actually shows the process of seduction. 163

Nuns take lovers, according to Trotaconventos, and receive them in their convents:

tienen a sus amigos viciosos, sin sossafias. 164

Sometimes the nun may decide to‘elope, as happens in the Latin Marian tales and in the

Cantigas de Santa Maria. In these poems, the Virgin frequently intervenes to prevent a nun

leaving the conveni;,165 or may even take her place so that no one will know she has gone.166



37

Gil Vicente’s diabolic salesman in the Auto da Feira seems to confuse this stereotype with that
of the medieval witch or sorceress:

E se ua doce freira

vem & feira

por comprar hum inguento,

com que voe do convento:

senhor, inda que eu néo qéleira,
Ih’hei de dar aviamento.1 7

The next stage in this progress is pregnancy, and as mentioned earlier in this chapter,
there are several examples of pregnant nuns or abbesses in medieval Galician-Portuguese and
Portuguese literature. 168  This topic was a commonplace of medieval exempla and miracle
tales, and is found in other genres:

In the Galeran poem (a narrative poem from the end of the twelfth century attributed

to Renart) the heroine leaves a cradle in the nunnery to serve any of the nuns who

may give birth.
We might also recall the many letters of legitimation for the offspring of members of the clergy
cited by Humberto Baquero Moreno in his study of medieval Portuguese morality:

Maria Peres, que tinha sido abadessa do mosteiro de Ferreira, requeria em 1289 ao rei

D. Dinis a legitimacéo de (gongalo Vasques, e em 1308 a de Alvaro Vasques Farinha,
sendo ambos seus filhos. 17

Finally, besides the doleful or disconsolate nun who dreams of what she has missed,
and the foolish, gullible nun who allows herself to be seduced, there is another type of

ecclesiastical lady, who dedicates herself to a life of promiscuity and debauchery, as described

®

in the cantigas de escérnio e maldizer:

A vos, Dona abadessa,

de min, Don Fernand’ Esquio,
estas doas vos envio,

por que sei que sodes essa
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dona que as merecedes;
quatro caralhos franceses,
e dous aa prioressa.

The other stereotype to be explored is that of the friar. Jill Mann has drawn up a list
of the aspects of the friar’s stereotype that she has found in traditional satire:

the exercise of persuasive eloquence, which may be a means of deception; a sense of

self-importance, usually based on learning; lechery; skill and practice in secular

business; fine clothing; the Friar’s musical skill; strong mercenary motives; venality in

hearing confessions; the mendicant quarrel with the secular clergy; a preference for
the company of the rich and powerful.

Virtually all of these characteristics or activities are represented by friars in medieval
Portuguese literature, particularly in the plays of Gil Vicente:

Fica-se sur%eendido quando se encontra (...) um Frade evangélico, um s, na Comédia
do Vitivo.1

Several Vicentine friars pride themselves on their eloquence, or so it would seem from their
willingness to preach or proffer a discourse on one of their favourite topics, worldly love. A
prime example of the eloquent friar is the frade infernal summoned by Genebra Pereira in the

Auto das Fadas. Unfortunately, however, his oratorical skills are not greatly appreciated in
the infernal regions:

Acé fui gran predicador,

alla me hicieron tecelan. 174

The friar’s sense of self-importance is seen in the Aufo de Barca do Inferno:

Corpo de Deus consagrado!
Pola fé de Jesu Cristo,

qu’eu néo posso entender isto:
eu hei-de ser condenado?

while (unfounded) pride in his learning is satirized in the burlesque sermon that opens the

Auto da Mofina Mendes:
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Diz Francisco de Mairdes,
Ricardo e Bonaventura,

nao me lembra em que escritura,
nem sei em quais distingdes,
nem a cépia das rezdes,

mas o latim creio que dizia assim:
Nolite vanitatis debemus
confidere de his, qui capital

sua posuerunt in manibus
ventorum etc.

This sermon, with its list of authorities and its macarronic Latin, is surely intended as a
criticism of those preachers who use the pulpit as a means of airing their own knowledge
instead of teaching the people what they should be taught, and offering them sound moral

guidance.

The lecherous friar first makes an appearance in the cantigas de escdarnio e maldizer:

A un frade dizen escarathado. 177

Then, a century later, the friar comes out to welcome Don Amor’s triumphal

procession after Lent, in the Libro de Buen Amor:
Alli van de Sant Pablo los sus pedricadores
non y va Sant Francisco mas van fraires menores,

alli van agostines; e dizen sus cantares 178
iexultemos, laeternur, ministros e priores!

Several Vicentine friars keep mistresses - the friar of the Auto da Barca do Inferno
and Frei Rodrigo in the Fréguarcde Amor, for example, or have dedicated their lives, not to the
love of God, but the pursuit of women, like the frade infernal of the Aufo das Fadas. Fray
Majadero in the Nau d’Amores has even gone mad through lovel”® Medieval Portuguese
friars are not usually depicted as keen businessmen, but they do show a predilection for fine

clothes. Note the stage direction for Frei Pago in the Romagem dos Agravados:
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Entra logo Frei Pago com seu habito e capelo,
e gorra de veludo, e luvas, e espada dourada. 180

In the Auto da Barca do Inferno, the friar comes on stage singing and dancing, while his

colleague in the Auto das Fadas gives an impromptu performance on stage. 181

Although none of the friars is accused outright of rapaciousness, it is reasonable to
impute ’strong mercenary motives’ to this class of clergy. How else could they afford their fine
clothes, mistresses, gilded swords, hawks and hounds? Frei Narciso seeks preferment not out

of a desire to serve God, but because he aspires to the life-style of a medieval lord. 182

Rivalry between secular and regular clergy is not a major preoccupation among the
Portuguese satirists. Juan Ruiz does have a digression on ecclesiastical jurisdiction, but this is
not parodic or humorous. The only detail which may be of significance, and which Rita

Hamilton emphasizes, is that Don Carnal, the incarnation of worldly love, receives absolution

from a friar:

There is no mistaking the scorn which Juan Ruiz shows for the friars bgv making one of
them exercise the doubtful privilege of giving Don Carnal absolution. 183

Finally, according to Jill Mann, the friar seeks the company of the rich and powerful.

The friar of the Aufo da Barca do Inferno makes much of his status as cortes, but it is Frei

Narciso who openly boasts:

E eu prego a generosos,
Principes singularmente.

Jill Mann’s stereotype of the English friar holds just as true for the friars of Portugal.

Regardless of his nationality, he is an arrant knave, far removed from the evangelical ideals

that inspired the founding of his order.
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We have noted that medieval satirical literature customarily depicts the clergy as
dissolute, negligent and corrupt. It remains to be seen whether this portrayal derives from
reaction to actual circumstance, or if it is simply the product of literary convention. After all,
writers in medieval Portugal did not create their poetry or prose in an artistic vacuum. They
were quite conscious of the literary models inherited from preceding generations, and fully
aware of the trends and currents of their own day. This awareness is amply demonstrated by

Alfonso X’s admonition of Pero da Ponte:
Vos non trobades come proengal. 185

and D. Dinis’ famous lines:

Quer’eu en maneira de proen
fazer agora un cantar d’amor. 86

Critics are largely agreed as to the extent of Provengal influence on Galician-Portuguese lyric
poetry. Scholberg suggests that there was a two-way cultural traffic, with Provengal poets
trekking their way along the pilgrim route to Santiago or visiting the courts of the Peninsular
kingdoms, and Galician troubadours probably visiting the Provencal courts.187  Jean Marie
d’Heur has investigated the precise nature of these contacts, and shows that the degree of

cross-fertilisation between the two cultural traditions may have been considerably greater

than was previously suspected. 188

Less easy to determine is the impact of goliardic Latin verse on the Galician-
Portuguese troubadours. If Suzanne Thiolier-Méjean is correct in her surmise that Provengal
poetry, too, may owe some of its inspiration to the goliard poets, then Portuguese literature

received a double exposure to goliardic influence, both direct and indirect:
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cette poésie goliardique, par les thémes et la forme poétique des oeuvres qu’elle a
livrées, offre des points de rencontre avec celle des troubadours satiriques et
moralistes. Influence ou démarche paralléle, ceci reste 2 démontrer.

On a purely intuitive level, we find remarkable coherence of vision and theme in poems by
Walter of Chitillon, Peire Cardenal and Airas Nunes.!90 More objectively, we can follow
Mério Martins’ lead in assembling evidence to prove that goliardic verse was known, copied

and possibly even composed in the Peninsula and in Portugal. 191

The first work to be mentioned in this context should probably be the Garcineida of
Garcia de Toledo, a Latin prose satire on simony in Rome, composed around 1099. Maria Rosa
Lida de Malkiel considers this text to be a worthy precursor of goliardic verse-satire:

Por todos estos rasgos - parodia, erudicién, riqueza verbal - y por su tema, la

Garcineida anuncia ya la actividad satirica de los goliardos, con quienes coincide en la
aspiracién a un elevado ideal eclesidstico.

Then there are the Latin love poems of the late twelfth-century Carmina Rivipullensia.
Attributed to an anonymous Catalan monk, they were discovered in a twelfth-century Liber
Glossorum in the Benedictine monastery of Ripoll, Gerona, and are now preserved in the
Archivo de la Corona de Aragén (Ms. Ripoll 74). According to José Luis Moralejo:

El Cancionero de Ripoll es, hoy por hoy, lo Gnico que podemos llamar contribucién

hispana a la lirica golidrdica y - de aceptarse la cronologx’a propuesta - es un fruto nada
tardio: el XII es el gran siglo de la lirica mediolatina. 19

s

Two of the Ripoll poems are glosses on verses by the frequently satirical Marbod of Rennes.

Peter Dronke has observed that during the Middle Ages:

the most widely copied poems of all seem to have been those of Hildebert and
Marbod.194
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which is only to be expected in the light of Marbod’s prestige as a curriculum author, ’set
reading’ for medieval scholars.19% This may explain why a poem by Marbod was included in a

fourteenth-century compilation in cédice alcobacense 245. 196

Alan Deyermond believes that the thirteenth-century Spanish debate-poem Elena y
Maria has much in common with goliardic satire.197 Also dating from the thirteenth century
are goliardic verses contained in a Toledo Cathedral manuscript (plut. XVII, n® IV), edited by
Amador de los Rios.198 Altogether there are three items: firstly, a drinking song, for which

Mario Martins proposes a Peninsular origin because of the line:

Sorbendo brodia, gaudet Aragonia tota. 199

Secondly, a satire against women ’Arbore sub quadam, dictavit clericus Adam’, and finally, a
variation on the Nummus theme. Portugal also has a copy of In terra summus rex est hoc
tempore nummus, in cédice alcobacense 34, folios 74v-75. According to Mario Martins, the
hand is late thirteenth- or early fourteenth-century, and the Alcobaga version differs slightly

from that of the Carmina Burana; there are fewer verses, and those are sometimes in a

different order.200
If the fourteenth century sees the composition of the Libro de Buen Amor with its
abundant use of goliardic material, 201t also confirms Jill Mann’s affirmation that:

satire takes on a historic life of its own, perpetuating both specific wgys of observing
reality and conceptual frameworks within which it can be organised.

The term ’goliard’ has somehow become detached from the literary tradition to which

it owes its existence, and is now used to label or describe the disreputable cleric.203 1n 1309
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Arnaldo de Vilanova uses the term in his Razonamiento pronounced before the Pope and
Cardinals of the Avignon curia:

La.ter(;a es oyr misses les quals oyen usurers, baratadores e altres fornicadors,
goliarts, amicides, traydors et totes maneres de falsaris.

A Portuguese legal document of 1339 pertaining to the function of judges also has a
reference to goliards:

Como deuem fazer os homeens %ue nam am meter e amdam golyardos, e goulaes pela
uila, e pera esto nom fazerem., 20

Frei Alvaro Pais uses the term goliardis in the Speculum Regum, in the section on bad
kings and princes, and the sins they commit:

Sexagésimo sétimo, déo abusivamente muitos panos preciosos e muitas outras coisas

aos bufes, goliardos, actores, palhagos e mfisicos, por vangléria do mundo, e

acalentamm neles o seu pecado, que é uma falta enorme, isto é, mortal (Distingfio
LXXXV, Donare).20

Although Afonso IV’s Carta Régia of 1352 does not mention goliards by name, there is

little doubt that it is this group he has in mind in his admonition to the clergy:

E outrosy devede los amoestar que nam husem de mosteres torpes que non perteence
a clerigos, convem a saber que nam sejam jograres, nem bofoens, nen tafues en

praga.
Within less than a century, laws promulgated by D. Jodo I (December 1419) proclaim that

clerics who have exercised unworthy professions should now come under secular jurisdiction,

effectively losing their ecclesiastical immunity:

Na 31, declara que a competéncia para julgar os clérigos de Ordens menores, ocupados
em oficios impréprios da sua dignidade, como de goliardo, turageiro, gorjeador ou
buféo, durante mais de um ano, pertence aos juizes seculares.



45

Mério Martins mentions some goliardic verses in a fifteenth-century hand in the
Cancionero Catalén de la Universidad de Zaragoza,209 and one might also point to the
survival of Hugh Primas’ Carmen de vita or Dolor vitae in two Alcobaga manuscripts, numbers

85 and 195,210

Finally, Derek Lomax has drawn my attention to two unpublished manuscripts in
Spanish archives. Ms. 43 of the Cathedral Library of Burgo de Osma, dated 1454, contains a
number of medieval Latin works, among them De arte amandi, the Pamphilus and something
intitled Evitatio conjugii, possibly an antifeminist treatise. Ms. 18 of the Cathedral Archive of
Oviedo contains various works on crusading and other topics, including a Latin satirical poem

on marriage (folios 242-243).

This accumulation of data can only lead us to conclude that the goliardic tradition was
a significant factor in the satirical literary production of medieval Portugal, contributing
themes and images either at first hand, where writers were themselves familiar with
particular Latin poets and their verse, or at second hand, through the medium of the

Provengal lyrics or works such as the Libro de Buen Amor-.

Given the strength and persistence of these interrelated satirical traditions, one might
be tempted to assume that the anticlerical sentiments voiced in some medieval Portuguese
literary works are merely conventional, with no basis in the objective social, economic and
polftica] conditions of the period. But there is a third, and far more likely interpretation: that
the indictments of the satirist spring from perfectly genuine feelings of outrage and
indignation, which he prefers to express through accepted literary conventions. Consequently,
and almost by definition, nuns are weak and promiscuous, friars are lascivious and venal,
monks spend all their time hunting or eating, bishops seek higher office, archbishops practise

simony and popes meddle in politics instead of leading crusades. The fact that the satirist
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inveighs against clerical abuse in platitudes or commonplaces need not necessarily detract from
the sincerity of his convictions. What we should question is the underlying motivation of those
satirists who might have been writing in order to please a patron or express disgruntlement
because their own ecclesiastical careers had been less than successful. As José Sanchez points
out:

most of the anticlerical critics were clerics. The lower clergy envied the hierarchy’s

wealth, the diocesan clergy had no use for the religious orders, and even among the
members of the orders there was endless bickering. 11

This was certainly the case in the Portuguese towns of Santarém and Guimaraes, as we shall

see in Chapter Three.

We should now enquire how the literary stereotypes correspond to social reality in
medieval Portugal. Anticlerical satire, whether it uses humour, irony or invective usually
focuses on the discrepancy between the proclaimed ideals of the Church and actual misconduct
by the clergy. The satirist may exaggerate the flaws and failings he perceives, but in one form
oi another they are present. The clergy fall short of their own ideal, an ideal which requires
very little elucidation; it is made explicit in the Bible, as in 1 Timothy 3: 2-4:

A bishop then must be blameless, the husband of one wife, vigilant, sober, of good

behaviour, given to hospitality, apt to teach; not given to wine, no striker, not greedy

of filthy lucre; but patient, not a brawler, not covetous.
and it is stated time and time again in the body of legislation (papal, conciliar and diocesan),
doctrinal treatises, sermons and exempla, manuals for confessors and other writings of the
medieval Church. Laymen also describe and promulgate the ecclesiastical ideal in a whole
range of literary works. The recurring image is that of the Good Shepherd (John 10: 1-186),

and the medieval prelate was expected to tend his flock.
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Less easily clarified is the issue of clerical abuse. Misconduct by the clergy took many
different forms and cannot be ascribed to any one single cause, especially when it was
occurring over a period of centuries, each of which was marked by profound and often violent
social and political change. It would be naive and simplistic to accept unreservedly the kind of
blanket condemnation of the medieval Church that is proposed by historians such as

Coulton and Flick, 212

Rather, distinctions should be made between abuses that arise from the actual
structures of the Church, which was, after all, an enormously unwieldy international
institution, and those abuses that are the direct consequence of individual wrongdoing or
personal inadequacy. Among the institutional defects of the Church must be numbered its
financial and managerial policies; that is to say, the raising of funds through taxation or the
sale of indulgences; the distribution of benefices; and the conferment of promotions. Carried
out unwisely or by dishonest men, these policies could, and often did give rise to corruption,
simony, absenteeism and pluralism.213 The Church was also seriously damaged, both
internationally and at local level, by the repercussions of the Black Death and the Great
Schism. The former had grave implications for the recruitment of a literate and learned
clergy,214 and the latter engendered a crisis in faith, a loss of prestige for the Church as a
whole, as well as bitter, frequently bloody divisions between different factions within

countries, eccelesiastical provinces, dioceses and even cathedral chapters. 215

Individual members of the clergy might bring the Church into disrepute in a number
of ways. If the good bishop offered his flock the triplex pabulum of verbum, factum and
exemplum, the bad bishop could well fail on all three counts by spending more time at court or
the papal curia than in his own diocese. The parish priest might be ill-prepared to preach,
teach or hear confession, and the monk, friar or priest might take a mistress and live in public

concubinage, bringing up illegitimate sons and daughters who could themselves be destined for
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an ecclesiastical career. Humberto Baquero Moreno has investigated the question of clerical
concubinage in medieval Portugal, basing his conclusion on letters of legitimation for the
period 1369 to 1438:

Se a situagdo moral do clero secular, como acabamos de observar, nio apresenta uma

boa perspectiva, nem por isso a do clero regular se nos mostra mais
satisfatoria.

Similar judgments may be reached from an examination of supplications to the pope,

episcopal constitutions or the records of the medieval cortes. 217

Throughout our survey of the writings of the period, we have seen two contradictory
views of the medieval Church: one involves right conduct by its representatives, who strive
towards the ecclesiastical ideal, while the other reflects the wrong conduct or clerical
delinquency that is depicted in the recurring literary stereotypes. If we set one against the
other, we arrive at a clear series of oppositions, both in terms of activity and attitude (see
appendix 1 for a tabulation of these oppositions). However, instead of simply accepting the
ideal-reality dichotomy at face value, we prefer to introduce a further consideration, one which
might be broadly described as the historically documented conduct of the medieval clergy, and

which should enable us to reach slightly different, more accurate conclusions about the

Portuguese clergy in the Middle Ages.

In Chapters Two and Three, therefore, we shall deal »vit}] the performance of the
clergy in the spheres of self-regulation and moral teaching. Here we shall take as our point of
departure the standards and norms established in the canons of IV Lateran and reit?rated in
subsequent ecclesiastical legislation. From there we shall move on to examine how the
teachings and rulings of the Church could be put into effect; the means by which the Church
imposed its rules and its discipline. As a result of this investigation, we will be in a better

position to determine, firstly, how far there were genuine institutional attempts to regulate
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behaviour, and secondly, whether there was a significant response to calls for moral and
administrative reforms. To facilitate our analysis of ecclesiastical discipline in action, we shall
examine two specific types of misconduct, both the forms they took and the people who
indulged in them. Equally relevant is the official, institutional response to these activities.
Two aspects of clerical misconduct that have received less attention from social and
ecclesiastical historians involve superstition and gambling. Chapters Four and Five of this
dissertation will therefore explore lay and clerical participation in superstitious practices and
games of chance, and the corpus of legislation against these activities. As in our presentation
of literary stereotypes earlier in this chapter, a comparative dimension will be introduced, and

analogies will be drawn with other Western European societies.
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CHAPTER 2
COUNCILS, SYNODS AND VISITATIONS

The main issue in this and the following chapter is whether the clergy in medieval
Portugal were adequately performing those tasks considered proper to their estate and
allotted to them by the canons of IV Lateran, or whether they were in fact neglecting their
duties and failing to fulfil their responsibilities. To address these questions we must first
clarify the nature of those obligations then éxamine the literature of the period in order to

determine trends and norms in clerical conduct.

The medieval Church had many roles and responsibilities, all of them interrelated and
interdependent. It is not easy to establish where one task ends and another begins. Strict
definitions do not exist, only all-embracing categories. In any case, it is extremely doubtful
whether any medieval prelate would have conceived or even accepted such distinctions in his

work.] N evertheless, for the purposes of this discussion, some dividing lines must be drawn.

Broadly speaking, two spheres of action can be singled out, the international and the
national. We can further specify three main types of endeavour, undertaken in either or both

of these: evangelization; administration and lawmaking; the cura animarum.

Evangelization, in the medieval context, might be an international or national
undertaking. In the latter case, the astonishing rapidity with which the Friars Preacher and
Friars Minor became implanted in the Iberian Peninsula points to a deeply felt need for the
Christian message. On the international front, evangelization entails taking the Word of God
to the peoples of other countries and continents, Africa, Asia, South America. The task of

proselytization might be carried out by small, dedicated groups of friars willing to undergo
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mza\rt;,'rdom,2 or it might involve a full-scale crusade. The importance attributed to the
crusading ideal is amply attested by the abundant:

crusade excitatoria which from the inception of the first crusade became common
throughout Europe. Letters, sermons, chronicles and especially poetry.

Evangelization and church legislation are inextricably linked. Virtually all of the
ecumenical councils of the Middle Ages have, as one of their objectives, the recovery of
Palestine and defeat of the Saracen, and the canons of these councils are periodically
reinforced by bulls such as Innocent IV’s Terra Sancta and Cum zelo fidei, 1245, and Nicholas
IV’s Terre Sancte, 1291. These serve to remind us that it was not always necessary to cross
the Mediterranean to fight the Moor. The Crusade could be undertaken just as easily within
the territorial confines of the Iberian Peninsula, either with massed armies, as at the Battle of

Salado, 1340, or ’por buenas palabras et convenibles predicaciones’. 4

Any appraisal of clerical behaviour - éither good or delinquent - must necessarily
include an assessment of the extent to which the Portuguese clergy participated in the
legislative processes of their Church, formulating, promulgating and implementing laws. The
decision-making process, the devising and systematization of canon law, as well as measures to
promote reform, were realized through various procedures carried out at different levels with
the collaboration of specific groups of churchmen. The most important of these procedures
was the Ecumenical or General Council, international in character and presided over by the
Pope or his representative. Next come the Particular Councils; the distinction between these
is not always clear, but broadly speaking they comprise the Provincial, the National and the
Dibcesan Council. In the first of these, the Metropolitan presides over a council constituted by
his suffragan bishops. The Provincial Council does not always respect national boundaries

since ecclesiastical frontiers do not invariably coincide with political ones. Secondly, there are
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of national interest. Finally, at the most local level, there is the Diocesan Council or Synod,
where the clergy of one diocese is summoned by the bishop. No matter what the designation,
however, there can be no disputing the essential purpose of any and all of these kinds of
council:

Councils provide a meeting of minds for the solution of common needs and problems,

such as the correction of abuses, the increase of the faith, and the safeguarding of
morality.

It was one of the stated duties of the bishops to be present at Church councils. Were
a prelate unable to attend in person, he could depute a proctor to go in his place. Clearly
there were practical reasons why a bishop should attend the great meetings of the Church.
How else could he keep abreast of new developments and decisions, contribute to the
resolution of international problems or protect his own local and national interests? If a
diocese were unrepresented, its clergy might well remain in complete ignorance of resolutions
and rulings that had important implications for their own organisation and practices. Conciliar
activity was essential if the bishops were to give adequate guidance to those ranked below

them in the ecclesiastical hierarchy.6

Portuguese conciliar activity has been described at some length by Fortunato de
Almeida.’ If we add to this information that which is available from other, more recently
published works,8 it is possible to establish which Portuguese prelates, jurists and noblemen

participated in major Church assemblies, particularly Ecumenical Councils (see appendices 2, 3

and 4).

IV Lateran was attended by the Archbishop of Braga, D. Estévdo Soares de Silva.
The diocese of Oporto was represented by its bishop D. Julido, and the canons Pedro Salvador
and Melendo Gongalves. Also in attendance were the Bishops of Coimbra, Lisbon and Guarda,

D. Pedro Soeiro, D. Soeio Viegas and D. Martinho Paes. Apparently unrepresented were the
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dioceses of Lamego, Evora and Viseu, but the Bishops of Salamanca and Ciudad Rodrigo,
whose dioceses incorporated Portuguese parishes, were present. Such representation should
have ensured that the canons of IV Lateran were widely known and put into effect in
Portugal. However, the earliest recorded synod to take place in Portugal after 1215 was not
convoked until around 1240. While this suggests a certain laxity in observing canon 6,9 one
scholar proffers the following explanation:

The factors of time, distance, local prejudices, and passive resistance, especially the

latter, often reduced the efforts of the supreme external authority to very little

account.

Portuguese bishops were also present at I Lyons (1245) although their motives may
not have entirely coincided with those of Innocent IV in convening in this council:

The council was convoked by Innocent IV to deal with what, in his opening sermon, he

called the five wounds of the Church, viz., the bad lives of the clergy and faithful, the

danger of the Saracens, the Greek Schism, the invasion of Hungaxﬁ by the Tartars,
and the rupture between the Church and the Emperor Frederick II.

The Archbishop of Braga, D. Jodo Egas, the Bishop of Oporto, D. Pedro Salvador, the
Bishop Elect of Coimbra, D. Tibircio, D. Vicente, Bishop of Guarda, and the Bishop of Lisbon,
D. Aires Vasques, who was resident in the curia, - all these prelates present at the Council,
were, if Herculano’s interpretation of events is to be accepted, part of a much wider conspiracy
to enlist the support of the Pope, depose D. Sancho II and set D. Afonso, Count of Boulogne,

on the throne of Portugal. 12

II Lyons (1274) was also attended by a number of Portuguese prelates, among them
D. Pedro Julido, Archbishop Elect of Braga, and soon to become Pope John XXI; D. Durando,
Bishop of Evora, D. Frei Vasco of Guarda, in exile in Lyons;13 D. Ordonho Alvares, Bishop of
Salamanca, whose diocese included various Portuguese parishes and who in 1275 was elevated

to the archbishopric of Braga; D. Estévdo Martins, Abbot of Alcobaga, and D. Alvaro Martins,

Abbot of Santo Tirso.
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Among those who participated in the Council of Vienne (1311-1312) were a number of
high-ranking Portuguese clerics; the Archbishop of Braga, D. Martinho de Oliveira; D. Frei
Estévao, Bishop of Oporto;14 the Bishop of Lamego, D. Rodrigo. Also present was D. Geraldo
Domingues, Bishop of Palencia. Formerly Bishop of Oporto, he was later translated to the See

of Evora. The Bishops of Tuy, D. Jo#o, and of Viseu, D. Egas, 15were also present.

Members of the Portuguese clergy were also in evidence at Pisa (1409), a council
convoked by cardinals of the two obediences in order to end the Great Schism: Archbishop D.
Jodo Afonso Esteves de Azambuja of Lisbon; D. Gongalo Gongalves of Lamego; Frei Fernando
de Portugal, O.F.M.; Frei Jodo de Xira, O.F.M.; Mestre Lourengo Afonso, Provincial of the
Austin Friars; Mestre André Dias; Dr. Lancarote, secretary to D. Joao I; Jodo Afonso de Brito;
Alvaro Afonso de Nogueira: Dr. Diogo Martins. The numbers and status of the Portuguese
representatives are a measure of the seriousness with which D. Jodo I viewed this COuncil;
even though fts ecumenicity was disputed, he still sent his best men to represent Portuguese

interests and intervene in the resolution of the Schism.

The next general council is that held at Constance (1414-1418):

The council was convoked in 1414 by Pope John XXVIII at the instigation of the
Emperor Sigismund. Its pulrgose was to end the Great Schism and also to reform the

Church and combat heresy.

Portuguese attendance at this council, which culminated in the election of Martin V, was

intermittent. In 1414, according to Fortunato de Almeida:

De Portugal consta que que estavam dois representantes, um cavaleiro e um
arcediago, cujos nomes se ignora.




69

In 1416, D. Jodo I's ambassadors to the Council were D. Fernando de Castro and D. Alvaro
Gongalves de Ataide, Gil Peres, Canon of Coimbra and Viseu, and Vasco Martins. Anténio
Domingues de Sousa Costa offers a slightly different, and more reliable list of Portuguese
participants: D. Fernando de Castro, Alvaro Fernandes de Ataide, Dr. Gil Martins, Dr. Vasco
Peres de Elvas, future Bishop of Oporto and Evora and the secretary Anténio Martins. 18 rpis
list seems to be based on the journal of the papal notary Jacob Cerretano, 1416:
On Monday, June 1, four solemn envoys from the King of Portugal and Algarve, two
knights and two doctors, with about forty horse entered Constance (...). :The names
of the said envoys are as follows: Lord Ferdinand of Castro, Lord Alvaro Gonsalvez
Datayde, Knights, Lord Egidio Martinez, doctor of law, Lord Valasco Perez, doctor of
both laws (...). On Friday, the fifth of June, there was a general congregation in the
usual place of session, when the solemn envoys of the most serene King of Portugal
and Algarve ascended the pulpit and stated their mission, as given below. The learned
doctor of law, Lord Egidio Martinez, one of the said ambassadors, was the speaker.

Afterwards, Master Anthony Martinez, secretary of the same lord King, read their
mandate in full.

Also a “figura de relevo no concilio’, according to Sousa Costa, was Mestre André Dias:

pelas suas idejas de reforma e certo inconformismo nos sermdes por ele af
pronunciados.

Garcia Rodrigues de Magalhées, then Canon of Braga, was also present at this council. 21

One aspect of Portuguese conciliar activity should not be overlooked, that of pre-
empting territorial conflicts that might stem from the Discoveries, with all their promise of

new lands, wealth and power.

) Following the capture of Ceuta (1415), Master Anthony Martinez reported to the

Council of Constance:

With this, by the will of the Most High, he (the King) has happily conquered the city
called Ceuta, whose harbour he attacked. The name of the damned Mahomet has
been erased and expunged, and Christ is this day worshipped there and adored.




70

In making this announcement, the Portuguese delegates no doubt wished to share their good
news with fellow Christians, and establish their worthiness to take part in and strongly
influence the outcome of the Council. But they were also, in some sense, staking their claim to

North African territory, as will be seen in the Council of Basle. 23

Mention should be made of the Council of Pavia-Siena (1423-1424). Transferred from
Pavia to Siena because of an outbreak of plague, this council is not generally considered
ecumenical. Rather, historians tend to regard it as French since it was convoked at the
insistence of the University of Paris. Though attendance was very poor, we know that the
Dean of Lamego was present. The council failed in its purpose, which was to resolve the on-
going conflict between Pope and upper clergy. The whole question of papal authority

continued unresolved, until the next Ecumenical Council of the Middle Ages.

The Council of Basle was convoked by Matin V and opened on 23 July 1431. The third

of the so-called reforming councils, it was summoned:

para extirpagéo da heresia hussita, reforma da igreja e negociag¢do com os Gregos. 24

The council opened in Basle, but was then shifted to Ferrara in 1437 by Eugenius IV
by the bull Doctoris gentium. It transferred to Florence in January 1439, and finally to Rome,
in 1443. For the Portuguese, the sequence of events was as follows. D. Jodo I was asked to
send ambasssadors and prelates to the Council to represent the Portuguese. In a letter dated
25 May 1433, he responded to the Fathers of the Council, and shortly afterwards, in
attendance at the Council were D. Luis Gongalves do Amaral, Bishop of Viseu, and Rui Dias,
Dean of Braga and procurador of his archbishop, D: Fernando da Guerra. D. Luis’s
intervention in this council has been well-documented, doubtless due to the fact that by acting

according to the dictates of his own conscience, he went against the other Portuguese
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delegates, was excommunicated and deposed.25 By 1436, Portuguese interests, or rather,
those of D. Duarte, were now represented by a very substantial embassy, led by the Count of
Ourém, and including D. Antdo Martins de Chaves, Bishop of Oporto, Rui Dias, Dean of Braga
and future Bishop of Silves; Mestre Frei Gil Lobo, O.F.M.; Frei Jodo de S.Tomé, O.S.A.;
Mestre Gongalo Mendes, Provincial of the Dominicans; D. Frei Gomes de Florenca,
Benedictine abbot; Vasco Fernandes de Lucena and Diogo Afonso Mangancha, canon and civil

lawyers.

A rapid glance at the numbers and status of those Portuguese clerics deputed to
attend the late medieval General Councils would seem to indicate the very real need felt by
the Avis monarchs to keep abreast of international affairs, and have some influence on the
management of the Church. Whether they gave priority to the need for a healthy, united
Church, or whether they more concerned with promoting Portuguese interests is debatable.
Certainly, throughout this period, there is a constant flow of supplications to the papacy,
requesting all manner of support in the new overseas undertakings.26 This is not to suggest
that the bargain was one-sided. Through the efforts of the Portuguese, the Church finally
achieved its ‘crusade’ in North Africa and extended its spiritual domain to hitherto uncharted

territories in Africa and Brazil.

Despite the unequivocal rulings of canon 16, IV Lateran,27 Provincial Councils were
not held every year in medieval Portugal; National Councils, too, were extremely infrequent.
Fortunato de Afmeida mentions two National Councils, Braga 1262 and Santarém 1338, and
one Provincial Council, Braga 1426;28 in 1941 Alberto Feio published details of what he
believed to be an unknown Provihcial Council celebrated in Braga in 1261.2% In fact, Fidel
Fita had pre-empted him by publishing the same details,, taken from the same manuscript, in
1898.30 Even if allowances are made for missing documents or lost manuscripts of actas, the

list of Provincial and National Councils is remarkably short, and would seem to confirm Peter
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Linehan’s views about ecclesiastical negligence in the Iberian Peninsula after both IV Lateran

and the legatine visit of Jean d’Abbeville. 31

It is easy to criticize the Portuguese prelates for failing to convene councils, but more
usefully, perhaps, we might look for reasons for this apparent dereliction of duty. Firstly, it
should be remembered that until fairly late in the fourteenth century, not all of the
Portuguese bishops were answerable to a Portuguese metropolitan. Up to 1393 Braga had as
its suffragan dioceses Oporto, Viseu and Coimbra in Portugal, and Mondofiedo, Tuy, Lugo,
Orense and Astorga in Castilian terrritory. The Bishops of Lisbon, Evora, Guarda and
Lamego, on the other hand, were suffragans of Santiago de Compostela, and Silves owed its
obedience to Seville. Adjustments were then made to bring ecclesiastical frontiers into line
with national boundaries. In the bull In eminentissimae dignitatis, 10 November 1393,
Boniface IX elevated the See of Lisbon to the dignity of Metropolis; Lamego, Guarda and
Evora were now its suffragan dioceses. Mondofiedo, Tuy, Orense, Lugo and Astorga were
transferred to the Compostela obedience in 1394. Hisforians attribute this change to the
situation created by the wars between Portugal and Castile, and to the fact that during the
Great Schism, Castile followed the Avignon Pope, while after some vacilation, Portugal
adhered to the Rome obedience.52 Questions of ecclesiastical jurisdiction and responsibility
were further complicated by the geographical accident that certain Castilian bishoprics

included Portuguese parishes:

O bispo de Badajoz exercia juisdigdo em Oliven¢a, Campo Maior, Ouguela e noutros
lugares de Portugal. Ao prelado de Cidade Rodrigo estabam sujeitos o concelho de
Castelo Rodrigo e as demais terras de Cima Cba...0 bispo de Tui estendia sua
jurisdi¢do as terras de entre Minho e Lima, onde também possuia, com o seu cabido,
igrejas e propriedades doadas em diferentes épocas por principes e pessoas
particulares. Na segunda metade do século XIV tinha o bispo de Tui vigdrios que
naquelas terras portuguesas o representavam no exercicio da jurisdicdo.

As a consequence of the Schism, an administrator took over the Portuguese parishes

previously controlled by the Bishop of Badajoz. D. Rodrigo of Ciudad Rodrigo moved to
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Portugal where he was an active supporter of D. Jodo I while continuing to administer the
Portuguese part of the diocese.34 Those clerics in Tuy who opted to follow Rome moved to
Portugal and set up a new chapter in Sup a new chapter in Santo Estévdo de Valenga, first
with D. Toribio as their superior, then Don Juan Manrique. Once the Schism had ended, the
Portuguese territories remained under Portuguese jurisdiction. Despite repeated protests

from the Castilian clergy, they were not restored to Castile. 35

Such circumstances did not favour the convocation of Provincial Councils. D.
Lourengo of Braga, for instance, suffered all manner of indignities at the hands of Vasco
Domingues and the Cathedral Chapter. Conspired against, removed from office, exiled from
his diocese, D. Lourengo was in no position to summon councils whose principal function was
to regulate the behaviour of the clergy, correct excesses and reformal morals.3® But this
particular argument only holds true for the period from 1378 until 1417. It does not account
for the lapse of forty-six years between IV Lateran and D. Martinho Geraldes’ Provincial
Council of 1261, convoked in order to discuss the pressing matter of the Tartar invasion:

Nam et omnes abbates de prouintia Bracharensi tam exempti quam non exempti

ibidem conuenerunt, ad uocem domini Archiepiscopi qui uocabit eos de mandato

domini pape ad habendum consilium contra populos tartarorum qui Therosolimis tunc
erant dicentes et minantes appostolicam sedem et totam terram que citra mare est.

The ceremony was attended by the Bishops of Coimbra, Viseu, Oporto, Astorga, Tuy, Lugo

and Mondoiiedo, as well as by a number of abbots and priors.

>

In the following year, D. Martinho held a National Council with the specific aim of

resolving the question of D. Afonso’s bigamous marriage, and the legitimacy of the issue of
that marriage. This council was attended by the Bishops of Coimbra, Evora, Guarda, Lamego,

Oporto, Viseu, Tuy and and their chapters. D. Mateus, Bishop of Lisbon, was not present, but

he was represented by the Lisbon Chapter.
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According to J. Augusto Ferreira, a Provincial Council was convoked by the Braga
Cathedral Chapter in April 1292, a month after the death of Archbishop D. Frei Telo, in
response to Nicholas IV’ bulls Dirae amaritudinis and In cetera contempta in August and
September of the previous year. There is, however, no firm evidencme that a council was

held.38

One other reason for the infrequency with which Provincial and National Councils
were held could be the precarious situation of the Portuguese clergy due to their troubled
relationship with the monarchy. This is illustrated by one of the series of complaints made by
the Portuguese clergy to Clement IV in 1268:

3® Que se, em virtude dos mandados apostélicos, os bispos pretendiam fazer

conferéncias ou congregar os prelados monasticos e os parocos, ndo o consentia el-
rei.

If D. Afonso II was in conflict with the clergy of his kingdom, it seems entirely logical that he
should wish to deprive them of the opportunity to meet and discuss ways of bringing him to

heel. But again, this particular case only explains the dearth of councils during one reign.

Portuguese prelates may have been remiss in convoking councils, but those bishops
who were subject to the Archbishop of Santiago de Compostela did travel to Castile in order to
attend Provincial Councils convened there. We know, for instance, that the Council of
Salamanca, 1310, held in order to allow the clergy to debate the issue of the Templars, was
attended by the Bishops of Lisbon and Guarda, D. Jodo and D. Vasco. The Council of Zamora,
1313, presided over by the Archbishop of Santiago on his return from the Council of Vienne,
met to discuss statutes that discriminated against the Jews, and numbered among its
participants the bishops of Ciudad Rodrigo and Evora. Cardinal Guillaume de Godin, Bishop

of Sabina, O.P., the papal legate sent to Castile by John XXII, convened a National Council at
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Valladolid in 1322. This Council was attended by the Bishops of Evora and Lisbon, and
Sénchez Herrero has emphasized its importance:
Es este concilio uno de los més importantes de Castilla, que intenté una verdadera
reforma de su iglesia, aplicando lo legislado en los concilios ecuménciso del siglo XIII.

Todos los concilios provinciales y sinodos castellanos del siglo XIV y la la mayor parte
de los del XV se apoyan el lo legislado en el vallisoletano de 1322.

The Council of Salamanca, 1335, was a Provincial Council of the Santiago metropolis:

convocado por exhortaciones de Benedicto XII para corregir abusos, desmandas y
escandalos que oprimian la religién en los reinos de Leén y Castilla.

The Portuguese contingent included D. Bartolomeu of Guarda, D. Salvado Martins of Lamego,
and the representatives of the Bishops of Lisbon and Evora. Even if Portuguese prelates did
not convene many councils or, as as shall see below, diocesan synods, they did attend

assemblies of their peers in which the subject of reform was discussed with all possible

seriousness.

In 1382 the Portuguese clergy met in a National Council at Santarém. The purpose of
this assembly was to deliberate on the Great Schism, and decide which Pope they would
follow. Pedro de Luna made every effort to persuade the Portuguese to accept Clement VII,

but was unsuccessful.42

The next Portuguese Provincial Council was that held in Braga on 22 December 1426
by D. Fernando da Guerra. This Council was attended by the Bishops of Coimbra, Oporto and
Viseu, the administrator of the Bishop of Tuy in Portugal, and a Canon of Viseu. The clergy
had assembled in order to formulate a collective response to D. Jodo I’s Leis atentatérias, and

there were vociferous protests against the king’s attempts to lessen the extent of clerical

i.mmunity.43
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Finally, D. Luis Pires held a Provincial Council in Braga, on 8 February 1470:

para tratar de festividades a observar em toda a provincia. 44

Various factors must be considered in an appraisal of Portuguese conciliar activity. As
far as the Ecumenical Councils are concerned, Portuguese participation was the rule, not the
exception. In this area of responsibility the Portuguese did perform their duty, though their
motives for doing so may not have been entirely pure. The clergy may have feared for the
health of an ailing Church, or Portuguese national interests may have transcended other, more
spiritual preoccupations. Then again, those clergy who frequented the General Councils may
have done so with a view to possible promotion by their spiritual leader, or rewards to be
conferred by their temporal monarchs. Educated in one or both laws, they filled the réle of
senior civil servants.4® National and Provincial Councils were quite another matter. These
seem to follow a particular pattern, convened only when there were questions of great
importance or urgency to be resolved, and then, usually when pressure to meet in debate was
exerted from outside the ranks of the Portuguese clergy, by King or Pope. The correction of
abuses and excesses was more frequently carried out through the medium of the diocesan
synod, at local rather than national level, by those bishops who had a strong commitment to
maintaining discipline and promoting reform. It was perhaps as a result ot this generalized
laxity in summoning the clergy to council and promulgating conciliar legislation, that
Portuguese rulers felt justified in imposing their own restraints on clerical behaviour: D.
Afonso IV in his Carta Régia sobre o Castigo dos Clérigos, D. Pedro I in his cortes, and D.
Jodio I in his controversial laws of 1419.46 National and Provincial Councils are one field of
activity where we observe a marked discrepancy between stated ideal and common practice.
But the blame for this omission does not attach to the clergy as a whole. Rather, it should be
attributed to indivual bishops and archbishops, and here it should be stated that the papal
policy of elevating Southern French curiales to Portuguese sees was not always in the best

interests of Portuguese clergy or laity. Both Jean de Cardaillac and Guillaume de la Garde
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were resented by the Chapter of Braga; this led to serious problems, and these in turn made it
impossible for them to perform their duties with any real effectiveness. Appointees like
Thibaud de Castillon are better known for their failure to live and work in Portugal than for
the fervour with which they practised the cura animarum:

Muitos destes bispos nem sequer vinham residir nas dioceses ou limitavam-se nelas a

uma breve estadia, quase turistica. Permaneciam em Avignon ou onde quer que a
corte papal ou os seus interesses estivessem localizados.

There is one other possible explanation for the rarity of Portuguese National and
Provincial Councils. The clergy may, conceivably have used6 the cortes as an alternative arena
in which to raise questions and resolve problems:

A reunifio das cortes prestava também ensejo ao clero para apresentar propostas e

aggravos como o prestava sem differenca aos fidalgos e as ordens militares. Tinham ali

representantes o clero secular nos metropolitas e bispos, o regular nos abbades e

priores dos mosteiros, a nobreza nos ricos-homens e outros fidalgos, as ordens
militares nos seus prelados.

In the Lisbon Cortes of 1455, the clergy themselves raised the question of secular
jurisdiction over those clerics who frequented brothels. Nevertheless, none of the reasons
adduced to explain why it was that the clergy did not hold National or Provincial Councils on a
more regular basis can justify what is a flagrant breach of canon law, and a betrayal of the

ideals of the Church.

Closely related to the Church Councils, and equally useful as a measure of clerical

performance is the Diocesan Synod, defined by Odette Pontal as:

une réunion périodique officielle et obligatoire du clergé diocésain autour de 1’évéque
ou de son répresentant, ayant pour but d’informer et de contréler ce clergé.

The synod could, in fact, fulfil many different functions. Cheney has observed that:
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One' may cla§sify the business of the synod as administrative or judicial or legislative,
but in most, if not in all, of these activities the pastoral element is evident.

" There can be no doubt that the synod was an administrative necessity. It was the principle
means by which the bishops were able to communicate to their clergy the decisions and rulings
of the Ecumenical, National and Provincial Councils. Without such gatherings, certain
members of the clergy, particularly those in remote, rural areas, might remain in complete
ignorance of significant shifts or changes in Church policy. At the same time, the synod
offered the bishop a valuable opportunity to enquire into the moral health of his diocese, to
ascertain whether the laity and the clergy of his diocese were behaving in a fit and proper
manner. If they were not, then the synod afforded him a suitable occasion to reassert the
discipline of the Church by correcting abuses and excesses, and by castigating the wrongdoers.
A third, and extremely important function of the synod, was to provide some rudimentary
instruction for an often ignorant or illiterate clergy. As Odette Pontal has pointed out:

...les statuts synodaux supplléaient au manque d’enseignement oral. C’était donc au

synode que se faisaient l'instruction d’un clerg’e que ’etait souvent d’une grande
médiocrit’e intellectuelle.

This observation is confirmed by Constitution 9 of D. Diogo de Sousa’s synodal

statutes for Oporto, 1496:

Sabendo per muitos dinos de creer com quanta inorancia neste bispado os sacramentos
da Igreja se ministram, estabellecemos e mandamos sob pena descomunham a todollos
clerigos, especialmente aos de missa que tem cura dalmas, que daqui em diante

aprendam a leer, cantar e rezar como a seu officio som obrigados, em maneira que

nom mintam no que leerem.

and D. Diogo felt it was worthwhile to include a catechism in his statutes.

An examination of synodal statutes can provide information on a wide range of topics;

the financial management of the diocese; the day-to-day running of churches; canon law and
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theology; morals; customs; forbidden activities, sins and how they should be punished;
supertitions, and so forth. Two kinds of discipline are imparted in synodal statutes or
episcopal constitutions, discipline of the clergy themselves, and discipline of the laity. It
remains to be seen how widely this particular instrument of Church discipline was used in

medieval Portugal.

Isaias da Rosa Pereira reports that:

Chegaram até nés poucas noticias das assembleias sinodiais portuguesas dos_séculos
XIII-XV e sobretudo conhecem-se poucos textos com a legislagdo promulgada.

In total, there are references, if not documentation, for seventy-three synods (see appendix 4).
This is a disappointing statistic for a period of three centuries, and for nine dioceses or
administrative units. Rosa Pereira does not appear to consider the possibility that synods
were not actually held, but presents the problem in terms of lost manuscripts:

Os arquivos portugueses sofreram vérias devastagdes e a ignorancia de alguns

arquivistas fez desaparecer muitos documentos preciosos, o que explica o reduzido
nimero de manuscritos que possuimos, alguns dos quais em muito mau estado.

In any case, these manuscripts had a kind of built-in obsolescence:

pela precariedade da legislagdo sinodal que é de sua natureza temporéria e vai
perdendo o interesse a medida que se sucedem os sinodos e se revogam os estatutos

anteriores.

This assertion is probably partially true. The visitation report for Sdo Miguel de Sintra, 6

June 1494, would seem to support the notion that manuscripts were not always treated with

respect or care:

Item mando ao feitor do dicto vigairo que mande fazer hua arca em que se metam os
dictos livros e também os outros do coro, porquanto os roem os ratos como achei que ja

alguas vezes roeram.
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But equally possible is that synods were not held - for the same reasons that National
and Councils were not convoked: bishops were absent from their dioceses, either at the papal
curia, or the court, in exile, engaged in diplomatic missions on behalf of the Church or King, or
else they were not overly concerned with reforming morals and correcting abuses. José
Sanchez Herrero has produced a similar list of reasons why synods were not held:

el abandono de las preocupaciones religiosas por el Papa o los obispos: Cisma de

Occidente, obispos ausentes de sus diécese% carentes de preocupaciones eclesiésticas y
religiosas, ocupados en cuestiones politicas. 7

To these he adds the additional factors of political difficulties, among them troubled
successions to the throne, royal minorities and civil wars, and socio-economic difficulties, which
in turn gave rise to further political and religious difficulties. Although Sénchez Herrero’s
catalogue is formulated with reference to the history of the Castilian Church, the reasons he

proposes hold equally true for Portugal.

There is very little evidence that synods were celebrated in Portugal in the years
immediately after IV Lateran. The only recorded synod for the period is the one held in
Coimbra in 1240 by D. Tibiircio, who had to be coerced by the Pope into visiting his diocese.?8
One constitution, by D. Soeiro Viegas of Lisbon (1220-1232), has survived in a synod
celebrated around 1240, but that is all%9 None of this points to an especially active or
dedicated episcopacy. Nevertheless, we should not dismiss the efforts of a series of
Portuguese bishops, whose ecclesiastical careers are of in’terest if only because they often

reflect the contradictions of the medieval Portuguese Church as a whole. Let us look briefly at

the lives of two Portuguese bishops.

D. Gongalo Pereira was brought up at the court of D. Dinis. Then he studied at the
University of Salamanca from 13104 to 1321. In 1321 he was elected Bishop of Evora, but not

confirmed in this post. In 1322 he was named Dean of Oporto, and then Bishop of Lisbon, in
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which capacity he celebrated a synod on 1 September 1324. In 1323 D Gongalo was appointed
Bispo Coadjutor of Braga because D. Joio Martins de Soalhdes was too feeble to carry out his
duties, and in 1326 D. Gongalo was himself elevated to the See of Braga. Although D. Gongalo
represented Portuguese interests in the spheres of diplomacy and politics, he nevertheless
found time to hold synods in his diocese of Braga, 1326, 1329, 1330, 1333 and 1342,50 and to

perform the task of pastoral visitation. 61

D. Fernando Pires da Guerra, an illegitimate nephew of D. Jodo I, entered the clergy
and, despite his non-canonical age, received the prebend and canonry of Lisbon. In 1408
Gregory XII granted him the mestre-escolado of Lisbon, and in the same year we find him
studying canon law at the University of Bologna, where he incurred enormous debt, a
medieval version of the student loan.52 In 1409, he was promoted to the See of Silves, and
became an absentee bishop. On completing his studies at Bologna, D. Fernando did not return
to Portugal, but proceeded to Padua, where he continued to study law. In 1414, he was
translated from Silves to Oporto, and by 1415 he had returned to Pértugal to receive a
number of appointments to high office from D. Jo#o I, being ’seu sobrinho e do seu conselho e
chanceller moor’.63 Following the death of D. Martim Afonso Pires da Charneca on 25 March
1416, D. Jodo I appointed his nephew ’guarda e custodia e defenson’ of the church and
archbishopric of Braga, on the grounds that:

a egreia de Bragaa primas vagou e a provisom della se 6Eoderia delongar per alguu
tempo per mingua de nom aver pastor na Egreia de Deus.

In July of the same year, the Braga Cathedral Chapter met and agreed to accept D.

Fernando’s administration, and in 1417 he was elevated to the See of Braga by Martin V.
Although in his earlier years D. Fernando seems to display some the characteristics of

the bad bishop, absenteeism and consequent failure to convene synods, carry out pastoral

visits or preach to the faithful, as Archbishop of Braga he celebrated synods in 1424 or 1425,




82

1430, 1435 and 1439. His episcopal constitutions contain numerous criticisms of the clergy and
propose far-ranging reforms, 65 and as will be seen later, he did take the duty of visitation very
seriously. Moreover, even if it is true that D. Fernando largely owed his meteoric rise within
the ecclesiastical hierarchy to his royal uncle and patron, this did not impede him from
fulfilling his primatal duty of convening the Provincial Council of December 1426, whose

specific aim was to oppose D. Jodo I’s infringements of ecclesiastical liberties. 56

Finally, there can be no denying that D. Fernando made serious efforts to improve the
educational level of his clergy by founding a library. The books that he donated must have
been read: in 1448 he petitioned Nicholas V to prohibit clergy from removing books from the
library on pain of excommunicatiorl,67 and in his will of 14 June 1467, D. Fernando

bequeathed his own personal library to the See of Braga. 68

Synods may not have been held as frequently as the Church dictated, but some
members 'of the clergy did use them as a means to discipline unruly clerics and laity, improve
educational levels and, generally speaking, perform their ecclesiastical duty. It was this same
pastoral spirit that prompted archbishops and bishops to carry out the associated task of

canonical visitai:ions:69

Les visites pastorales et les synodes annuels sont les deux moyens dont dispose
I’évéque pour gouverner effectivement son diocése.

Noél Coulet makes precisely the same point about the essential function of the pastoral visit,

with the added comment that:

. £ oA . . . A 1
Les souverains prescrivent aux évéques de visiter regulierement leurs diocéses. 7

This intervention by a temporal authority can be seen in the Portuguese translation of Alfonso

X’s legal compilation, the Primeyra Partida.72 Four Laws in Title X describe how visitors
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should be appointed, how the visit should be conducted, and how the visitor should punish
those monks, priors and abbots whom he deems to be at fault. The whole purpose of the visit
is summed up in one short phrase:

per sa visita se hd d’enderecar e de melhorar as cousas que elles acharem mal
paradas.

According to Anténio de Sousa Arajo, the pastoral visit may be defined as:

um acto de jurisdigdo em que o Pastor ou um delegado seu, devidamente nomeado ou
credenciado, passava em revista os diversos aspectos ligados & vida cristd dum
pardquia ou duma comunidade cristad. Este acto desjgnar-se-ia também capitulo, visita
pastoral, visita candnica, ou simplesmente, visita.

Obviously a bishop engaged in ambassadorial or conciliar business abroad, or one active in the
curia or at court could not carry out visitations in person. He could, however, empower a
suitable representative to visit the parish clergy, monasteries and collegiate churches within
his jurisdiction on his behalf. The designated procurador or vigdrio geral would then make a
written report of his findings, which might be no more than a simple statement of the fact that
he visited a certain church on a particular occasion, or it might consist of a detailed description
of repairs to be made, lost items to be replaced or uncsatisfactory practices to be corrected. In

this way, some degree of supervision and control of parish affairs was exercised.

The evidence seems to suggest that visitations were carried out on a fairly regular
basis in Portugal. Although visitation documents have not survived in large quantities, viewed
in conjunction with other types of evidence, it may be concluded that for some prelates at

least, this was as important a task as convoking synods and preaching to the people.
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One early thirteenth-century reference to visitations occurs in an agreement made at
Lamego between D. Martinho Pires, Archbishop of Braga, and the Prior of the monastery of S.
Martinho de Crasto on 25 June 1202. By the terms of this composigao:

devia, comtudo, o Prior pagar a procuragio annual, vir ao synodo, hospedar o
Arcebispo na visita.

Three years later, D. Martinho is involved in another dispute about jurisdiction and
visitation rights, this time with the Cluniac priories of Rates and Vimieiro. Following his
appeal to Innocent III, the latter sends the bull Venerabili frater noster (20 January 1205) to
the Bishop, Dean and Archdeacon of Tuy, commanding them to investigate the matter and
determine whether the monasteries should be placed under sentence of interdict and
excommunication. 0 On 3 March 1206, Innocent sends the bull Venerabilis frater to the Dean
of Zamora, asking him to resolve the disagreement between D. Martinho Pires and the rectors
of several churches who have refused to pay the procurationes owed for the visit.”? In 1209
the Archbishop of Braga is still in dispute \;vith the Abbot of Vimieiro and the Priors of Rates
and Santa Marinha da Costa over visitation rights and procurationes, as is attested by
Innocent’s bull to the Dean and Archdeacon of Zamora, Venerabili fratri (9 June 1209.78 D.
Estévéao Soares da Silva also has difficulty during his episcopacy in obtaining recognition of his
right to visit and receive procurations from certain monasteries and communities, namely
Santa Marinha da Costa, S. Torquato and the Collegiate Church of Guimaraes. & However, as
a result of Innocent I1I’'s Cum non liceat, 3 May 1213, an agreement is reached with Santa
Marinha da Costa on 7 September 1213, and with S. Torquato on 14 November 1214.
Resolution of the dispute with Guimarées takes longer, but on 23 October 1216 by the so-
called composigo antiga it is finally established that the Archbishop of Braga does have

visitation rights.so This concordat is ratified by Honorius III in the bull Sacrosancta Romana

Ecclesia, on 10 January 1218:
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Preterea procurationem canonicam, que ratione visitationis debetur semel in anno,
exhibebit dicto archxepxscopo idem pnor in obtione a.rchleplscopn permanente, utrum
velit hospgltarl intus in claustro, vel in domo prioris, cum dictam procurationem
receperit.

and it was also ratified by Gregory IX, 17 June 1229, in Ex parte vestra. 82

But because the Priors chose to view themselves as ordinaries, subject to the
Archbishop only as metropolitan, further conflicts arose. Consequently on 31 July 1240
Gregory IX wrote two letters to the Archdeacon of Toro and the Treasurer and Schoolmaster
of Zamora. They were not only to enforce the old agreement but also to resolve the question
of obedience and other rights. In 1227, according to José Mattoso, agreement is reached over

the same question with the prior of Vimieiro. 83

Joaquim Verissimo Serrdo quotes a document dating from 1230 in which the
importance of the pastoral visit is made abundantly clear:
ndo recebam procuragfo nem procurac;c')es de partes, sob pena de suspenséo

os arcediagos visitem as igre ﬁa&s e ndo as visitando, ndo recebam procuragbes de
partes, sob pena de suspenséo.

Gregory IX evidently views visitations as necessary to the well-being of the Church.
On 18 February 1234 he charges the Bishop of Lamego with visiting the See of Oporto while
its own bishop, D. Martinho Rodrigues is out of the kingdom because of conflicts with the
kjng.85 On 19 April of the same year:

Em letras dirigidas ao bispo, dedo e chantre de Samora, Gregorio IX declara obrigados

as pro