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Preface

Yosef Kaplan

The presence of the Portuguese Jews in the cities of Europe in the early mod-
ern period aroused curiosity mingled with enthusiasm and suspicion. For
some visitors in cities like Venice and Amsterdam, these were the first flesh
and blood Jews they had ever encountered. The Portuguese Jews’ splendid
dress, cosmopolitan education, and excellent mastery of European languages
contradicted the common stereotype of poorly spoken Jews with coarse man-
ners. In contrast, the Portuguese Jews displayed elegance and courtesy, and
the best educated among them were used to holding conversations on a broad
variety of intellectual subjects. For example, Thomas Coryate, who visited
Venice in 1608, wrote about the Jews he met there: “For indeed I noted some
of them to be most elegant and sweete featured persons, which gave me oc-
casion the more to lament their religion.” Alexandre-Toussaint Limojon de
Saint Didier found there Jews of various origins, and he particularly empha-
sized the wealth of the Portuguese: “There are several sorts of Nations among
them, Hollanders, Spaniards, Portuguese, Germans and Italians, who have their
particular Synagogues. But of all these different Nations, the Portuguese are
counted the richest, who likewise esteem themselves to be in the highest de-
gree above all the rest.”2

In aletter sent from Venice on March 27,1688, the French tourist, Maximillian
Misson outdid himself in describing the wealth of the Portuguese Jews: “There
are some Jews at Venice who drive a great Trade, especially the Portuguese,
who are very rich here, as well as at Amsterdam and elsewhere.”® Following
a visit to Amsterdam, he spoke with amazement about the political status of
some of the representatives of the Portuguese social elite: “Notwithstanding
the Inquisition against the Jews in Spain and Portugal, a Portuguese Jew (Don
Jerome Nunez de Costa) was Agent of Portugal at Amsterdam. And another,

1 Thomas Coryate, Coryate’s Crudities (London, 1611), 231—-32; Benjamin Ravid, “Christian Trav-
elers in the Ghetto of Venice: Some Preliminary Remarks,” in Between History and Literature:
Studies in Honor of Isaac Barzilay, ed. Stanley Nash (Tel Aviv: Hakibbutz Hameuchad Publish-
ing House 1997), 111-50.

2 Alexandre-Toussaint Limojon de Saint Didier, The City and Republick of Venice (London,
1699), 2: 60—61.

3 Maximillian Misson, A New Voyage to Italy, English translation from the French original,
sth enlarged edition (London, 1739), 2: Letter xxiv, 476.
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Don Emanuel de Belmonte, Resident of Spain. This last received the Title of
Count from the Emperor.*

The Italian diplomat, Gregorio Letti, expressed himself in a similar tone and
praised them extravagantly: “La sinagoga de’ Portoghesi sembra un seggio di
Nobili, gente ben fatta, quasi tutta civile, ben vestita, ricca e che fa gran figura”
(The synagogue of the Portuguese seems like the seat of nobles, cultivated peo-
ple, almost all well-mannered, well-dressed, rich and who look impressive).>
Though he found the synagogue service repugnant, Letti was enchanted by
the Portuguese social elite especially in Amsterdam, but also in Hamburg
and London. Their splendid mansions attracted the attention of diplomats
and even heads of states. Royalty and aristocrats were entertained there, as
in the splendid home of Isaac Teixeira in Hamburg, where Queen Christina of
Sweden stayed for a while (Fig 0.1). Letti wrote of Teixeira that he was a “signore
cortese e civile,” and that his ornate house “seems in every respect a theater,
and hostel of refinement.”

This splendor also characterized Teixeira’s mansion in Amsterdam, where
he moved in 1698. Letti spared no superlatives in praising Teixeira’s mastery
of various languages and the fact that he frequently hosted “letterati,” and that
his son, Don Diogo Texeira de Mattos even outdid his father in his conversa-
tional skill and ability to discuss any subject in the world. Their conduct was
meant to display “gravidade,” formality, a culture of courtesy worthy of a cul-
tured “nation,” which sought to be differentiated from other ethnic groups of
Jews, whom they regarded as inferior, and especially from the “tudescos” and
the “polacos,” whom they called “gente barbara.” They proudly called their own
Jewish way of life “bom judesmo,” worthy Judaism, and it was supposed to stand
out in the dignity of its synagogue service. It was intended to present Judaism
as civilized and cultured, with features befitting the patterns of behavior that
had crystallized within European courtly society and been transferred to the
bourgeoisie. Strong emphasis was placed on self-control, repression of instinct,
restraining anger, and education for virtue, respect, and a culture of politeness.

In the splendid home of Baron Manuel de Belmonte in Amsterdam, during
the 1670s and 1680s members of two literary academies met: de los Floridos,
and del Temor Divino. Along with physicians and scholars from the Sephardic
community, wealthy Portuguese merchants such as Geronimo Nunes da Costa,

4 Ibid,, 2nd edition (London, 1699): Letter iii, 25.

5 Gregorio Leti, Il Ceremoniale historico, e politico (Amsterdam, 1685), 5: 725. English translation
by Jonathan 1. Israel, Diasporas within a Diaspora. Jews, Crypto-Jews and the World Maritime
Empires (1540-1740) (Leiden, Boston, Cologne: Brill, 2002), 494.

6 Gregorio Leti, Teatro belgico, o vero ritratti historici, chronologici, politici, e geografici delle
Sette Provincie Unite (Amsterdam, 1690), 375.
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FIGURE 0.1 Interior of the residence of Jacob Henriques de Granada in Amsterdam, Nieuwe
Herengracht gg.
PHOTO: PIETER VLAARDINGERBROEK
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Francisco de Lis, Manuel Levi, Moseh Machado, and Moseh Israel Pereyra took
part in them. Some of these men also owned luxurious homes outside of the
city on the banks of the Amstel and the Vecht, and they maintained gardens
that became tourist attractions. Some of the wealthy Sephardim of London
also purchased splendid houses far from the city, and the distance from
London also sometimes led to distance from the community, and, ultimately,
from Judaism.

The libraries of the social elite and of the educated Sephardim contained
works in a variety of languages: primarily Spanish and Portuguese, but also
French and Italian. The physicians among them and all those who had studied
in universities (the large number of university graduates in the community
was an unusual phenomenon in Jewish society at that time) also had books in
Latin on theology, philosophy, and science.

The Portuguese immigrants who arrived in the cities of Western Europe,
mainly beginning at the end of the sixteenth century, and especially during the
seventeenth century, were New Christians, that is to say, descendants of Jews
who converted to Catholicism during the time of the mass conversions that
struck Iberian Jewry between the end of the fourteenth century and their ex-
pulsion at the end of the fifteenth century, especially at the time of the forced
conversions of all the Jews in Portugal in 1497. The New Christians in both the
Iberian monarchies were discriminated against and persecuted, as the laws or
purity of blood that were applied in governmental institutions, in religious or-
ders, and in colleges and universities prevented their acceptance. The vigorous
persecutions of the Inquisition in Spain and Portugal cast dread upon the New
Christians, who were suspected of observing Jewish ceremonies and custom in
secret. However, despite the discrimination and the regime of terror, the New
Christians underwent a comprehensive process of social mobility and accul-
turation. Many of them, who belonged to the bourgeoisie, succeeded in amass-
ing huge wealth by participating in the international and colonial trade of
Portugal. Quite a few young people, who had received a broad Christian educa-
tion, sometimes in Jesuit schools, went on to study in the Iberian universities,
mainly medicine but also law. The curriculum included courses in philosophy,
and thus they acquired broad knowledge of Christian theology and the trends
in Catholicism that developed during the Counter Reformation. Those who
later emigrated from Iberia and returned to the Jewish religion brought this
intellectual heritage with them, and by means of it they formed their concep-
tions of Judaism.

Their expertise in Christian theology, in many of its currents and sects, was
outstanding and found expression in their sharp anti-Christian polemical writ-
ings, which were circulated in many manuscript copies. Philosophia Libera by
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the physician Isaac Cardoso, which was printed in Venice in 1673, offers an in-
dication of the breadth of the scientific and philosophical education of the
intellectuals among them.

Joseph Attias (1672-1739), a Jewish lover of science and a citizen of the
Republic of Letters who lived in Livorno, owned a collection of 1,247 volumes,
as we learn from the scholarship of Francesca Bregoli, and only sixteen of these
were written by Jews.” The collection included, among other items, books of
biblical criticism, which, while they remained within the bounds of Christian
orthodoxy, the very act of textual comparison made by their authors was suf-
ficient to challenge scriptural authority. Even more impressive was the series
of Galilean and Newtonian texts among the 270 volumes of philosophy, ge-
ometry, medicine, and natural sciences that he owned, reflecting his tendency
toward Galilean experimentalism. No less surprising is the varied and eclectic
collection of books owned by Rabbi David Nunes Torres (1660-1728), a con-
temporary of Attias.® Nunes Torres was born in Amsterdam and educated at
the Ets Haim yeshiva, and he served as the rabbi of the Portuguese Jews in The
Hague in the last twenty years of his life. His book collection, which was put
on sale immediately after his death, contained 2,148 volumes, not including
Hebrew books. This fascinating collection reflects not only his polyglot educa-
tion (books in French, Latin, Spanish, Dutch, English, Italian, and Portuguese),
but mainly his breathtaking intellectual curiosity. However, in addition to the
above, his library also contained a decidedly subversive element: he owned
“forbidden” books, some of which had been banned by the Jewish leadership in
Amsterdam, including the rare Portuguese work by Uriel da Costa against the
oral law. However, it mainly contained various editions of books by Spinoza,
including translations into French and Dutch, and about twenty books pub-
lished between 1671 and 1727 that dealt with Spinoza’s thought, mainly in order
to refute it and attack him. These books present Spinoza’s early reception in
exhaustive fashion. Needless to say, this anti-Spinozan literature was one of
the main channels for disseminating Spinoza’s philosophy in the days of the
radical Enlightenment.

In contrast to the impressive number of books in the libraries of these
Jewish intellectuals, the collection of books in Spinoza’s own library at the
time of his death was quite modest: only 159 volumes. However, one of the

7 Francesca Bregoli, Mediterranean Enlightenment. Livornese Jews, Tuscan Culture, and
Eighteenth-Century Reform (Stanford: Stanford University Press, 2014), 63-95.

8 Yosef Kaplan, “Spinoza in the Library of an Early Modern Dutch Sephardic Rabbi,” in La
centralita del dubbio. Un progetto di Antonio Rotondo, vol. 2, ed. Camilla Hermanin e Luisa
Simonutti (Florence: Leo S. Olschki Editore, 2011), 639-62.
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important lessons to be drawn from it is the strong connection of Spinoza, who
was born in Amsterdam, to the literature of the Golden Age of Spain, showing
that this cultural bond was not weakened even among the descendants of the
immigrants from Iberia who were born elsewhere.

The example of Spinoza is indicative of another phenomenon: the excel-
lent Hebrew education that the young men of the Portuguese community in
Amsterdam received in its school. It is clear beyond any doubt that he pos-
sessed thorough knowledge of the Scriptures and rabbinic sources, which he
imbibed in an exceptionally good school, known for the emphasis it placed on
the teaching of Hebrew and the Bible.

The rise of the Sephardic social elite was one of the most significant innova-
tions in Jewish society in the early modern age, and the importance of this elite
far exceeds that of the Court Jews, who were active among the absolutist rulers
of German states. Some of them served the princes and rulers of various states,
sometimes as diplomats, and sometimes as financial agents or military sup-
pliers. The economic and political power of the Sephardic social elite played
a critical role in the acceptance of the Sephardic Jews in the states of Western
Europe.

Jonathan Israel has emphasized the uniqueness of the Western Sephardic
diaspora in comparison to three other trade diasporas, which were active in
the early modern period: the Greek, the Armenian, and the Huguenot. Of
these four diasporas, only the Sephardic one was active simultaneously not
only in regions under Catholic, Protestant, Orthodox, and Muslim hegemony,
but also in regions that belonged to every one of the six maritime empires of
the time (the Venetian, the Portuguese, the Spanish, the Dutch, the English,
and the French); and, as if that were not sufficient, they were also active in
trans-Atlantic trade.? At that time there was no other Jewish group with simi-
lar economic influence and such vast wealth. Only at the peak of the Abbasid
Caliphate in the tenth century was there a group of Jewish merchants with
a geographical range of similar extent. However, it is very doubtful that the
Radanites possessed economic power similar to that of the Sephardic social
elite in the early modern period.

Moreover, the Sephardic social elite played a primary role in the process
of the confessionalization of the Western Sephardic diaspora. In an essay
I wrote several years ago, on the way in which Sephardic centers in the West
became distinctive Jewish communities, I sought to place this process in the
broad European framework and to see it as consistent with the paradigm of
confessionalization (Konfessionalisierung), as developed by historians Heinz

9 Israel, Diasporas within a Diaspora, 1-39.
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Schilling and Wolfgang Reinhard.!° The communities of the Western Sephardic
diaspora came into being as a result of confessional migration. However, de-
spite the features they shared with other confessional groups in exile, such
as the Puritans or the Huguenots, that which set them apart was very signifi-
cant. In contrast to the other communities of belief, whose religious affilia-
tion was uninterrupted, and no important changes took place in it during their
emigration, the Sephardic Jews in Western Europe returned to Judaism after a
separation of generations from the religion of their ancestors. Not all of them
adopted Judaism for particularly religious reasons. Some among them joined
the new Jewish communities because of family connections, or out of social
considerations, or because of economic distress. Their adhesion to Judaism did
not sever their ties with the larger ethnic group of the Nag¢do, which included
many New Christians who had assimilated into Iberian society and entirely cut
themselves off from any connection with Judaism. The differences in religion
were indeed a source of tension and conflict, but they did not dim the shared
ethnic consciousness.

However, contrary to the opinion of certain historians, I do not suggest
underestimating their affiliation with Judaism, which persisted for genera-
tions among a good number of the New Christians. Even if we take a skeptical
view of Inquisition testimony and documents, one cannot deny that among
certain concentrations of Portuguese New Christians there was some kind of
loyalty to Jewish traditions, which was maintained for many generations. It
is no coincidence that the rabbis in the early modern period did not relate
to New Christians who wished to adhere to Judaism as Gentiles who had to
be converted. They related to the Judeoconverso’s adhesion to Judaism as an
act of “return to the bosom of Israel” In the Jewish world the communities of
the Sephardic diaspora were not regarded as communities of proselytes but as
communities of former forced converts who returned to the fold of Judaism. In
most cases, the rabbis of these communities did not carry out meticulous
investigations to determine the maternal lineage of those who wished to join
the Jewish religion. Indeed, in a significant portion of the cases, such an inves-
tigation would have certainly raised difficulties, in the light of the exogamous
marriages of quite a few converso families. The rabbis related to the Nagdo as an
ethnic entity with a clear connection to Judaism. Moreover, some of the new
adherents even claimed to be Kohanim (priests) and Levites, and this aroused

10  Yosef Kaplan, “Between Christianity and Judaism in Early Modern Europe: The
Confessionalization Process of the Western Sephardi Diaspora,” in Judaism, Christianity
and Islam in the Course of History: Exchange and Conflicts, ed. Lothar Gall and Dietmar
Willoweit (Munich: R. Oldenbourg Verlag, 2011), 307—41.
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no reservations among the rabbis. The phrase, “return to Judaism,” is correct
from the halakhic point of view and directly expresses the conception that
was prevalent among the Sephardic communities of the early modern period.

Although the confessionalization of the Sephardic Jews could not take place
in the framework of a centralized state, it was included in the construction of
new communities, which projected exceptional power and imposed a strict
regime of social obedience. The Sephardic social elite shaped the regime of the
new communities according to a strict hierarchical conception. The Mahamad,
which stood at the head of each community, had absolute and incontestable
power. Like the rulers and princes in the confessional age, the parnassim of
the Sephardic communities exploited to the full the authority that medieval
Jewish law accorded to Jewish communities in order to consolidate a regime of
Jewish autonomy that leaned upon sacral institutions, even when those who
headed it were neither well versed in Jewish law nor possessed halakhic au-
thority. But the parnassim of the communities of the Nagdo included the rab-
bis in the autocratic regime they established and used the power of halakha to
accord sacrality to their regulations and resolutions. In the eyes of the social
elite of the Western Sephardic communities, the function of the parnassim
was viewed as analogous to that of the governors of a republic.

The Mahamad had supreme and unchallengeable power, as expressed in the
regulations of almost all the Sephardic communities. In regulations approved
in Amsterdam with the establishment of the united community in 1639, we
find: “That the Mahamad has supreme authority in all [tera autoridade e su-
perioridade sobre tudo], and no person may act against the decisions that the
Mahamad adopts and publishes.”

The Mahamad of the Hamburg community received the same degree of au-
thority and a regulation of May 1652 states explicitly: “The lords chosen [for the
Mahamad] will have supreme power and full authority” (terdo absoluto poder
e autoridade plena).

The regulations of the Sha‘ar Hashamayim Sephardic community of London,
adopted in 1663, repeated the ordinance of the Amsterdam community almost
word for word, and there too, emphasis was placed on the absolute obligation
to cleave to the instructions of the parnassim, who were the “supreme body
in governing the community” (supremo no governo da nacéo). About sixty
years later, although the actual power of the Mahamad had been weakened,
the glow of authority that still radiated from it was preserved, at least on the
symbolic level. The parnassim were then called “Paes da Nagdo,” the fathers of
the nation.

In the Bordeaux community as well, though it began to be consolidated as
a recognized Jewish community only toward the end of first quarter of the
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eighteenth century, things were no different. On March 25, 1723, it was formally
proclaimed there that the parnassim and the gabay (treasurer), and the other
members of the Mahamad who were joined with them, were “the absolute rul-
ers in the general administration of our nation” (duefios absolutos para lo que
toca al govierno del general de nuestra Nacion).

Those chosen to be members of the Mahamad of the Sephardic communi-
ties had to be independent enough financially to devote their time to public
concerns. The position also demanded constant attendance of the synagogue,
and at least the chairman (a rotating position) had to be present in the build-
ing during prayers. Although the regular meetings of the Mahamad took place
only once a week, the chairman usually summoned the other members to ad-
ditional meetings when circumstances demanded them. Craftsmen and wage-
earners, even small-scale merchants, were naturally unable to undertake such
aresponsibility. By contrast, the position suited entrepreneurial investors, who
could make time for public affairs when necessary. Indeed, this is one of the
main characteristics of those who wielded authority in the urban government
of Europe at that time. Max Weber called this Abkémmlichkeit (availability),
the possibility of setting aside one’s business at home and at work, to devote
time to public affairs, and those who were chosen for administrative positions
in the Sephardic communities largely belonged to the strata of independent
merchants and financiers in the community. In this respect, the communities
of the Western Sephardic diaspora were no different from Christian ethnic and
religious diaspora communities of the time. In the Huguenot communities
in Holland, Germany, and England, as well as the English Reform Church in
Amsterdam, and the Dutch and Walloon Protestants who settled in London,
the wealthy merchants administered the matters of their churches with a
high hand.

Generally, things changed during the eighteenth century, and the power
of the Sephardic leadership grew weaker. But throughout most of the seven-
teenth century and in the early part of the eighteenth century, these communi-
ties managed to maintain effective communal government, which was based
on rather strict social discipline.

The American sociologist Phillip Gorski, in his book The Disciplinary
Revolution, presented the challenging idea that the relation between disci-
plinary revolution and the modern state is similar to the relation between
the industrial revolution and capitalism: like the industrial revolution, the
disciplinary revolution transformed the material and technological bases of
production; it created new mechanisms for the production of social and politi-
cal order. And “like the industrial revolution, the disciplinary revolution was
driven by a key technology, the technology of observation: self-observation,
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mutual observation, hierarchical observation. For it was observation—
surveillance—that made it possible to unleash the energies of the human soul
[...] and harness them for the purposes of political power and domination. [...]
What steam did for the modern economy,” Gorski claims, “discipline did for the
modern polity [...] by creating more obedient and industrious subjects with
less coercion and violence, discipline dramatically increased, not only the reg-
ulatory power of the state, but its extractive and coercive capacities as well.”!

Gorski attributes the main turning point to the Protestant Reformation, and
especially to its Calvinist version. In his opinion, this explains why two of the
least centralized and least monarchical states in the early modern world—the
Netherlands and England—were also among the most orderly and powerful.
And why Brandenburg-Prussia, one of the most fragmented and backward
monarchies of Europe, became one of the most unified and advanced of the
great powers.!?

Without necessarily accepting all the details of Gorski’s historical and
theological analysis but following his sociological distinctions, I can state
with confidence that it is doubtful whether any Jewish communities in the
early modern period maintained such a strong hierarchical structure as the
Sephardic community in Amsterdam and imposed such rigorous communal
discipline. Although the social control in no other Western Sephardic com-
munity was as tight and comprehensive as in Amsterdam, at the same time, it
is doubtful whether in the Jewish world of that time, beyond the circle of com-
munities of the Nagdo, there were any communities where mechanisms of so-
cial control were in force to an extent similar to that of the Western Sephardic
diaspora. In no other Jewish communities have we found such widespread use
of the punishment of excommunication as in the Sephardic communities of
Amsterdam and Hamburg. In London, too, and even in some of the communi-
ties in the colonies in the New World, such as Curagao and Suriname, efforts
were made to install strict methods of communal discipline. These efforts did
not always attain their aims, but discipline, as a supreme social goal, existed in
all these communities.

The process of confessionalization in the communities of the former
conversos was bound up in a general reformation: insistence on church-like
discipline, the effort to create a confessional identity, and the demand for uni-
formity in dogma and religious practice. It would be no exaggeration to state
that in Northwest Europe, the Sephardic communities were influenced by the

11 Philip S. Gorski, The Disciplinary Revolution. Calvinism and the Rise of the State in Early
Modern Europe (Chicago and London: The University of Chicago Press, 2003), xvi.
12 Ibid., xvii.
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patterns of social control practiced in the local Protestant churches. Without
doubt, the Sephardic community of Amsterdam was influenced by the Dutch
Calvinist church.

Confessionalization was founded upon the principle of the unity of the
group and the peace prevailing among its members. As in the Calvinist church,
for example, where care was taken to reconcile individuals embroiled in con-
troversy before celebration of the Lord’s Supper, which symbolized, among
other things, the unity of the denomination as a community where the sacral
spirit prevailed, so, too, in the Sephardic communities, care was taken to rec-
oncile controversies among the members, so that these would not impair the
unity of the community or destroy its integrity.

A considerable number of the regulations instituted by these communities
were intended to condemn any kind of behavior that was liable to infringe
upon public order, not only in and around the synagogue, but everywhere
within the boundaries of the city, and sometimes even beyond it. As in both
Calvinist communities of belief and Catholic societies during the Counter-
Reformation, in the communities of the Nagdo a technology of observation
and surveillance, pointed out by Gorski (with the influence of Foucault) was
employed as a key technology in the disciplinary revolution of the early mod-
ern period. The many examples of disciplinary affairs, which were investigat-
ed in the chambers of the Mahamad of these communities, and which were
recorded in detail in the community registers, illustrate the drive to inquire
into every scrap of information regarding deviant behavior, departure from
religious norms, and from communal discipline. Not only incidents touching
upon deviance from the tenets of faith (about which much has been written
in scholarship) were investigated with inquisitorial thoroughness (as, for ex-
ample, the Prado-Ribera case or the Karaite incident of 1712), but also, and
mainly, deviance from religious norms that were expressed in daily life, and
especially deviance in sexual behavior and morality, which were sometimes
documented down to the last detail. Surveillance also played a central role in
the educational institution of the community, and in Amsterdam, there is ex-
tensive documentation of this in the registers of the Ets Haim confraternity.
The purpose of surveillance also lay behind the prohibition against synagogue
attendance by unmarried women, except on the Day of Atonement, as well as
the prohibition imposed on all women against coming to the synagogue in the
evening. Public requests for forgiveness, ceremonies which were very frequent
in Amsterdam, were intended, among other things, to bring out and empha-
size the surveillance to which every single individual was subject. Members of
the community who traveled to the “Lands of Idolatry” were also required to
reveal what they had done in those forbidden places; after their return, they
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had to beg forgiveness from the pulpit of the synagogue, saying where they had
gone, for how much time, and what religious prohibitions they had violated,
and so on. The poor, about whom Tirtsah Levie Bernfeld has written outstand-
ing research,!® were also closely supervised, and recipients of assistance who
lapsed and violated communal discipline risked reduction in the relief they
received from the community treasury, or even its cessation.

The Calvinist church in Amsterdam is a prime example for Gorsky of what
he calls the disciplinary revolution in early modern Europe. From Herman
Roodenburg’s thorough scholarship, we have learned that between 1578 and
1700, 5,754 cases of violation of discipline were adjudicated in that church, but
in only thirty-three cases were the delinquents excommunicated.'* It is im-
possible to sum up all the instances of disciplinary infractions adjudicated in
the Sephardic community of Amsterdam, but during the seventeenth century
it imposed more excommunications than the Calvinist church: at least forty
instances—although, during that time, the Sephardic Jews constituted less
than two percent of the city’s population!!®

The data about Hamburg is less complete, but the picture that emerges is
even more impressive: from the establishment of the united community of
Beit Israel in 1652 to the 1680s (a period from which two registers have been
preserved), that is, in only three decades forty-one individuals were excom-
municated in Hamburg in forty-five incidents of excommunication, a huge
number for a community numbering between six hundred and eight hundred
members.16

For various reasons, there were relatively few cases of excommunication in
London, but, not only was the threat of excommunication a constant pres-
ence, but various other kinds of punishment were employed until the end of
the eighteenth century, and the principle of surveillance guided the leader-
ship all along the way. The case of the young Isaac Coronel, who was punished
with shamta (the most severe kind of excommunication) in 1710, for abduct-
ing the young girl, Rebecca Pereyra, in order to marry her, gives us a glimpse
of the efforts used by this community to obtain testimony in many places
outside of London, where there were no Jews, and to gather incriminating

13 Tirtsah Levie Bernfeld, Poverty and Welfare among the Portuguese Jews in Early Modern
Amsterdam (Oxford and Portland, OR: The Littman Library of Jewish Civilization, 2012).

14  Herman Roodenburg, Onder censuur. De kerkelijke tucht in de gereformeerde gemeente van
Amsterdam, 15781700 (Hilversum: Verloren, 1990), 137, 148 and see 146—204.

15 Kaplan, An Alternative Path to Modernity, 108—54.

16 Ibid., 168-95.



PREFACE XXI

evidence against the young delinquent, the son of one of the wealthiest fami-
lies in the community.1”

In Bordeaux as well as in the satellite communities of Amsterdam in
Surinam and the Caribbean, efforts were made to maintain stringent surveil-
lance mechanisms. The partial material that has come to us from Livorno in
this matter also shows that the principled approach was no different there.

The communities of the Nagdo apparently continued to maintain their tra-
ditional organization until the time of the French Revolution, and the com-
munal institutions ostensibly preserved their original character. Perusal of
the regulations of the Amsterdam community from the eighteenth century
gives one the impression that the community even became stricter in the en-
forcement of its regulations, the wording of which is often more severe than
in the past. However, as I have noted elsewhere, this severity is an optical il-
lusion. The Amsterdam community, as well as other Sephardic communities,
underwent a most significant metamorphosis. Because many Sephardic Jews
removed themselves from communal life, membership in the congregations
dwindled. Those remaining were the hardcore loyalists, and the orthodox dis-
course found in the communal decisions reflects the new atmosphere that was
created in response to the threat of assimilation into the gentile surroundings,
mixed marriages, and conversions. Unlike the typical situation during the sev-
enteenth century, when the communities were constantly absorbing new im-
migrants not all of whom showed a high degree of identification with Judaism,
during the eighteenth century, following the departure of those with weaker
links to Judaism, orthodox elements exerted a stronger influence on the com-
munity, and the strict tone of the regulations and sermons reflected this reli-
gious and cultural change.

The Amsterdam community came increasingly to resemble the Calvinist
community, in the sense that in it, too, the status of the preciezen, that is to say,
the “precisionists,” grew stronger, and the liefhebbers, that is, those who had a
weak connection with synagogue life, were shunted to the margins. The rab-
bis’ status also increased, seeing that the Sephardic social elite had fallen into
decline, and in large part had left the community.

Since I introduced these remarks by discussing the social elite, I will also
conclude with reference to it. In Europe after the Treaty of Utrecht in 1713, the
political and diplomatic role played by court Jews declined, and the diplomats

17 Yosef Kaplan, “The Abduction of a Girl in Order to Marry Her and Other Clandestine
Marriages in the Sephardic Community of London in the Early Eighteenth Century,” in
Portuguese Jews, New Christians and New Jews. A Tribute to Roberto Bachman, ed. Claude
Stuczynski and Bruno Feitler (Leiden and Boston: Brill, 2018), 385-98.
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among the Sephardic social elite no longer thrived. The status of the Teixeira
family of Hamburg fell, and the Amsterdam Agencies of Spain and Portugal
were removed from the hands of Jewish agents, in the wake of the wave of
anti-Semitism that inundated the Iberian Peninsula in the 1720s. Manuel Levi
Ximenes was the last Sephardic Jew to hold the post of the Spanish residente
in Amsterdam, for after 1725 only Spanish Catholics were appointed to this
position. The agency of the Portuguese Crown remained in the hands of the
Nunes da Costa family only until 1737, and after that, the Portuguese refused to
appoint Jews to that position. The economic situation of the Sephardic com-
munities in Venice and Hamburg weakened severely, and, although in Holland
the social elite retained its economic power, it withdrew from its activity in
international commerce, and the majority of the wealthy Sephardim thrived
on the profits from their shares in the Dutch colonial companies. They did re-
tain a commercial tie with Cadiz and especially with the Dutch colonies in the
Caribbean, but their economic impetus declined precipitously.

Moreover, with respect to the involvement of the social elite in community
life, no one would deny that a highly significant withdrawal took place. The
years had passed in which their representatives had served as parnassim and
provided almost all the members of the Mahamad, and they, in fact, had gov-
erned community life. The registers show that many of them refused to accept
the post after having been chosen, and, instead they preferred to pay the high
fine, which the community imposed on those who refused. The distancing of
this stratum of the society from management of communal affairs in London
was even more extreme, as shown by the cases of Joseph da Costa Villa Real
and Samson Gideon.

The departure of the great magnates from communal leadership brought
out even further the increased presence of rabbinical figures, who progressive-
ly seized the center stage and contributed to the creation of the optical illusion
of which I have spoken. Just as the monetary fine was accepted as a substitute
for the actual presence of the members of the social elite in leadership, so, too,
it increasingly became a substitute for the sanction of excommunication. The
practice of resgate do herem (ransom from the herem) became more deeply
rooted. That is to say, many of those condemned to excommunication, both
those actually banned and those reprieved at the last minute, merely paid a
fine to purchase either withdrawal of the decree of excommunication or its
cancellation before implementation.

Indeed, significant changes took place in Western Sephardic culture and
religious life during the eighteenth century. After the flow of refugees ar-
riving from Spain in the 1720s, following the last wave of persecution by the
Inquisition, which began in 1715, it dwindled toward the end of the 1720s, and
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almost no more New Christians joined the Sephardic communities. In all the
communities of the Nagdo there was significant demographic stagnation,
which influenced the social and cultural profile of Sephardic Jewish society in
general. The Portuguese community in Amsterdam, which numbered about
4,400 toward the end of the seventeenth century, shrank toward the end of
the eighteenth century to only about 2,500. In Livorno, where all the Jews
of the city prayed in a single synagogue from the beginning, in the first half of
the eighteenth century the city ceased to be a Sephardic citadel. The arrival
of Jewish families from other parts of Italy and North Africa reduced the pre-
ponderance of the Western Sephardim even further. In consequence of these
demographic changes, the attachment of the members of these communities
to Iberian culture was weakened, and hardly any original literature was writ-
ten in Spanish or Portuguese by the Western Sephardic Jews in the eighteenth
century. Although a number of prominent and somewhat influential rabbis
were active in the course of the century, such as the Hakhamim David Nieto
and Moses Cohen d’Azevedo in London, or Selomoh Aylon, and especially
David Israel Athias and Isaac Haim Abendana de Britto in Amsterdam, the
general picture is one of cultural and religious decline. The Ets Haim yeshiva
in Amsterdam was still flourishing in the first half of the century, and the pub-
lication of Peri Ets Hayim, a serial publication of halakhic rulings by teachers
and advanced students of the yeshiva, testifies to its vitality. Nevertheless, ev-
erything indicates that the spiritual ferment and flourishing culture that for-
merly characterized the previous century had faded away. Toward the time of
the Emancipation of the Jews of Europe, the Sephardic moment in Western
Europe had come to an end.

The twenty-four articles in this volume are based on lectures given at
the conference that took place at the Hebrew University in Jerusalem from
November 14 through 16, 2016. The idea for the conference emerged from the
discussions of the research group under my direction on the Western Sep-
hardic Diaspora in the Early Modern Period, which was awarded a grant from
the European Research Council (ERC).

The articles cover a great variety of issues and subjects connected with the
history and culture of the Sephardic diaspora in the early modern period. They
present a colorful and variegated picture, not always harmonious, of a cos-
mopolitan and vital diaspora, whose communities were established by New
Christians who returned to the Jewish religion, usually in places where there
had not been a Jewish settlement before their arrival. With the assistance of
veteran Sephardic communities in North Africa and the Ottoman Empire,
they reinvented their Sephardic-Jewish identity, while maintaining a connec-
tion with their historical and cultural roots in the Jewry of medieval Iberia.
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Adhesion to the Jewish religion did not erase their familial, social, and eco-
nomic ties to members of the Nagcdo who remained Christian, either in the
Iberian kingdoms or in France and Italy.

The six articles in the first section of the book, Markers of Converso
Identities, deal with the identity of the Judeoconversos from a variety of per-
spectives. David Graizbord challenges the approach that sees the Iberian
New Christians as latent Jews. He regards the incidence of Judaizing among
the New Christians after the beginning of the sixteenth century not as an
“attenuated or a residual form of Jewish life” but as a “dissident offshoot of Ibe-
rian Christianity.” In his opinion, the members of the Nacdo were “a religiously
diverse ethnos.” When conditions made it possible, some of them chose to be
Jews and to join a Jewish community. But this should not be seen as “a natural
preference.” Members of the Nagdo were simultaneously “potential Jews and
potential Christians.”

James Nelson Novoa presents the case of Bento Teixeira, the first Portuguese
poet in Brazil. By considering the story of his life and that of several of his
relatives and associates, he sheds light on the familial and social connections
among various branches of the Nagdo, from the Mediterranean to the Atlantic.
The Teixeira family was split between those who identified heart and soul with
the Catholic religion and others who shed Christianity and leaned toward
Judaism. But some of them also denied religious belief of any kind. The story
of this family shows that many of its members preferred to remain Christian
even when they could live openly as Jews in places where this was possible
such as Pisa in the duchy of Tuscany.

Natalia Muchnik compares the Iberian Marranos to the Recusants, English
Catholics who, beginning with the reign of Elizabeth 1, refused to take part in
the ceremonies of the Anglican Church and practiced Catholicism in secret.
In quite similar fashion, repression and secrecy shaped the social organization
of both the Marranos and the Recusants. The religiosity of both groups was
highly creative and far from the syncretism and diluted spirituality and ritual
attributed to them in historiography.

Claude Stuczynski analyzes the open sympathy shown toward the French
Gallican confessional model by two well-known judeoconversos of the seven-
teenth century, the Portuguese diplomat Manuel Fernandes Vila Real, and the
author Antonio Enriquez Gémez. The French regime was characterized by
political centralization, religious autonomy independent of the Pope, and by
a considerable degree of freedom of conscience, although the state publicly
remained Catholic. This enabled the Portuguese New Christians to maintain
a crypto-Jewish style of life in the private sphere, so long as they did not ob-
serve Jewish ceremonies in public. The two authors in question sought to bring
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about a change in the attitude toward the New Christians in the Iberian king-
doms, in the spirit of the French approach, especially after the granting from
1550 on of lettres patentes for the Nation portugaise.

Carsten Wilke also focuses on the special status of the New Christians
in France, but in his article, he presents the religious and social profile
of the two thousand New Christians who lived in the French kingdom dur-
ing the seventeenth century. He examines the regional differences in their
status with respect to the degree of freedom they enjoyed to observe Jewish
ceremonies discreetly, and sometimes even openly. Many of the Portuguese
merchants in France traveled to Spain regularly for their business, stayed there
for long times, and lived as Catholics in every sense. But, upon their return
to France (usually in the season of the Jewish holidays), they lived as Jews,
obedient to the halakha. Wilke emphasizes how the French model became an
“important player in the dynamic network of the Western Sephardic diaspora.”

The Inquisitors used to introduce secret agents in the cells of those sus-
pected of heresy. Usually these agents were prisoners themselves, sentenced
for less serious crimes. Their job was to spy on the suspects, to get them to
talk, and to elicit confessions of their criminal connection with Judaism. The
Inquisition protocols contain detailed accounts of the conversations held in
the cells of various prisoners, surprising revelations that the prisoners made to
the informers, and even theological discussions that took place among them.
Ronnie Perelis analyzes a number of such interactions, which took place in
the prison of the Inquisition, concentrating on two figures who left behind
detailed confessions: Luis de Carvajal the Younger, who was tried by the
Inquisition in Mexico, and Manuel Cardoso Macedo, a Portuguese Calvinist
inthe Azores Islands, who, because of the influences to which he was exposed in
the Inquisition prison in Lisbon, ultimately converted to Judaism in Hamburg,
He settled in Amsterdam, where he wrote about the vicissitudes of his life.

The four articles in the second section of the book deal with Discipline,
Conflict and Dispute Settlement in the Western Sephardic Communities. They
present the means at the communities’ disposal to maintain a Jewish way of
life, preserve social discipline, and settle disputes. Bernard Dov Cooperman
focuses on the activities of Rabbi Raphael Meldola of Livorno (1685-1748), the
author of four volumes of rabbinical responsa, Mayim Rabim, which was pub-
lished in 1737. Cooperman regards this work as a profoundly “modern” book,
especially because of the techniques Meldola used to defend the halakha and
to disseminate it both in local communities and over a widening international
circle.

Jews like the wealthy Cohen Pallache family, whose story is told by Tirtsah
Levie Bernfeld, were not among those who sought the opinions of rabbis in
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managing their daily life. Nor did the rebellious girl, Eva Cohen from Delft,
who fled to London from The Hague with the Christian servant of her brother.
Against her opinionated mother’s will, she ultimately managed to marry her
lover, after converting to Calvinism and a saga that continued for several years.
This episode became a cause célébre, in which wealthy Sephardic Jews from
Holland and England were involved, along with the mayor of Amsterdam, and
even a number of diplomats. In 1684, the couple finally won its legal battle
and they were allowed to marry, despite the opposition of the Cohen family.
The Portuguese community proved to be powerless in cases of this kind.

Evelyne Oliel-Grausz examines the role of the Portuguese community in
Amsterdam after 1632 as a forum for dispute settlement and processes of com-
munity arbitration. By examining documents surviving from the eighteenth
century, she managed to trace the development of this forum and to propose a
relevant interpretative framework congruent both with Sephardic history and
the Dutch legal context. Oliel-Grausz shows that the forms and scope of the
functions of the kehilla in dispute settlement in Amsterdam testify to mecha-
nisms of social discipline that, while rooted in Jewish traditions of mediation
and arbitration, are best explained within the general context of Dutch self-
ruled churches.

In the Sephardic community of London, a similar mechanism for resolv-
ing conflicts existed as well. Alex Kerner examines the subject on the basis of
archival material that had not been examined previously. Before bringing their
claims before external courts, the disputing parties were required to present
them to the Mahamad, so that it would appoint arbitrators. Only if the arbitra-
tors failed to bring the parties to a compromise were they permitted to address
any external tribunal they wished. The power of this mechanism was rather
limited, because in nearly a third of the cases, the plaintiffs refused to appear
before the Mahamad.

The articles in the third section deal with topics connected with Economy and
Community among Italian Sephardim. The Jewish settlements in Italy played a
central role in the history of the Sephardic diaspora. Hundreds of those driven
out of Spain fled to the Papal States immediately after the expulsion in 1492,
where they encountered a quite tolerant attitude. This was also true of the ref-
ugees who left Spain and Portugal after forced baptism. The turn for the worse
took place under Pope Paul 1v, who, in 1555, published the bull Cum nimis ab-
surdum, which imposed severe religious and economic restrictions on the Jews
in the Papal States. At that time, the Jews of Rome were consigned to a ghetto
based on the model of the ghetto of Venice. The rather tolerant policy came to
a gruesome end with the burning at the stake of twenty-four Jews in Ancona,
former Marranos who returned to Judaism. Serena Di Nepi discusses a wide-
ranging court case that was heard between 1555 and 1563 before the regular
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Christian magistracy, in which Jews, apostates, and Christians were involved.
This trial took place following the breaking of an engagement that was cel-
ebrated in the winter of 1555 in Ancona between Sarah, the daughter of Yacob
Belcayro and Emanuel Montolmo. The proceedings of this trial show that the
walls of the ghetto did not separate the Jews of Ancona from those of Italy or
beyond or from economic and social contacts with the Christian population.
Despite the ghetto walls, the Sephardic networks continued to play a role in
the Papal States and in Italy exactly as they did in the rest of the Jewish world.

From the end of the sixteenth century, Livorno became one of the most pros-
perous centers of the Sephardic diaspora. The Jewish community developed
following the issue of charters, known as the Livornine of 1591 and 1593, issued
by Ferdinand 1 de Medici, Grand Duke of Tuscany, to the Jewish merchants,
inviting them to settle in the port city and develop its commerce. Within a
few years the Sephardic community of Livorno was flourishing. According to
the historian, Francesca Trivellato, “it began to occupy important niches in the
competitive trade encompassing the Mediterranean and Atlantic Europe.”8
Mauricio Dimant relates to the harsh criticism written by Yehiel Nissim da
Pisa in his Hayye Olam (Eternal Life, 1559), of the social implications of money
practices on Jewish life, especially the uses of interest in the circuit of pay-
ment. His article argues that the success of the Livornine in encouraging the
immigration of members of the Nag¢do was related to their capacity to resolve
the challenges of their participation in the circuit of payment, which allowed
articulation of economic and Jewish practices in a context of socio-economic
change.

In 1644, the Sephardic Jews of Livorno established a confraternity intended
to provide dowries for orphaned and virtuous Jewish girls. Nourit Melcer-
Padon presents the social and economic functions filled by this confraternity
over the generations. It was the most important and wealthiest among the sixty
confraternities founded by the Jews of Livorno, and its members were among
the most highly respected in the community. Like other confraternities of this
type in the general Italian society, it served as an instrument for maintaining
the governing class. The regulations of the confraternity were based on the
model of confraternities with the same purpose established by the Sephardic
Jews in Venice (1613) and Amsterdam (1615).

The fourth section containing three articles is entitled The Boundaries of
Rabbinical Authority. In the communities of the Nagdo the rabbis were subject
to the Mahamad. The authority to excommunicate was placed in the hands of

18  Francesca Trivellato, The Familiarity of Strangers. The Sephardic Diaspora, Livorno, and
Cross-Cultural Trade in the Early Modern Period (New Haven and London: Yale University
Press, 2009), 3.
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the parnassim alone, and there were very few instances in which a rabbi ex-
pressed indignation about this situation. The first rabbis of these communities
came from the Near East, North Africa, or the veteran communities in Italy. But
with the establishment of the Ets Haim yeshiva in Amsterdam, it became the
main supplier of rabbis for the Sephardic diaspora in Western Europe and
the New World. Rabbi Jacob Sasportas, about whom Yaacob Dweck has
written, was one of the most important Talmudic scholars who were active in
the Western Sephardic communities. He was born in Oran, Algeria, and after
serving as rabbi in Tlemcen and Salé, he arrived in Amsterdam for the first time
in1653. He served, by turns, as the rabbi of the Sephardim in London, Hamburg,
and Livorno, and toward the end of his life, he was appointed the Hakham of
the Amsterdam community. At the peak of the Sabbatean messianic ferment,
he waged a determined struggle against the believers in Sabbetai Zevi. Dweck
analyzes Sasportas’s response to the rebellion of students that took place in the
Ets Haim yeshiva while he was teaching there. His vigorous response is typical
of the assertive way in which he defended the honor of rabbis.

David Sclar focuses on a halakhic decision by Moses Israel, a veteran
scholar who was active in Amsterdam, which was published in the communi-
ty’s Hebrew periodical Peri Ets Hayim, the serial publication of halakhic rulings
by teachers and advanced students of the yeshiva. In a learned ruling, Israel
relates to the difference between Sephardim and Ashkenazim in the spelling of
(Daka(h) [Deut. 23:2], and the question of whether an Ashkenazic Jew was per-
mitted to read from the congregation’s Torah scrolls, where the word is written
1T, with the letter ek at the end, according to the Sephardic tradition, and
not 87, with an alef at the end, according to the Ashkenazic tradition. Sclar
points out that, “increased intellectual and social engagement with Ashke-
nazic culture in the eighteenth century broadened Portuguese rabbinic culture
and eroded existing sentiments of communal exclusivity.” Following the lettres
patentes of 1722, the Portuguese in Bordeaux in southwestern France, were rec-
ognized for the first time as Jews in every respect, which made them into the
first Jewish community that was allowed to hold Jewish ceremonies in public.
Yocheved Beeri writes about the Hakham Yaakov Athias who played a central
role in the first generation of this transition. Athias tried by various means to
impose the halakha and to struggle against those who violated it, in response
to the winds of Enlightenment that influenced some of the members of the
community. For the purposes of his struggle he occasionally sought assistance
from the heads of the Amsterdam community.

The three articles in the fifth section treat the Varieties of Cultural Creativity
of the members of the Nagdo. Quite conspicuously, not only were they polyglot
and capable of reading and expressing themselves in a number of languages,
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but their original literary productions, in various genres, were also written in
several languages. Although Portuguese was their spoken language in daily
use, and the language they used (in most cases) in the community registers,
and despite the strong attachment they displayed to Spanish literature of the
Golden Age, they stood out especially in fostering use of the Hebrew language
and in teaching it to the younger generation. In the educational institutions
of their communities, and especially in the school of the Amsterdam commu-
nity, they insisted strongly on systematic instruction in Hebrew, emphasizing
correct pronunciation and good knowledge of grammar and syntax. It is no
coincidence that several rabbis in the Amsterdam community wrote books
on Hebrew grammar, usually in Portuguese, which they used for teaching.
Moisés Orfali writes about the character and function of several of these gram-
mar books. The two examples about which he writes at length are the grammar
book written by Rabbi Isaac Aboab da Fonseca in Hebrew, while he was living
in Pernambuco, Brazil. The work was intended for his use in teaching Hebrew,
for the benefit of pupils in the study of Torah; and the grammar written by
Baruch Spinoza in Latin, by means of which he sought to separate Hebrew
from the Bible and to teach the language independently, for its own sake.

In the early modern period, a series of halakhic manuals were written in
Spanish and Portuguese, which were intended to serve the members of the
Nagdo who returned to Judaism and needed books of instruction for main-
taining a Jewish way of life according to halakha. After the publication of
the Shulhan Arukh by Rabbi Joseph Karo, these works of popular instruc-
tion, which were mainly written in Italy and Holland, were based on it. Aliza
Moreno-Goldschmidt writes about Thesouro dos Dinim, a halakhic instruction
manual in Portuguese, which was mainly based on the Shulhan Arukh. Her ar-
ticle points out the way in which the work dealt with the most pressing issues
for the Judeoconversos who returned to the Jewish religion.

Einat Davidi examines the work of Joseph Penso de la Vega, one of the most
gifted writers of the Sephardic community in Amsterdam, who wrote works
in prose and poetry, both in Spanish and in Hebrew. Although the Baroque is
identified with seventeenth-century Iberian Catholicism, Davidi demonstrates
Penso’s unequivocal attachment to this style, by examining three of his works:
the Hebrew play that he wrote in his youth, Asirei ha-Tikva (Prisoners of Hope);
Rumbos Peligrosos (Dangerous Paths), a collection of short fiction that he wrote
in Spanish; and his best known work, a three-way conversation about the ac-
tivities of the Bourse in Amsterdam, Confusion de confusiones (Confusion of
Confusions).

The history of the Sephardic communities in Western Europe is connected
with the colonial enterprises initiated by the European powers during the early
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modern period. The five articles in the final section of the book Crossing the
Atlantic—Sephardic Communities in the New World discuss various aspects
of the Nagdo across the Atlantic, especially in the Caribbean. The article by
Michael Studemund Halévy offers a panoramic survey of the possibilities
inherent in systematic analysis of the information provided by the ten thou-
sand gravestones in the Jewish cemeteries in the Caribbean region. The sample
of findings presented in the article are part of a comprehensive project that
seeks to form a detailed data base of all the men and women buried in these
cemeteries, with a systematic analysis of the inscriptions and decorations on
the gravestones. Jonathan Schorsch discusses the attitude of the Jews in the
Caribbean colonies to the black population. He criticizes the tendency that
exists, in his opinion, among some of the Jewish historians who tend to empha-
size “inclusion” and “coexistence,” while in fact the attitude of the Jews toward
the blacks was discriminatory and conflictual. Black and mixed-race Jews were
not seen as equal. In the Jewish communities across the Atlantic, most of them
were relegated to second-class status, and Jews who owned slaves did not con-
vert most of them. The black Jews were a very small minority among the blacks
and mixed-race slaves belonging to Sephardic Jews.

Jessica Vance Roitman relates to the phenomenon of abandoned wives.
Men who sailed to the colonies in the New World in search of economic gain
often left their wives behind. Many of these women were abandoned without
being divorced, and some of them became involved in extra-marital relation-
ships and gave birth to children who were regarded as mamszerim (children of
incestuous or adulterous unions). This phenomenon gave rise to moral panic
in Sephardic Jewish society.

The Sephardic Jews in the colonies were mainly traders in merchandise
and slaves. However, Stanley Mirvis reminds us that there were also many
poor people among them, Jews who were regarded as a financial burden on
the community back in Amsterdam and were sent overseas as despachados, in
order to be rid of them. While the Jews did not stand out among the owners
of sugar plantations, Mirvis seeks to contradict the “port Jew model,” which
emphasizes the connection of the Jews of the Caribbean to commerce, and
especially to international trade. The Gabay family in Jamaica, for example,
which he presents, was involved in sugar plantations for several generations.
This example clarifies the influences of this phenomenon on the “creolization”
of the plantation Jews.

Sina Rauschenbach, in the article that concludes the volume, focuses on
David de Isaac Cohen Nassy’s Lettre theologico-politico morale sur les Juifs,
which was written in 1795. Nassy, who was born in Suriname, was a pharmacist
and physician, who was taken with Enlightenment philosophy. Not only did
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he defend the right of the Jews to emancipation, he also expressed discontent
with the decadence of the Dutch Sephardim, in that they imported practices of
intolerance from Iberia and used them against their most honorable commu-
nity members. His writing contained more than a hint of criticism of the ex-
communication of Spinoza, Uriel da Costa, and other Sephardic free-thinkers.

David Nassy was a central and leading figure in one of the most fascinating
phenomena in the history of the Nagdo: the Suriname Jewish Enlightenment.
In Paramaribo, far from the intellectual centers of Europe, a group of young
Sephardic Jews initiated a daring cultural project, in the spirit of the ideas
of the philosophical Enlightenment. They established a Jewish literary and
learned society called Docendo docemur (By Teaching We are Taught), which
met twice a week in the home of the Portuguese Jew Salomon de Montel, for
philosophical and literary discussions. Montel was in contact with a publish-
er and bookseller in Amsterdam, from whom he imported dozens of books
for his library, which was open to the public. In the last twenty years of the
eighteenth century, about a dozen literary societies were active in Suriname,
and Jewish intellectuals participated in several of them. According to the late
Robert Cohen, the influence of these Sephardic intellectuals on the cultural
ferment in Paramaribo was decisive, though it was nipped in the bud: “When
they died Surinam quickly regressed to the intellectual wasteland of earlier
times.”” Thus, one of the most significant cultural transformations in the
Western Sephardic diaspora took place “at the end of the West,” in Suriname, a
Dutch colony where about a thousand Jews were living by the end of the eigh-
teenth century. This revolutionary development emerged in a short period of
time, about a generation before the Jews of Suriname were given equal rights,
in 1825. But by then, the Jewish settlement in Suriname was already reced-
ing economically and demographically, like most of the other centers of the
Western Sephardic diaspora.
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Markers of Converso Identities






CHAPTER 1

A Crisis of Judeoconverso Identity and Its Echoes,
1391 to the Present

David Graizbord

In the fall of 1674, Luis Aguilar, a traveling merchant of seventeen years of
age, was staying at a hostel in a small Castilian village. A local officer of the
law entered the hostel and ordered Luis and his traveling companions to
recite Christian doctrine and to cross themselves. According to the police-
man, Luis did not know how to do this. Furthermore, Luis spoke Spanish
with a Portuguese accent, so the policeman surmised that Luis was a New
Christian “Judaizer” and arrested him. Shortly thereafter, lay authorities trans-
ferred Luis to the custody of the Holy Office in Valladolid. Under interrogation,
Luis declared that he was “a Jew by nation,” not a New Christian, and that his
parents belonged to one of the many small communities of Portuguese expa-
triates in the French Basque country. It also became clear that Luis had been
born in France and had never been baptized. Crucially, there was no evidence
that Luis himself had practiced what the Holy Office and the Iberian Churches
called “Judaism” while he was in Spain. No one had accused Luis of promoting
this “Judaism” or of aiding anybody who wished to practice it secretly in Iberia or
anywhere else. This meant that although Luis was liable for deportation
or another punishment as an unwanted alien, technically he fell entirely—or
almost entirely—outside the jurisdiction of the Holy Office. Yet, instead
of releasing him to secular authorities, which would have been a logical step,
the inquisitors did something that may seem surprising, and as far as I know,
was out the ordinary: in July of 1675, they ordered that Luis be baptized.!

For the past several decades, it has been quite common for scholars to
interpret stories like that of Luis Aguilar in relation to the tumultuous devel-
opment of the Western Sephardic diaspora from the late sixteenth to the end
of the seventeenth century. That is the period on which I will focus here. To
this day, specialists in early modern history commonly assert that people such
as Luis Aguilar were products of a “return to Judaism” among judeoconversos
(also known as New Christians) who fled the Iberian domains. Often, modern

1 Archivo Histérico Nacional (Spain), Inquisicion de Toledo, Legajo 183, Expediente 4 (1672—
1678), fol. 1r. The defendant in this case was Teresa de Salazar.
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academics refer to Judaism much as the émigré polemicists “of the [Judeo-
Portuguese] Nation” did, namely as a “faith” that the expatriates had yearned to
practice in freedom beyond the “Lands of Idolatry.” To cite but one example, a
prominent scholar stated at a conference in Jerusalem in 2015, that she believes
that a majority of judeoconversos who settled in Amsterdam had preexisting
“Jewish loyalties.”? Such assertions are accurate in several individual cases. Yet,
I think they are globally inaccurate in a double sense: first, judeoconversos who
became Judaicized in exile, by and large, did not quite return “to the faith of
their ancestors” themselves; that is because most of them had never known or
experienced Jewish life at all; thus, prior to becoming Jews they had no realis-
tic notion of, or relationship to, what one might call a lived, normative Jewish
culture, a culture that is, by its very nature, historical, public, and collective, as
I will explain below.

Second, Judaism was not and is not a “faith.” What I mean is that Judaism
was not and is not a creedal “religion” in the Christian sense; furthermore, to
the best of my knowledge, in the premodern centuries Jews (as distinct from
Jjudeoconversos) generally did not call their culture and way of life “Judaism”—
that, after all, is a Greek pagan term, one that by the early modern centuries
Christians had inherited and made part of their intramural cultural lexicon.

The balance of this paper will be devoted to elaborating on these decep-
tively simple and perhaps provocative points. My aim will be to suggest that we
need to carefully calibrate our understanding and our use of key cultural terms
such as “Jew;” “Jewish,” “Judaism,” and even “Sephardic,” in order to properly
depict and explain the early modern “Western Sephardic diaspora.” Toward
the end of the exposition, I will return briefly to the case of Luis Aguilar and
provide an interpretation that I hope will illustrate how what one might call
“the usual” conceptual markers of judeoconverso identity, do not quite capture
the cultural vagueness of the New Christians who comprised the New Jewish
diaspora. More importantly, these terms do not shed light on what is actually
the sociological solidity and relative fixity of those self-same subjects.

Let me begin by recalling that the first and arguably most significant mass
conversions of Iberian Jews to Christianity from 1391 to 1415 were a culmination
of what Jeremy Cohen has called “Anti-Judaism” and William Chester Jordan
has simply characterized as a fateful hardening of Christian attitudes toward

2 I am referring to Miriam Bodian, comment at 7:35-7:36 minutes into the presentation,
“Theology and Ideology of Conversos,” a paper she delivered at the conference on “The
Political Dimensions of the Converso Phenomenon in Portugal and Beyond,” 26 May 2015,
Van Leer Jerusalem Institute, https://www.youtube.com/watch?v=AG32z8it5TY (accessed
9 May 2017).
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Jews in the Latin West.2 According to the theologians who expressed these atti-
tudes, Jews were dangerous to the wellbeing of Christian communities because
Jews believed in, observed, and even preached a “law” called “Judaism,” or
“The Law of Moses.” This “erroneous” faith was supposedly, based on a literal
understanding of biblical (or Mosaic) Law combined with grotesque and blas-
phemous rabbinic readings of the “Old Testament.”* The bottom line of this
highly invidious approach to cultural difference was that Jews were intolerable
as believers in and professors of that faith.

Viewed through the dualistic lens of anti-Jewish theology, “Judaism” was
therefore like a dark or inverted mirror image of Christianity—in other words,
it was a “religion,” albeit a false, diabolical one. Therefore, “Judaism” fit neatly
into the sphere of experience that Christian thinkers assigned to the inner-
most recesses of the heart and the mind. Accordingly, being Jewish meant
(supposedly) being persuaded that “Judaism” was the “truth,” which—again,
supposedly—led to the perdition of the blundering believer in the Law of Moses.
By the same token, belief in Christian dogma saved the soul of the adherent. It
is hardly surprising that inquisitorial discourse on crypto-Judaism replicated
this mistaken analogy between Jewish culture and Christianity and attributed
the analogy to New Christians.> An Edict of Faith from seventeenth-century

3 Cohen introduced the term “anti-Judaism” to designate a particular form of late medieval
conversionist animus in The Friars and the Jews: The Evolution of Medieval Anti-Judaism
(Ithaca: Cornell University Press, 1982); Cohen then defended his conception of it in Jeremy
Cohen, Living Letters of the Law: Ideas of the Jew in Medieval Christianity (Berkeley and Los
Angeles: University of California Press, 1999). For Jordan’s contrasting view, which focuses
on political and social developments in France, see for instance William Chester Jordan,
The French Monarchy and the Jews: From Philip Augustus to the Last Capetians (Philadelphia:
University of Pennsylvania Press, 1989); see also Jordan's review of Cohen’s Living Letters of
the Law in The Jewish Quarterly Review 91, nos. 1—2 (July—October 2000): 217-19, which, how-
ever, only hints of Jordan’s broader disagreement with Cohen on the supposed Anti-Jewish
turn among Christian theologians of the High Middle Ages.

4 Never mind that the Hebrew Bible and the Old Testament are far from identical, and that
Jewish tradition does not recognize anything like an “Old Testament” for the simple reason
it does not recognize a “new” one. Such were Christian projections of non-Jewish concepts
onto Jewish culture.

5 The late Wilfred Cantwell Smith explained that conventional, modern definitions of
“religion” adhere to a Western paradigm that emerged under the impact of the Protestant
Reformation. Variants of the paradigm assume that human experience is comprehensible in
terms of separate religious (“spiritual”) and secular (“material” or “worldly”) spheres. These
variants also emphasize the elements of theology and inner or spiritual persuasion as es-
sential to religion. See Smith, The Meaning and End of Religion (Minneapolis: Fortress Press,
1962;1991). In American law, for instance, religion occupies a protected private sphere allot-
ted to faith and worship, while the civic sphere is, in theory, religiously neutral, though indi-
viduals may act within that sphere inspired by their religious convictions. To the degree that
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Cuenca states: “By this document we [Inquisitors against heretical wickedness

and apostasy ...] exhort you and require [to reveal] if any of you knows [...]

that any person [...] has said or affirmed [...] any of the heretical ideas against
what our Holy Mother, the Roman Catholic Church teaches. [... To wit,] if any
of you has seen or heard it said [...] that the Law of Moses is as good as that of
our redeemer Jesus Christ”® (Emphasis added)

In a similar vein, formulaic testimony recorded for purposes of a heresy
trial in seventeenth-century Portugal imputes to judeoconverso families a tribal
propensity tobelieve in the salvific power of the Law of Moses: “[ In New Christian
families] everyone together and each one on his own, believed in and lived
by the Law of Moses, and in it they expected to be saved, and they performed
the aforementioned ceremonies in order to observe [that Law], one trusting the
others because they were relatives and friends, and of the same nation.””

There is an additional aspect to consider in what concerns Ibero-Christian
conceptions of Jews, and therefore of judeoconverso markers of identity: as
David Nirenberg has observed, the formation of a class of New Christians from
1391 to 1415 initiated a crisis of social, political, and cultural classification in
Castile and Aragon.® I would go even further: Christian and Jewish authori-
ties certainly faced the challenge of classifying New Christians and assigning
to them a place in a changing society; but in addition to that, judeoconversos
themselves, and their “Old Christian” counterparts, had to navigate uncharted
cultural territory on their own. The crisis, therefore, was one of identity, not
merely of classification. Each adolescent and adult judeoconverso had to decide
who and what he or she was. For their part, neither the “Old Christians” nor
the surviving Iberian Jews (that is, those who had resisted conversion) quite
knew what to make of the New Christians’ identity, and therefore found exist-
ing, normative socio-cultural borderlines insufficient, at least in practice if not
in theory. To put it simply, virtually everyone—especially New Christians—
had to grapple in one way or another with the question of who and what was

Jews have become westernized and secularized in modern times, this conventional, Western
model, which compartmentalizes religion and tends to separate it conceptually and practi-
cally from political, social, and economic life, is at least partly applicable to them—but not
to premodern Jews.

6 Appendix, Edict of Faith (Cuenca, 1624), trans. David M. Gitlitz (here cited with my emen-
dations); Gitlitz, Secrecy and Deceit: The Religion of the Crypto-Jews (Philadelphia: Jewish
Publication Society, 1996), 625—27.

7 Arquivos Nacionais/Torre do Tombo, Inquisi¢do de Evora, Processo de André Soito, fol. 15,
quoted in Maria Benedita Araujo, “Familia e grupo social no criptojudaismo portugués
(século XVII),” Oceanos 29 (January 1997): 49—66; here 54.

8 David Nirenberg, “Mass Conversion and Genealogical Mentalities: Jews and Christians in
Fifteenth-Century Spain,” Past and Present 174, no. 1 (2002): 3—41.
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“Christian”; and who and what was “Jewish.” Thus, when scholars who are try-
ing to explain phenomena of religious change and cultural transformation in
the early modern Western Sephardic communities, write of New Christian eth-
nicity as a shared feeling of belonging to a group, as a form of shared culture,
we are not just talking about New Christians’ and New Jews’ familial alliances,
economic behavior, shared vernaculars, or consciousness of the group’s home-
land. Rather, in the case of judeoconversos, we are talking about the shared
psychological experience of having been made aware, in one way or another,
that they and their families descended from Jews, and of having to face that
vexing question of definition unlike anyone else in their milieu, save perhaps
for Moriscos. I believe that for purposes of historical interpretation, it is cru-
cial to distinguish that consciousness, that experience of distinctiveness, from
New Christians’ actual or merely imputed desire to “be Jewish,” whatever that
meant to them and to others.

But to return briefly to the question of the crisis of identity: to my knowl-
edge there was never a total consensus among Iberian rabbis on the question of
whether judeoconversos as a group fit the legal category of 0'0uR (anousim—
coerced ones; namely, subjects who consciously sin under duress); o™ WwWn
(meshummadim—destroyed ones; that is, apostates); 12w1w M (tinokot
she-nishbu—captured infants; in other words, unwitting sinners); or o™ 0"3
(goyim gemurim—complete Gentiles). In the first century or so after the con-
versions, the responsa vary, sometimes dramatically.

To cite but two examples: in the immediate aftermath of the mass conver-
sions, Rabbi Saadia ben Maimon ibn Danan of Muslim Granada maintained,
quite plausibly, that judeoconversos pav *91 11x DA (“hem aheynu bli safek”—
they are our [Jewish] brethren without a doubt).® A few decades later, by
contrast, Ya‘akov Berav of Castile (d. 1546) issued a decision signaling that any
Jjudeoconversos found in Iberian Christian realms—even those who avoided
sexual contact with Old Christians—were non-Jews by definition.!?

On the Christian side, evidence of the crisis of identity includes the writing
of Father Andrés Bernaldez. Below is an excerpt from his chronicle, entitled
Historia de los Reyes Catdlicos Don Fernandoy Doria Isabel (1497).1!

9 Quoted in Benzion Netanyahu, The Marranos of Spain from the Late 14th to the Early
16th Century, According to Contemporary Hebrew Sources, 3rd ed. (Ithaca: Cornell
University Press, 1999), 61.

10 Ibid., 70-71.

11 Andrés Bernéldez, Historia de los Reyes Catélicos D. Fernando y Da. Isabel, crénica inédita
del siglo XV (Granada: D. José Maria Zamora, 1856), 1: 97—-99.
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The heretical Mosaic depravity reigned Aidden and lurking in corners for
a long time. [...] It had its beginning [...] in the year 1390 [...] which is
when the sacking of the juderia took place as a result of the preaching
of Friar Vincent [Ferrer, ...] who at that time wished to convert all the
Jews in Spain, and thus put an end to the entrenched and foul-smelling
synagogue. Yet, their mouths were filled with that gloss, the Talmud, that
the rabbis made four-hundred years after the birth of our Redeemer. In
that gloss there were [sic.] many great lies; therefore they deny the truth
and remain ignorant of it. Consequently, Friar Vincent was able to convert
but very few; so the people, with resentment, put many to the sword in
Castile, and killed many. Then many of them came to the churches, to be
baptized themselves; and those who were baptized became Christians, and
they were called the Conversos. It is from this that the name “converso”
had its beginning. [The name is applied to those] converted to the Holy
Faith, which they kept very badly; and those among them who came from
it [sic.] for the most part were and remained, secret Jews; and they were nei-
ther Jews nor Christians, as they were baptized yet were heretics and without
law. That is how that heresy was born. It was so elevated in heresy [sic.],
that the learned ones were about to preach the Law of Moses, and the com-
mon people could not hide their being Jews.

You may be sure that according to what we saw, that at any time this
egregiously wild animal is heresy, and that at that time the disgraceful
Jew-heretics fled from ecclesiastical doctrine, and thus fled from the cus-
toms of the Christians. [Emphasis added]

Elsewhere I have analyzed the above excerpt word for word.!? Suffice it
for purposes of the present exposition to note that Bernaldez’s portrait of
Jjudeoconversos is an intellectual morass. The terminology of identity that he
thinks is going to help him pin down the New Christians like a spear—terms
like “Jews,” “Judaism,” “Christianity,” “conversos,” “heretics,” etc.—in fact does
nothing besides reveal his own bewilderment. Bernaldez’s thinking about
New Christians was so muddled that he depicts them incongruously as, errant
Christians; as Jews; and as neither Christians nor Jews; as culturally mutable; as
almost entirely resistant to cultural change—thus culturally immutable;
as surreptitiously subversive; and then as conspicuously, openly subversive.
To make things worse, Bernaldez cannot distinguish consistently in his text

12 David Graizbord, “Who and What Was a Jew? Some Considerations for the Historical
Study of New Christians,” Anais de Histéria de Além-Mar 14 (2013): 15-44.
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between three distinct types: an infidel, an apostate, and a heretic. Significantly,
this is the same confusion that shaped the very language of the Holy Office as it
approached New Christian suspects.!3 We recall, for instance, the phrase “Judio
Judaizante” (Judaizing Jew) which appears in countless inquisitorial accusa-
tions and verdicts. As I have noted elsewhere in my work,1# this expression is a
contradiction by the very basic terms of Christian theology, according to which
a Jew is an infidel who would typically not be subject to inquisitorial investiga-
tion (unless he or she were suspected of aiding and abetting the commission
of heresy), while a “Judaizer” is a heretic, in other words, a Christian subject,
not an unbeliever, who deviates from orthodoxy by supposedly thinking and
behaving like a Jew. Another verbal formula that reveals inquisitorial confu-
sion regarding the religious identity of New Christian Judaizers is the common
condemnation, “hereje apdstata”—heretic-apostate. The latter conveys the
incoherent message that a person who is an undisciplined or dissenting
believer in a religion is indistinguishable from a person who renounces belief
in that religion altogether.

Such conceptual inconsistency and slippage between ostensibly equivalent
terms was a primary symptom of the “crisis of classification” and identity. At
the heart of that crisis was the fact that the mass conversions erased the hard
and fast cultural demarcations that had for long separated Jews and Christians.
At the same time, the conversions had the effect of disconnecting within the
life of individuals the reality of familial kinship on one hand, from beliefs and
rituals that had marked a Jewish social identity on the other hand. Notably,
the mass conversions had the additional effect of introducing a disjuncture
between interiority and publicity in the construction and enactment of self-
identity—and thus of driving a wedge between individual self and community.

As I intimated earlier, normative Jewish culture assumes that Jewish iden-
tity is public, communal, and historical. Not only the revelation at Sinai, but
also the covenant and the ideal images of Jewish national redemption, con-
form to these three conditions; that is: revelation, the forging of the covenant
with God, and redemption all take place in the open and not primarily within
the individual soul; they occur in time, and they involve the entire Israelite (and
hence Judean) community. By the same token, in premodern Jewish culture,
personal identity was coextensive with communal belonging. To be a Jew in
sociological and psychological fact had nothing to do with proving one’s matri-
lineal descent (notwithstanding tannaitic injunctions on the subject), or with

13 This paragraph reworks another one in ibid.,, 23.
14 David Graizbord, Souls in Dispute: Converso Identities in Iberia and the Jewish Diaspora,
15801700 (Philadelphia: University of Pennsylvania Press, 2004), 117-18.
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confessing belief in certain theological propositions per se. It simply meant
being born into, or joining, and living life within a kehillah kedoshah, that is, a
normatively-structured and internally autonomous ethnic and political corpo-
ration built in order to allow its members to fulfill their halakhic duties, and
thus to sanctify the life of a particular people as a collective.

From all this it follows that the clandestine “Jjudaism” that the Iberian
churches and the Holy Office imagined and claimed to find among judeocon-
versos, was, in a sense, impossible, if by Judaism we mean the lived culture of
medieval and early modern Jews. In fact, “Judaism” was merely figural, even
chimerical, inasmuch as it did not bear more than a passing resemblance
to an openly Judaic way of life. Yes, educated New Christians had access to
some rabbinic sources in the Peninsula, as Yosef Yerushalmi and others have
amply proven;'® but I hazard that a vast majority of judeoconversos did not
have such access, and in any case, to read forbidden books is not the same
thing as living in a public Jewish community. Thus, even when one can prove
the incidence of “Judaizing” among New Christians after the early sixteenth
century—and that is often a big “if” because of the problematic nature of the
inquisitorial records—that phenomenon is usually better understood not
as an attenuated or residual form of Jewish life, but as a dissident offshoot
of Iberian Christianity. Indeed, if we may generalize, what crypto-“Judaism”
after the first generations of converts to Christianity had passed on was a clus-
ter of ideas and practices based on, parallel, and opposite to Christian ones,
that gave its adherents a sense of dignity, even a makeshift spiritual identity,
when the stigma of an imputed Jewishness fell heavily upon their shoulders.
In that sense at least, I think Claude Stuczynski is right in saying that patterns
of judeoconverso dissidence in Iberia were “counter-cultural,” and not merely
forms of hybridity.!6 To that, I would add that crypto-Judaism may also be seen
as an exercise in counter-historical narration in the terms suggested years ago
by Amos Funkenstein; that is, dissident judeoconversos narrated a type of dis-
sent that was so reliant on the dominant Christian story that they sought to
overthrow, that their subaltern narratives of rebellion lacked any independent
existence.l” To be sure, we can speak at length about mutual cultural formation

15  Seein particular Yosef H. Yerushalmi, “Marranos Returning to Judaism in the Seventeenth
Century: Their Jewish Knowledge and Psychological Readiness” [Hebrew], in Proceedings
of the Fifth World Congress of Jewish Studies (Jerusalem: Magnes Press, 1969), 2: 201—9.

16  Claude Stuczynski, “Not Hybridity but Counterculture: Portuguese New Christian
Judaizers: Confronting Christianity and Islam in Braganca,” in Conversos, marrani e nuove
comunita ebraiche in eta moderna, ed. Myriam Silvera (Florence: Giuntina, 2015), 61-70.

17  Amos Funkenstein, “History, Counter-History and Memory,” in Perceptions of Jewish
History (Berkeley and Los Angeles: University of California Press, 1993), 22—49, esp. 36—40.
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between Jews and Christians in the pre-modern centuries, but I think that for
obvious reasons open Jewish life in Western Christendom, a life that had deep
roots in the Orient, was never merely derivative of Christianity, and therefore
was neither exclusively countercultural nor counterhistorical. Simply put, pre-
modern European Jews were not dissenting Christians.

From all this it follows, again, that the Jewish culture that exiled judeo-
conversos absorbed in established Jewish communities of the West such as
Venice and Salonika was not the inquisitorial travesty of Jewish culture. The
New Jews of the West did not adopt “Judaism.” Instead, what they ultimately
internalized—some refugees more quickly than others depending on whether
they settled among the “Old” Sephardim or among fellow New Christians—was
the comprehensive civilization of the nation called Israel. Unlike Christianity,
that civilization did not distinguish, at least not sharply, between religious-
spiritual and secular spheres of experience.

These observations may seem too obvious to even discuss—or too much
like semantic hairsplitting. Yet, unfortunately, our problem is that scholarly
literature on the judeoconverso phenomenon does not always do justice to pre-
modern Jewish civilization, and therefore, has some difficulty in interpreting
the behavior of New Christians both inside and outside the Iberian Peninsula.
To wit: modern scholars have tended to treat Jewish culture as a “faith,” and
Jews as a “faith-community.”

It is only fair to provide a few examples of this tendency.!® In 1895, Joaquim
Mendes dos Remédios wrote that Jews and therefore judeoconversos were dis-
tinguishable solely by their “religion”—what he called their “beliefs.” As late as
1992, Julio Valde6n Baruque, an important medievalist from the Universidad
Complutense de Madrid, echoed that general understanding. Valde6n wrote
that the conflict between Jews and Christians in Iberia before the general
expulsions of 1492-1498 was a struggle “between members of two religious
creeds.! This statement begs the question: What was the Jewish “creed”? Was
it perhaps Maimonides’s list of thirteen principles of faith? Medieval and early
modern Sephardic authorities would probably disagree; after all, it was they
who kept those selfsame thirteen principles out of the standard Sephardic lit-
urgy. Meanwhile, Valdeén’s colleague, the French scholar Joseph Pérez, wrote
in a book published in 2007 that medieval Iberian Jews were different from
their Muslim neighbors merely “from the religious point of view; but in every

18  Ifirst provided these examples in Graizbord, “Who and What Was a Jew?”.

19  Julio Valdeén Baruque, “Motivaciones socioeconémicas de las fricciones entre viejocris-
tianos, judios y conversos,” in Judios, Sefarditas, Conversos: La Expulsion de 1492y sus con-
secuencias, ed. Angel Alcald, (Valladolid: Ambito, 1995), 70.
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otherway,” Pérez argues, they adopted the dominant Arab and Muslim cultural
models (emphasis added).2° So, for example, according to Pérez, Maimonides
was simply an Arab who happened to profess the Mosaic faith.?! In other
words, he was a kind of early Reform Jew, as it were.

The problem of liberal presentism to which I am pointing is not limited to
Hispanists. It extends even to scholars of judeoconversos and of Jewish culture
more generally. I recall, for instance, the surprising assertion that one promi-
nent scholar made in 1987 in an attempt to explain the pietistic literature of the
Judeo-Portuguese Nation in Amsterdam: “La salvacion del alma,” he wrote, “es
la preocupaciéon maxima del judaismo” (The salvation of the soul is the high-
est preoccupation of Judaism).22 This assertion is a symptom of a classic, yet
nonetheless, false analogy between Jewish culture and Christianity. More accu-
rately, the statement reveals a conflation of the way of life of Jews who lived
in autonomous kehillot (communities), with their unique system of law and
their socio-political and religious institutions on one hand, and the decorous,
austere, contrite and conformist sort of moralism, tinged with a Christian-like
emphasis on spirituality, that lay leaders of the Amsterdam Judeo-Portuguese
and Judeo-Spanish community espoused during the heyday of the merchant
Nagdo in the 1600s on the other. As Yosef Kaplan’s analysis suggests, this latter
religion and social ethos, called bom judesmo, helped expatriate judeoconver-
sos negotiate the transition to a full-fledged, Jewish national life.2? Yet bom
Jjudesmo was itself understandably makeshift and instrumental in nature.2+

20  Joseph Pérez, History of a Tragedy: The Expulsion of the Jews from Spain, trans. Lisa
Hochroth (Urbana: University of Illinois Press, 2007), 11-12.

21 Ibid.

22 He continues, “Un alma que es juzgada cada aflo en los dias terribles que transcurren entre
Rosh Hashana y Yom Kippur. Recordemos también el juicio final” Henry Méchoulan,
Hispanidad y Judaismo en Tiempos de Espinoza: Estudio y edicion anotada de La certeza
del camino de Abraham Pereyra, Amsterdam 1666 (Salamanca: Ediciones Universidad de
Salamanca, 1987), 62.

23 Yosef Kaplan, “Bom Judesmo: The Western Sephardic Diaspora,” in Cultures of the Jews, ed.
David Biale, 3 vols. (New York: Schocken, 2002), 2: 337-67.

24  Scholars of Jews and Jewish civilization find Bom Judesmo interesting, I think, partly be-
cause it was one expression of the remarkable creativity and sheer discipline that pro-
pelled the merchant Nagdo throughout the seventeenth century. And this fascination
holds true, despite the fact that “The Men of the Nation” were not all New Christians in the
first place, let alone New Jews or Jewishly-oriented New Christians. If Daviken Studnicki-
Gizbert is right, close to half of the twenty thousand or so people “of The Nation” in the
mid-1600s were not of Jewish ancestry at all. Studnicki-Gizbert, A Nation Upon the Ocean
Sea: Portugal’s Atlantic Diaspora and the Crisis of the Spanish Empire (Oxford: Oxford
University Press, 2007), 10.
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There are, I think, at least two reasons that account for the false analogy to
which I have referred. The first is that judeoconversos at large, and in particu-
lar newly Judaicized apologists (Isaac Cardoso, Daniel Levi de Barrios, Isaac
Orobio de Castro, and others), as well as New Jewish pietists such as the parnass
Abraham Pereira—all of whom usually wrote in Western languages—made
frequent recourse to the Christian vocabulary of “religion,” “faith,” and “the
soul,” to describe the culture of the Jews. Notably, these cosmopolitan authors
sometimes portrayed that culture in doctrinal or quasi-doctrinal terms. In the
process, they injected key Ibero-Catholic concerns, ideas, and rhetorical styles
into the intellectual and devotional life of the “Judeo-Portuguese and Spanish
Nation.”

It is all well and good to acknowledge a phenomenon of cultural interpen-
etration between Iberian Christianity and diasporic Judaism in the life of the
Nagdo. Yet the question I wish to pose here is how scholarship might properly
understand the complex dynamics of that interpenetration in the lives and
identities of New Jews. I think that an incisive portrait of the Judaicization
of New Christians in exile, at the very least, demands that historians and lit-
erary scholars of cultural transformation in the Western Sephardic diaspora
refrain from internalizing the Christian conceptual categories and terminol-
ogy that judeoconversos took for granted as they entered the Jewish communal
fray in Amsterdam, Venice, and similar hubs of the Judeo-Portuguese Nagdo.
Else, scholarship runs the risk of merely parroting the self-justifications that
New Jewish writers provided to explain their recently acquired Jewish ardor as
something ancient and innate.

The second reason that I believe accounts for the misconception that early
modern New Jews in the West comprised a faith-community in the Christian
sense is the modern, enlightened viewpoint that has underwritten many his-
torical studies since the nineteenth century. According to a liberal version of
that approach, Jews must be defended from racism, and are thus to be under-
stood as a merely “religious” or “confessional” minority, not as a people apart.
Jews’ ancestral culture therefore need not stand as a “tribal” or “racial” obstacle
to their dignity and enjoyment of civic and political rights within the non-
Jewish nation-state.?5 It would be a mistake to rest on the victory laurels of

25  As I observe in “Who and What Was a Jew?”: “Proponents of the Enlightenment from
the eighteenth century onward did not inquire how Jews regarded themselves, and for
the most part had no intention of condoning their traditional way of life, which these
enlightened men viewed as backward and obscurantist; rather, they prescribed that Jews
compartmentalize, privatize, and spiritualize their all-encompassing culture into a ‘reli-
gion'’ as a (pre)condition for enjoying political equality. The price of toleration, then, was
the Jews’ traditional group identity” (25).
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this liberal outlook if, for no other reason that, in some ways, it replicates the
artificial separation of Jewish ethnicity and Jews’ religious ideology, practice,
and social membership that resulted from the mass conversions of 1391, and
hence, distorts our perception of medieval and early modern Jewish culture as
the New Jews encountered and absorbed it.

Scholarly interest in and misreadings of the Nagdo have been buoyed over
the past few decades by a third factor. I am speaking of scholars’ interest in
the fluidity and contingency of self-definition. The liminal quality of judeocon-
verso identities has recently allowed for a scholarship in which essentialism
and reductionism give way to more flexible and nuanced conceptions of the
self in relation to the social universe. The upshot is a current fascination with
the possibility that New Christians and New Jews could thoroughly compart-
mentalize and spiritualize religion, keep it at arm’s length, and then, when it
may be useful, activate and deactivate it as if with an electrical switch, accord-
ing to circumstance.26 Some might call this a kind of (proto-) “modern” feature
of New Christian and New Jewish identities.

One problem with this last conception is that it does not fully account for
the relatively high levels of Jewish acculturation—genuine and deep accul-
turation into a fundamentally traditional way of life—that members of the
Nagdo eventually achieved in the Atlantic strongholds of bom judesmo, and
particularly, in older, more established diasporic centers by the eighteenth
century. From that deep acculturation, scholars as wise as Yosef Yerushalmi
and Daniel Swetschinski have concluded that New Christian émigrés must
have held deep Jewish commitments prior to leaving the Iberian Peninsula.??
Thus, the scholars have tended to validate Israél Révah’s famous opinion that
these persecuted subjects had always been latent Jews.28

As someone whose work has focused attention on “New Jews” who were
marginal or who dissented from the behavioral ideals of bom judesmo, I am
conscious that ideological solidarity and discipline among members of the
Nagdo were sometimes more apparent than real. At the same time, I am aware
that such solidarity did exist in general, and that it drew in even ambivalent
types who were not sure of who and what they were, in terms of their ideo-
logical loyalties. Yet I hazard that the coalescence of communities of New Jews
“of the nation” in exile has less to do with any desire to practice a supposed

26 I count myself among the proponents of this kind of interpretation. In fact, the observa-
tion that cultural commuters “of The Nation” turned religion on and off as if by an electric
switch is mine. Graizbord, Souls in Dispute, 102.

27  Yerushalmi; Daniel M. Swetschinski, Reluctant Cosmopolitans: The Portuguese Jews of
Seventeenth Century Amsterdam (London: Littman Library of Jewish Civilization, 2000).

28  Israél Salvator Révah, “Les Marranes,” Revue des études juives 18 (1959-1960): 29—77, here 55.
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religion called “Judaism” per se, or with the inculcation of normative Judaic
ritual and belief, than with the dynamics of ethnic and political belonging
with which New Christians were already familiar from their experience within
Iberian contexts.

It is important to underscore that New Christians in Spain and Portugal
were reared in a cultural environment in which many if not all Old Christians
regarded them viscerally as “Jews” rather than as true co-religionists. Over time,
through the practices of endogamy and homogamy, as well as through the
concomitant forging of commercial relationships, this sense of social estrange-
ment and genealogical difference coalesced as one of the imaginary bases of
the transoceanic Nagdo, complete with its own merchant houses, religious
institutions, patrdes (or bosses), an elite of political representatives, sophisti-
cated systems of monetary and non-monetary collection and payment,2® and
certain mores and unique patterns of sociability firmly anchored in those
systems, as well as in such distinctive practices as the use of the Portuguese
and Castilian languages. Again, an affinity toward the non-Jewish construct of
“Judaism” does not seem to me to have been a cause of that coalescence.

John Hutchinson and Anthony Smith identify an “ethnic group” as a network
of people who exhibit six main features: first, common, proper names; second,
narratives that explain the common ancestry of the group and proffer a per-
ception of kinship for the group’s members, indeed a sense of forming part of
a “super-family” (we may view persecution by the Inquisition, and the blood-
based, discriminatory system of genealogical probanza, as stimulants of this
perception in the case of New Christians); third, shared historical memories;
fourth, elements of a common culture, usually but not necessarily including
such aspects as language and customs, ideas about the transcendent, rituals,
and so on; fifth, a link with a homeland, articulated as a symbolic attachment
when the ethnic group does not actually occupy that place; and sixth, a sense
of solidarity on the part of at least some sections of the ethnic population.3° To
this definition, I would add that the endurance of these six aspects of ethnicity
does not mean that they are static and unchanging, much less “primordial,” but
rather, that successive generations of people who are somehow socialized into
the group receive a knowledge of these aspects, internalize them, and reinvent
them according to various circumstances. The bottom line here is that by the

29  See Mauricio Dimant’s contribution to this volume. On the dynamics of commercial re-
lationships forged by members of the Nagdo, see also Studnicki-Gizbert; and Francesca
Trivellato, The Familiarity of Strangers: The Sephardic Diaspora, Livorno, and Cross-
Cultural Trade in the Early Modern Period (New Haven: Yale University Press, 2012).

30  John Hutchinson and Anthony D. Smith, eds., “Introduction,” in Ethnicity (Oxford: Oxford
University Press, 1996), 6—7.
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standards of Hutchinson and Smith’s anthropological definition, the Nagdo
was indeed an ethnos, albeit a religiously diverse one.

What, then, should scholars make of the newly acquired Jewish “religion”
of the Hebrews of the Portuguese and Spanish Nation? To paraphrase Yosef
Kaplan’s question in his contribution to this volume, why davka did the New
Jews of the Western Sephardic diaspora wish to become Jewish? I cannot
answer the question fully, yet it may be helpful to approach facets of the prob-
lem in stages.

At this point, it might be apposite to note that early modern Jews seldom, if
ever, called their way of life “Judaism” in any language. To the best of my knowl-
edge, they did not have a favorite designation for that culture in any event.
Here and there, historians encounter sweeping rabbinic phrases in the docu-
mentary sources, such as “The Life of Torah (7nn »n), “accepting the yoke
of heavenly authority” (o»nwn ma%n 5 nHap), and “fear of God” ('n N&7),
but I really cannot say that these phrases even come close to what one might
call a “standard” designation for an entire culture. It is as though the practical,
public, and communal emphases of the culture obviated the need to name it,
not to mention the need to define it as a truth-claiming ideology or an “-ism.”

Is this to say that the normative Jewish way of life that conversos absorbed
outside of the Ibero-Catholic realms cannot be called a “religion”? I have
already touched on this question, but it is worthwhile to return to it now.
Iberian rabbis before and after the expulsion(s) did, on occasion, use words
like dateynu (11707, translatable as “our law” or “our decree”) to describe the
Jews'’ ideally comprehensive way of life. In an as-yet unpublished article,  have
gone so far as to argue that this use of the word dat during the late Middle Ages
was a sign that the rabbis were inching closer to defining their own civilization
in the spiritualized terms provided to them by their persecutors, especially by
Christian polemicists from the mendicant orders. All the same, I doubt that
such linguistic usages erased the sociological and historical anchors of Jewish
collectivity. Those anchors existed well before the era of Enlightenment and
political emancipation, and have eroded only since then. Those structural
bases seem to me to have been ethnic and political in character. In other words,
they mirrored—and were thus capable of assimilating—the preexisting socio-
logical underpinnings of the Nagdo.

To the degree that some New Christians became Judaicized in the “Lands of
Liberty,” then, they were actually adopting a communal way of life founded on
a sense of kinship that they already shared. The principal difference between
the diasporic and the Iberian contexts, one might say, was “superstructural,’
not structural. Specifically, the move to an open or semi-open Jewish life
was for New Christian refugees chiefly a matter of adopting and elaborating
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what to the members of the Nag¢do were relatively new narrative justifications
and poetic representations of that preexisting sense of ethnic uniqueness.
New Christian identities had already been informed by the need to grapple
with the genealogical origins and imputed Jewishness of the judeoconverso
ethnos.

What I am proposing is that the move from Christianity to open, norma-
tive Judaism, did not entail the creation of a religious community per se, or
for that matter, the forging of totally disparate individuals into a new ethnic
cohort. Rather, it entailed the creative continuation of a kin-group “under
new management” (so to speak). Several of the subjects I have studied who
settled in France, among other refugees of the Nagdo, admitted as much in
candid-sounding statements. When pressed, they said that they had turned
into professing Jews not because they had become persuaded of some great,
transcendent truth, but because people in their adopted diasporic communi-
ties all spoke Portuguese or Spanish, like them, and were of Iberian origin, like
them, and because behaving in accordance with Mosaic Law was “what they
[meaning, the resident Iberian expatriates] did over there.” One informant,
for instance, declared the following: “I don't know for certain what cause [my
neighbors in Saint-Esprit, near Bayonne | may have had for catechizing me and
persuading me to keep the Law of Moses [...] but I suspect it may have been the
fact that over there [that] Law is observed publicly among the Portuguese, and
[the fact] that they all know each other and are Portuguese.”3!

New Christians who became New Jews preserved their own sense of ethnic
distinctiveness, I suspect, partly because it fit rather well with the established
Jewish model of collective identity as both public, collective, and most of all,
ethnic or kin-based.

But, speaking of ethnicity, were the New Jews—or did they become—
“Sephardim” in the diaspora? The matter is complex. Yes, the Nagdo originated
in Iberian countries that diasporic Jews knew as Sepharad by the 1600s. It is
also true that the main diasporic communities of the Nation adopted at least
key aspects of minhag Sepharad (custom of Sepharad). Yet, as Ross Brann
and Jonathan Ray have shown, the label “Sephardi” was a diasporic, not an
Iberian construct.32 It was certainly not an adjective or a noun that Jews in
the Peninsula had generally used to describe themselves before 1492. There

31 Archivo Histérico Nacional, Inquisicién de Toledo, Legajo 177, Expediente 1 (1664—70),
fol. 16v.

32 See for example Ross Brann, Power in the Portrayal: Representations of Muslims and Jews
in Eleventh- and Twelfth-Century Islamic Spain (Princeton, NJ: Princeton University Press,
2002); Jonathan Ray, After Expulsion: 1492 and the Making of Sephardic Jewry (New York:
New York University Press, 2013).
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was something retrospective and idealizing about the “Sephardi” label. This is
evidenced by the fact that a few isolated individuals such as Maimonides and
Avraham Ibn-Ezra adopted the signifier “ha-Sephardi” only after they had fled
the Andalusian-Muslim polity for greener pastures and felt the need to draw
up and assert some sort of cultural pedigree.

Miriam Bodian has made the argument that over the centuries New
Christians in Iberia lost their connection to the world of the Iberian mego-
rashim and their descendants who took on the Sephardic label. Leaders of the
Judeo-Portuguese diaspora abroad tried to rebuild that connection, but ulti-
mately what remained for the New Jews as a social glue, Bodian maintains,
is the memory of the converso past, not the Jewish past as such.33 If we follow
Bodian, then, we must conclude that the New Jews were not really Sephardim
far beyond the liturgical sense.

Where would this leave our understanding of “cultural transformation” in
the early modern Western Sephardic diaspora? Specifically, if the Jewish cul-
ture that the émigré conversos internalized was not a “faith” that “saved” the
individual soul; and if it took the New Jews one or more generations to become
fully Sephardicized, if at all (especially in the North Atlantic, far away from
the Eastern Sephardic diaspora), then what are we cultural historians to make
of the Western Sephardic diaspora of the seventeenth century, that economic
and cultural apogee of the Men of the Nation? We can turn for part of the
answer—an oblique answer—to the anecdote with which I began, namely
the strange case of young Luis Aguilar. People like him are significant to the
task of rewriting the history of the Western “Sephardic” diaspora precisely
because he was not a typical protagonist of that history as its leaders and as
modern historians have told it. Luis was not a merchant magnate; he was not
a conquistador; he was not a poet or political essayist; he was not a physician,
or a pietist, or an intellectual defender of the “excellencies of the Hebrews.” He
was no martyr, no defender of a nascent ideology of “freedom of conscience,’
declaiming at an auto-da-fe that the Law of Moses was the true one and that
he was ready to die for that faith. Luis was an ordinary bloke. But so were the
majority of his fellow nationals. He was far more typical of the Nagdo than, say,
the cultural luminaries Isaac and Avraham Cardoso. And to make matters dif-
ficult for him, Luis Aguilar came from a culturally arch-liminal community of
Iberian exiles. At that time, his home country, France, unlike the Netherlands,
was both a “land of idolatry” and “a land of freedom”: there was anti-Portuguese

33  Miriam Bodian, “Hebrews of the Portuguese Nation: The Ambiguous Boundaries of Self-
Definition,” Jewish Social Studies 15, no. 1 (2008): 66—8o.
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and anti-Jewish sentiment at the local level; “Judaism” was officially illegal. Yet,
the regional nobility and the French crown welcomed Portuguese merchants
as an economic asset and did not get too involved in the internal life and
self-definition of the immigrant population. Some of the members of that pop-
ulation were avid Judaizers; others were not. Many of them oscillated between
cultures. In a very real sense, the community of Nouveaux Chrétiens as a whole
was neither here nor there, and was both here and there.

As I mentioned at the outset, Luis Aguilar was arrested because a police-
man thought that he was a Judaizer. Yet all we really know about Luis is that
he called himself a “Jew by nation.” Any active ideological or spiritual alle-
giances and opinions he may have had are actually obscure. The inquisitors
who interrogated Luis correctly perceived that he was a kind of cultural blank
slate—someone from a “bad” nation of errants, yes, but not especially villain-
ous himself; neither articulate nor inscrutable; neither egregiously offensive
nor totally inoffensive. This indeterminacy the Holy Office evidently could not
tolerate. For the inquisitors, identity must be integral, clear, and it must always
be a matter of declaiming one’s subservience to some grand truth—or, alter-
nately, some grand lie. Thus, they took the unusual step of manufacturing Luis
Aguilar’s social self by having him baptized. But what is lost in that story, and
in many of our studies—if we rely too comfortably upon the rhetoric of “Jews”
and “Judaism” that predominated in the early modern centuries, and especially
if we take the socio-religiously insecure New Jewish leaders and luminaries of
the Nagdo at their word—is that Luis Aguilar, like Bento (not “Baruch,” not
“Benedictus”) de Spinoza, was indeed something and somebody in the streets of
his native diasporic Jewish community: Luis and his parents formed part
of a commercial and political corporation of long-standing. Despite its actual
diversity, that imagined community, the New Christian Nagdo, already counted
with a firm ethnic identity in the terms outlined by Hutchinson and Smith.
Old Christians and many Jews associated the New Christian corporation to
which Luis belonged with the Jewish people. This was the key circumstance
to which the men and women of the Nation were forced to adapt throughout
their existence. For better or worse, like the Nacdo, the Jewish diasporic col-
lective rested on the foundations of ethnicity and relative political autonomy.
Whenever social and political winds allowed the men of the nation to explore,
to appropriate, and to transvalue that real or supposed Jewish “inheritance,’
some of them did just that. Yet there was nothing preordained about that out-
come. Elective affinities are not indicative of natural preferences. Like Luis
Aguilar, the men and women of the Nation were potential Jews and potential
Christians simultaneously.
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CHAPTER 2

A Family of the Nagdo from the Atlantic to the
Mediterranean and Beyond (1497-1640)

James Nelson Novoa

At some point in late 1595, a ship arrived in Lisbon carrying several prisoners
on their way from Brazil to face trial through the tribunal of the Inquisition of
Lisbon, which oversaw Portugal’s Atlantic possessions in the matters of faith.
The accused were individuals who came under scrutiny in the first inquisito-
rial visitation in the northeast of Brazil under Frei Heitor Furtado de Mendoca
who had arrived there in June 1591. As there never was an independent tribu-
nal of the Portuguese Inquisition in Brazil, it was dependent on the tribunal
of Lisbon, and this visitation was the way in which the tribunal could impose
orthodoxy in the overseas territory.! Among the prisoners who arrived was a
native of Porto, Bento Teixeira, who would go on to be hailed as Brazil’s first

1 On the visitation, see José Antonio Gonsalves de Mello, “Um tribunal da inquisi¢do em
Olinda, Pernambuco (1594-1595),” in Revista da Universidade de Coimbra 36 (1991): 369—74;
Luiz Mott, Primeira visitagdo do santo officio a Bahia (1591) (EDUFBA, 2010), 1-26, http://
books.scielo.org/id/yn/pdf/mott-9788523208905-03. Emanuel Luiz Souza e Silva, “Juntos a
Forca A Familia Lopes e a Visitagdo do Santo Oficio a Bahia (1591-1593),” Master’s thesis,
Universidade Estadual de Feira de Santana, 2010; Angelo Adriano Faria de Assis, “O licen-
ciado Heitor Furtado de Mendonga, inquisidor da primeira visitacdo do Tribunal do Santo
Oficio ao Brasil,” in Anais do XXIII Simpésio Nacional de Historia (Londrina: ANPUH, 2005)
cd-rom. The texts of the confessions and denunciations gathered during the visitation
are published in Primeira visitagdo do santo oficio as partes do Brasil pelo licenciado Heitor
Furtado de Mendoga, Confissées da Bahia 1591-1592, ed. Jodo Capistrano de Abreu (Sdo Paulo:
Homenagem de Paulo Prado, 1922); Primeira visitagdo do santo oficio as partes do Brasil pelo
licenciado Heitor Furtado de Mendoga, Confissdes da Bahia 1591-1593, ed. Jodo Capistrano de
Abreu (Sdo Paulo: Homenagem de Paulo Prado 1925); Primeira visitagdo do santo oficio as
partes do Brasil pelo licenciado Heitor Furtado de Mendoga, Confissées da Bahia 1593-1595,
ed. Jodo Capistrano de Abreu (Sdo Paulo: Homenagem de Paulo Prado, 1929). Recently the
confessions in Bahia from 1591-1593 were published in Santo Oficio da Inquisi¢do de Lisboa.
Confissées da Bahia, ed. Ronaldo Vainfas (Sdo Paulo: Companhia das Letras, 1997). On New
Christians in Brazil during the period see Bruno Feitler, Inquisition, juifs et nouveaux-chrétiens
au Brésil. Le Nordeste XVII et XVIII™e siécles (Louvain: Presses Universitaires de Louvain,
2003); José Antdnio Gonsalvez de Melo, Gente da nagdo (Recife: Editora Massangana, 1996);
the following books by José Goncalves Salvador, Os cristdos novos. Povoamento e conquista do
solo brasileiro (1530-1680) (Sdo Paulo: Livraria Pioneira Editora, Editora da Universidade de
Séo Paulo, 1976); Os cristdos novos e o comércio no Atldntico meridional (Sao Paulo: Livraria
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published poet. Teixeira was but one component of this New Christian family
whose run-ins with inquisitiorial justice were to be ongoing. The family’s links
were to extend from continental Portugal to Brazil and Italy and eventually to
the Sephardic community of Amsterdam, a show of the kind of interconnect-
edness of kin and sociability in the New Christian diaspora that extended from
the Mediterranean to the Atlantic.

The case closely mirrors that of other individuals who were part of extended
family connections that brought together both the worlds of the Mediterranean
and the Atlantic. Increasingly, scholarship that is indebted to economic and
social history is bridging this gulf, concentrating on bringing these two worlds
together, showing their interconnectedness. The New Christian diaspora and
its manifold, often sinewy, networks within this Mediterranean-Atlantic di-
vide has increasingly been the subject of research for scholars in a variety of
fields.2 The concrete case of this family at the end of the sixteenth century and
beginning of the seventeenth serves as an example of the connections of kin
across this great divide. The case of the family also evinces the complexity of
attributing a hegemonic religious identity to the New Christian diaspora. Over
the space of two centuries it included members who were accused of being
heretics by both Catholic and Jewish authorities and others who apparently
held steadfast to religious orthodoxy. The example demonstrates the many
contours that New Christian identity could take, from the full embrace of the
Christian faith forcibly assumed by Portugal’s Jews in 1497, to its lukewarm ac-
ceptance, and its rejection.

Since the study of the New Christian phenomenon began in earnest close
to a hundred years ago, there has often been a tendency to conceive of them as
inevitable potential Jews, individuals who, given the chance, would necessarily
embrace the faith of their ancestors. This return to the faith of their forefathers
in Sepharad has often been posited as something essential, as the only real
option available to them. Recently, scholars such as David Graizbord,® Lucia

Pioneira Editora, Editora da Universidade de Sdo Paulo, 1978); Anita Novinsky, Cristdo novos
na Bahia (S&o Paulo: Editora da Universidade de S&o Paulo, 1972).

2 See, for example, Jonathan I. Israel, Diasporas within a Diaspora: Jews, Crypto-Jews and the
World Maritime Empires, 1540-1740 (Leiden: Brill, 2002); Richard L. Kagan and Philip D.
Morgan, eds., Atlantic Diasporas. Jews, Conversos and Crypto-Jews in the Age of Mercantilism,
1500-1800 (Baltimore: The Johns Hopkins University Press, 2009); Daviken Studnicki-Gizbert,
A Nation upon the Ocean Sea. Portugal’s Atlantic Diaspora and the Crisis of the Spanish Empire,
1492-1640 (New York: Oxford University Press, 2007); Francesca Trivellato, The Familiarity of
Strangers: The Sephardic Diaspora, Livorno, and Cross-Cultural Trade in the Early Modern
Period (New Haven: Yale University Press, 2009).

3 David Graizbord, “Religion and Ethnicity among ‘Men of the Nation’: Towards a Realistic
Interpretation,” Jewish Social Studies: History, Culture, Society 15, no. 1 (2008): 32—65.
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Frattarelli Fischer,* Federica Ruspio,® and Ignacio Pulido Serrano have called
for a decidedly mitigated interpretation of religious identity, which allows for
various readings and interpretations.®

The case I wish to dwell on, of a family from Porto over the span of two
centuries, reveals the broad spectrum of religious options that were possible
for members of the Nagdo in various locales. Some of them chose the route of
some form of adherence to Jewish belief and practice, however nuanced or
vague, even at the risk of reputation, livelihood, and physical wellbeing. Others,
even when the choice of an embrace of the Jewish faith did not occasion dan-
ger, chose to hold steadfast to the faith they had been reared in. This variety
within this family from Porto is a telling testimony to how the religious identity
of the Nagdo is multilayered and complex, and evades facile definitions.

1 Bento Teixeira: A Study in Ambiguity

According to the account of his life which appears in his inquisitorial trial by
the tribunal of Lisbon held in the Torre do Tombo archive as trial 5206, Bento
Teixeira was born around 1560 in Porto, the son of one Bento Mendez, a New
Christian merchant, and Leonor Rodriguez.” At the age of three, after leaving
Lisbon, where his family settled for a few years, he left Portugal, along with a
brother, Fernando Rodriguez da Paz, whose name could indicate his possible
links to the well-known New Christian Paz family based in Porto, for Brazil. He
first settled in the captaincy of Espiritu Santo, then Tapera, and Rio de Janeiro,
being privy to a Jesuit formation all the while, which trained him in Latinidade,
something which was to be at the heart of his activities throughout his troubled
existence.® He received schooling in the Classics and the Bible along with the
rudiments of Italian and Spanish, which put him into contact with the liter-
ary trends then predominant in the Italian and Iberian peninsulas, something

4 Lucia Frattarelli Fischer, “Ebrei a Pisa fra Cinquecento e Settecento,” Gli ebrei di Pisa (secoli
IX-XX). Atti del Convegno internazionale. Pisa, 3—4 ottobre 1994 (Pisa: Pacini editore, 1998),
89-115; “Cristiani nuovi e nuovi ebrei in Toscana fra Cinque e Seicento: Legittimazioni e per-
corsi individuali,” in Lidentita dissimulata. Giudaizzanti iberici nelleuropa delleta moderna,
ed. Pier Cesare Ioly Zorattini (Florence: Olschki, 2000), 217—31; Vivere fuori dal Ghetto. Ebrei a
Pisa e Livorno (secoli XVI-XVIII) (Turin: Silvio Zamorani Editore, 2008), 15-68.

5 Francesca Ruspio, La nazione portoghese. Ebrei ponentini e nuovi cristiani a Venezia (Turin:
Silvio Zamorani editore, 2007); “Una comunita di marrani a Venezia,” Zakhor 5 (2001): 53-8s5.

6 Juan Ignacio Pulido Serrano, “Plural Identities: The Portuguese New Christians,” Jewish
History 25 (2011): 12951

7 Processo da Inquisicio de Lisboa, 5206.

8 Ibid,, fols. 100r-v.
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borne out in the literary work he is associated with and which would be pub-
lished posthumously, the Prosopopeia, an epic poem in ninety-four strophes.
Settling for a time in Iheus, near Bahia, he married a woman of Old Christian
stock, one Felipa Raposa. From there he moved to the city of Olinda, which
boasted an important New Christian community at the time. He quickly be-
came known as a teacher of Latin grammar and set up his own school, which
provided children with Classical learning.® He subsequently opened a school
for children in the town of Igarassu. It was there that his wife’s adulterous be-
havior began with the connivance of the local population until Teixeira killed
her.!0 He took refuge in a Benedictine monastery after being offered hospitality
from a sympathetic Benedictine brother.!! It was upon leaving the confines of
the monastery though that he was apprehended for an entirely different rea-
son. Frei Hurtado de Mendoca, who had undertaken his visitation of the north-
east of Brazil as the representative of the tribunal of the Inquisition of Lisbon
ordered his arrest on 19 August 1595 after having gathered information on him.!2
He came under scrutiny on account of the testimony of several people
who knew him to be an inciter to Jewish belief and practice, a blasphemer,
and heretic. There were multiple accounts of his disbelief from both Old and
New Christians. He refused to teach on Saturdays according to one Domingos
Fernandes, an old Christian from Rio da Janeiro who had been a pupil of
Teixeira’s in his Latin school.!3 Jodo da Rosa, a New Christian, claimed that he
had heard him repudiate the doctrine of the Trinity.!* Another New Christian,
Antonio da Rosa, brought forward a similar allegation.’® Braz de Matta,
an Old Christian, claimed he had said that his home was just as sacred as a
church.16 Gaspar Rodrigues claimed that Teixeira possessed a copy of Jorge de
Montemayor’s (1520-1561) pastoral poem La Diana that was listed among the
Index of Forbidden Books. When confronted by Rodrigues, Teixeira claimed
that he was aware and that he would burn it.'” One Jorge Thomas Pinto, a New
Christian from Porto who lived in Bahia, depicted him as a blasphemer who
put into question the validity of the sacraments even if he was not sure that he

9 Processo da Inquisi¢do de Lisboa, 5206, fol. 101r. On New Christians in Olinda at the time,
see José Luiz Mota Menezes, A recriagdo do paraiso. Judeus e cristdo-novoa em Olinda e no
Recife nos séculos XVI e XVII (Recife: Companhia Editora de Pernambuco, 2016).

10 Processo da Inquisi¢do de Lisboa, 5206, fols. 101v-103v.

11 Ibid., fol. 103v.

12 Ibid., fol. 3r.

13 Primeira Visitagdo, 2: 40.

14  Ibid, 2: 42—43.

15  Ibid, 2:291-93.

16 Ibid,, 2:129-30.

17 Ibid., 2: 170.
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observed Judaic ceremonies and practices.!® While in the refuge of the mon-
astery, he had apparently spoken frequently with one Frei Damido da Fonseca
with whom he engaged in erudite exchanges. The friar had diligently taken note
of some of Teixera’s positions which were suspect. The New Christian teacher
apparently claimed that Adam would have died independently of original sin,
and he cast doubt on the Trinity. To this was added the poet and grammarian’s
origins which the friar caught on to.1®

These warranted his formal accusation and dispatch to Portugal, leaving
from Recife in October 1595. The saga would drag on for years, only ending
in 1599 with Teixeira’s confessing to having adopted some aspects of Jewish
belief and which he reneged. He died shortly after, his Prosopopeia appearing
posthumously along with Naufragio que passou Jorge de Albuquerque Coelho,
Capitdo e Governador de Pernambuco, a work about a shipwreck, which was
dedicated to Jorge d’Albuquerque Coelho (1539—c. 1596), the governor of the
captaincy of Pernambuco at the time, whose ship was attacked by French pi-
rates and who was left at sea only to miraculously survive (Figs. 2.1 and 2.2).20
In his epic poem, also dedicated to Jorge d’Albuquerque Coelho, who had gone
on to Lisbon where he died during Teixeira’s imprisonment, he presents the
adventures of the Albuquerque family, as recounted by Proteus to several
Greek gods who meet in the port of Recife. The work, along with the Naufragio,
was seen by critics as a servile act of ingratiation by an author hoping to curry
favor with the Albuquerque family, perhaps even to be able to return to Brazil.
Curiously, the censor’s note allows for the publication of the work, apparently
oblivious to the stricture that persons condemned by the Inquisition should
not be allowed to publish books.?!

18  Ibid,, 2: 289—9o.

19  Ibid, 2: 453-54. Teixeira’s account of the discussions between the two come out in his
trial. Processo da Inquisi¢éo de Lisboa, 5206, fols. 103v-104r.

20  Naufragio, que passou Jorge D’Albuquerque Coelho, capitdo e governador de Pernambuco
(Lisbon: por Anténio Alvarez, vendemse em casa de Anténio Ribeyro livreyro em a
Rua Nova, 1601). Subsequent editions are Bento Teixeira, Prosopopea, ed. Benjamin
Franklin Ramiz Galvio (Rio de Janeiro: Tipografia do Imperial Instituto Artistico, 1873);
Prosopopea, ed. Afranio Peixoto (Rio de Janeiro: Academia Brasileira, 1923); Naufrdgio
que passou Jorge de Albuquerque Coelho vindo do Brasil para este reino do ano de 1565, ed.
Augusto César Pires de Lima (Porto: Livraria Simdes Lopes de Domingos Barreira, 1938).
On Albuquerque, see Charles Ralph Boxer, “Jorge d’Albuquerque Coelho: A Luso-Brazilian
Hero of the Sea, 1539-1602,” Luso-Brazilian Review 6, no. 1 (1969): 3-17.

21 “Vi e examinei este discurso e Naufragio, que passaou Jorge d’Albuquerque. Hé tratado
pio e catholic e que nédo tem cousa que offenda as orelhas cristis. Vay junto a elle huma
Prosopopéia feyta por Bento Teyxeyra, dirigida ao mesmo Jorge D’Albuquerque. Néo tem
cousa por onde se ndo possa imprimir. Frey Manoel Coelho.” On censorship in Portugal at



A FAMILY OF THE NAgAO 27

FIGURE 2.1

Permission for printing of Naufragio que
passou Jorge de Albuquerque Coelho, Capitdo e
Governador de Pernambuco and Prosopopeia
COURTESY OF THE BIBLIOTECA NACIONAL
DE PORTUGAL. SHELFMARK RES. 392 P

FIGURE 2.2

Title page of Naufragio, Lisbon, Antonio
Alvarez, 1601

COURTESY OF THE BIBLIOTECA NACIONAL
DE PORTUGAL. SHELFMARK RES. 392 P

Bento Teixeira has received little critical attention. He appears generally as an
almost anecdotal figure in Brazilian letters, a decidedly minor character in the
literary landscape of the Portuguese language. It was Gilberto Freyre who first
tentatively identified Teixeira the writer with the man denounced in Mendoga’s

the time, see Jesus Maria de Bujanda, ed., Index de ['Inquisition portugaise 1547, 1551, 1564,
1581 (Sherbrooke: Centre d’Etudes de la Renaissance, 1995).
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visitation when the relevant texts were first published in 1925.22 Since then, he
has been the subject of several articles, doctoral theses, and even books.?3 The
entire trial, made up of 401 folios, has yet to be fully and systematically studied,
and it provides a fascinating glimpse into early colonial Brazilian society and
the place of New Christians in it. The wealth of information it provides lays
bare the complexity of social relations in that society with its divisions, rival-
ries, disputes, suspicions, and accusations.

In it, he provides a portrait of himself as a divided soul, similar in kind to
other New Christians. His Judaizing was, he claimed, inculcated in him by his
mother, while his father had done all he could to rear him in the Christian faith
and dissuade him from his wife’s coaxing. While his Jesuit teachers all recalled
him as a studious and dutiful Christian who complied with the requirements
of religious practice, other people provided an alternative take on Teixeira’s
character. He apparently lived a parallel life, true to the Jewish heritage his
mother had passed onto him. At the trial, he provided an eloquent refutation
of what he called “his errors,” laced with erudite allusions to the Church Fathers
and Saint Thomas Aquinas, warranting his being sentenced, on 31 January
1599, to Catholic indoctrination in the so-called “carceres da penitencia,” in
the Estaus palace.?* He was released shortly afterwards, with inquisitorial offi-
cials making note of his exemplary behavior, and regular attendence at church.

22 Gilberto Freyre, “Acerca da Prosopopéia,” Revista de Pernambuco 1, no. 1 (1927): 2—61.

23  José Antonio Gonsalves de Melo, “Bento Teixeira, autor da Prosopopéia,” in Estudos
Pernambucanos. Critica e problemas de algumas fontes de historia de Pernambuco (Recife:
Fundarpe, Direitoria de Assuntos Culturais, 1986), 13-52, Elvira Cunha de Azevedo Mea,
“Os cristdos-novos, a Inquisi¢do e o Brasil. Séc. XVI,” Revista da Faculdade de Letras do
Porto 2, no. 4 (1987): 151-77; Luiz Roberto Alves, Confissdo, poesia e inquisi¢do (Sdo Paulo:
Atica, 1983); Rogério Chociay, “Bento Teixeira e Camdes: o verso no verso,” Revista de Letras
31 (1991): 17—32; Gilberto Vilar de Carvalho, O primeiro brasileiro (Sdo Paulo: Marco Zero,
1995); Lucia Helena Costigan, Through Cracks in the Wall. Modern Inquisitions and New
Christian Letrados in the Iberian Atlantic World (Leiden and Boston: Brill, 2010); Costigan,
“Empreendimento e resisténcia do cristdo-novo face a politica de Filipe II: O processo
inquisitorial de Bento Teixeira,” Colonial Latin American Review 12, no. 1 (2003): 37—61;
Costigan, “A experiéncia do converso letrado Bento Teixeira: Um missing link na histéria
intelectual e literaria do Brasil-colonia,” Revista de Critica Literaria Latinoamericana 20 40
(1994): 77—-92. Eneida Beraldi Ribeiro, “Bento Teixeira: Inquisi¢éio e sociedade colonial,”
WebMosaica 4, no. 1 (2012): 50-56; and Ribeiro, “Bento Teixeira e a ‘Escola de Satanas’
O Poeta que teve a ‘prisdo por recreagéo, a soliddo por companhia e a tristeza por prazer’’
PhD diss., University of Sdo Paulo, 2006; Lucinéa Rinaldi, “Entre a Prosopopeia e a viagem:
Poética e narrativa por letras coloniais,” PhD diss., University of Sdo Paulo, 2016.

24  Processo da Inquisi¢do de Lisboa, 5206, fol. 401v.
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Destitute and stricken ill with fever, he presented himself anew to the prison of
the Inquisition in April 1600. He died in August of that year.2>

2 A New Christian Family from Porto

Among the individuals mentioned in the trial was a relative and fellow na-
tive of Porto, Miguel Fernandes. In December 1597, Teixeira related some con-
versations held with Old and New Christians in Brazil that were the source of
religious controversy. He recollected a conversation held one evening after a
dinner in 1580, in Miguel Fernandes’s Bahian home. A group of New Christians
had gathered there and the conversation shifted to whether the Messiah had
come or not. Miguel Fernandes, Goncalo Mendes, Lionel Mendes, and Diogo
Fernandes Teves, especially, sought out the opinion of Bento Teixeira regarding
the matter, alluding to his erudition, which they all held in great esteem. The
conclusion of all those present was that the Messiah had not yet arrived and
that the Law of Moses was their only path to salvation. It also transpired that,
whenever possible, they held steadfast to some form of Jewish practice, includ-
ing fasting and abstinence from pork. At the end of his deposition, the Brazilian
poet clearly identified Treves and Fernandes as cousins on his mother’s side.?6

Israél Salvator Révah’s painstaking archival work has provided us with a
breakdown of Miguel Fernandes’s family origins, which firmly situated him,
as Teixeira, in Porto. Fernandes’s Judaizing tendencies did not only come to be
known during Bento Teixeira’s trial. The arrival of Frei Mendoca was also an
occasion to make what was considered Fernandes’s deviant behavior known to
the inquisitorial authorities. He was accused of irreverent behavior in church
and his New Christian origins were no secret.2?

Révah identified Fernandes’s parents as Dinis Aenes (15107-15657) and
Florenca Fernandes (died 1570?), New Christians from Porto.2® Dinis Aenes
was a prominent figure among his fellow merchants thanks to a trade network

25 A note on the first folio of the trial states “He falecido Bento Teixeira, e falleceo andando
com [...] e no fim de Julho de 1600.” Ibid., fol. 1r.

26  The conversation has been presented and translated into French in Israél Salvator Révah,
Uriel da Costa et les marranes de Porto. Cours au Collége de France 1966-1972, ed. Carsten L.
Wilke (Paris: Fundacéo Calouste Gulbenkian, 2004), 344—47. The relevant passages are to
be found in Inquisigéo de Lisboa, processo 5206, fols. 308v—310r.

27  Révah, Uriel da Costa, 349-50.

28 Ibid., 126—27.
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that spanned the Mediterranean and the Atlantic.2 It was also well known
that Aenes was a New Christian, the son of one Alvaro Rodrigues and Violante
Rodrigues, Jews who had converted to Christianity in the general conversion of
1497.3° Suspicions regarding Aenes’s orthodoxy and that of his parents and first
wife, Isabel Nunes, led to his arrest in April 1543 by the tribunal of the short-
lived Inquisition of Porto, one of a few tribunals to exist in Portugal from 1541 to
1547.3! Aenes was made to publicly renounce his alleged Jewish practices on 3
September 1543, with a display of public penance at the cathedral of Porto and
a monetary contribution to be made for pious works, a light sentence, which
Révah interpreted as a reflection of the dubious veracity of the accusations
brought forward by witnesses of suspicious intent and character.32

Miguel Fernandes was the son of Aenes’s second marriage with Florenca
Fernandes, one of five children including Margarida Dinis, Branca Dinis, Alvaro
Rodrigues, and Jacome Rodrigues, born and raised in that New Christian hub
of the rua de Sdo Miguel in Porto.33 In a deposition before the tribunal of the
Roman Inquisition, a trial from 1595, to be addressed more fully below, Miguel
declared that he was forty-two years of age, which places his birth in the year
1553. The declarations in the Roman trial complement the information gath-
ered by Révah regarding Fernandes and the family. In childhood, he had his
first direct experience of the workings of inquisitorial justice when, in 1565,
the tribunal of the Holy Office investigated his mother, by then a widow, on
allegations of Judaizing, though it was concluded that there was insubstantial
evidence of Jewish practices.3*

He left Portugal for Brazil at the age of seventeen in pursuit of fortune.
He returned to his homeland for a short time after participating in the disas-
trous battle of Alcacer Quibir in 1578. He then went back to Brazil, where he
fought alongside Cristovéo de Barros in the conquest of Sergipe, earning him a
knighthood. It was during this second sojourn in Brazil that he lived in Bahia,

29  On Porto’s merchants and Porto in the sixteenth century, see Améndio Jorge Morais
Barros, “Barcos e gentes do mar do Porto (séculos XIV-XVI),” Revista da Faculdade de
Letras 14 (1997): 167—230.

30 Révah, Uriel da Costa, 149.

31 On the tribunal, see Elvira Cunha de Azevedo Mea, “A Inquisi¢do do Porto,” Revista de
Historia 2 (1979): 215—27 and Giuseppe Marcocci and José Pedro Paiva, “Inquisizione di
Porto,” in Dizionario storico dell'Inquisizione (Pisa: Edizioni dela Normale, 2010), 3:1240—41.

32 Révah, Uriel da Costa, 155-76.

33  Ibid., 188-89.

34  Ibid, 190-94.
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where he apparently married Feliciana Teixeira, the daughter of his cousin, Rui
Teixeira, who was, in turn, married to one Branca De Nis.35

To date, little is known of Rui Teixeira’s presence in Brazil, his activities
there, or his relations in the territory. His name, however, does surface in the
denunciations compiled by Frei Mendoca during his sojourn to Brazil, though
he was no longer living there at the time. In 1591, an Old Christian from Porto
by the name of Paulo Moreira claimed that Rui was then living in Lisbon but
that four years before he had been present in Brazil where he acted as the agent
of a merchant from Lisbon, one Bento Dias Santiago. He was accused of declar-
ing that he believed as much in his black servant as in the Gospel of Saint John.
His words, overheard by other people, had been a cause of scandal.36 A simi-
lar accusation was leveled against him by an Old Christian from the Algarve,
Francisco Roiz Castilho.37 Like Miguel Fernandes and his cousin Bento Teixeira,
the accusations of some form of allegiance to the Jewish faith were thus made
against Rui Teixeira as well during the investigations undertaken in that re-
mote territory of the Hispanic empire.

3 Tuscan Reinvention

Fernandes’s second stay in Brazil lasted from 1587 to 1593, after which he re-
turned to Portugal where he lived but briefly. From there he made his way to
Pisa, where he was sought after by Granduke Ferdinando 1 (1587-1609), who
entreated the resident apostolic collector in Portugal, Fabio Biondi (1533-1618),
to secure his safe passage to the Tuscan town along with his father-in-law and
their families. They apparently settled there in February 1594, a year before
Bento Teixeira was apprehended.?® Ferdinando had recently been a force be-
hind the so-called Livornine of 1591 and 1593 intended to attract internation-
al merchants to the port of Livorno and turn it into a maritime commercial
hub by extending to Portuguese New Christian merchants the privilege to
settle in the town free from inquisitorial prying on possible past accusations

35 James Nelson Novoa, “The Many Lives of Two Portuguese Conversos: Miguel Fernandes
and Rui Teixeira in the Tribunal of the Holy Office in Rome,” Hispania Judaica12 (2016):134.
On Fernandes and Teixeira see, in addition, Nelson Novoa, “Negotiating Identity Among
the Nagdo in Early Modern Rome,” in Early Modern Ethnic and Religious Communities
in Exile, ed. Yosef Kaplan (Newcastle upon Tyne: Cambridge Scholars Publishing, 2017):
242—76.

36 Testimony given on 7 August 1591, Primeira Visitagdo |[...], 2: 292—93.

37  Ibid,, 2:292—93.

38  Nelson Novoa, “The Many Lives,” 133—34.
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of unorthodoxy. The measures also allowed for a crucial modification: the pos-
sibility for Jews to create a new Jewish community with a synagogue and for
baptized Iberians to convert to Judaism and join it.3° This measure echoed a
similar one undertaken in 1589 in Venice where the authorities allowed Iberian
Jews, known as ponentini, by definition converts to Judaism from Christianity,
the possibility to settle in the city.4°

It was the Brazilian historian Sergio Buarque de Holanda who first drew the
attention of historians to the fact that Ferdinando was especially keen on se-
curing ties to Brazil, making plans for an elaborate scheme of Tuscan coloniza-
tion of the Amazon that never materialized. The project aimed at securing a
series of commercial privileges for the grand duchy in the New World during
the Iberian Union (1580-1640), the period that saw Spain and Portugal united
under the same crown.! Men like Fernandes and Teixeira, who had also been
in Brazil, could potentially provide the grand duke with important information
about Brazil, its topography, and the current state of its population. Miguel
Fernandes in particular could boast a knighthood earned in military exploits
in Brazil and the social capital that it entailed in the Iberian world, something
that could be useful to the grand duchy if it were to try to make inroads into
Brazil. Men like Teixeira and Fernandes could also be instrumental in securing
Ferdinando’s interest to make inroads into Atlantic commerce, especially as
they hailed from the prominent commercial center of Porto. As the son of Dinis
Aenes, someone like Miguel Fernandes would also have had the added benefit
of belonging to an international mercantile network of over two generations.*2

Shortly after arriving in Pisa, Fernandes and his father-in-law came to the
grand duke’s attention. Their troubles began in May 1595 during their journey

39  On the Livornine see Lucia Frattarelli Fischer, “Cristiani nuovi e nuovi ebrei in Toscana
fra Cinque e Seicento: Legittimazioni e percorsi individuali,” in Lidentita dissimulata.
Giudaizzanti iberici nelleuropa delleta moderna, ed. Pier Cesare Ioly Zorattini (Florence:
Olschki, 2000), 217-31, and Vivere fuori dal Ghetto |[...], 15-68.

40 On the ponentini and Venice see the following studies by Benjamin Ravid, “The First
Charter of the Jewish Merchants of Venice, 1589,” A7s Review1(1976):187—222, and “Venice,
Rome and the Reversion of New Christians to Judaism: A Study in Ragione di Stato,” in
Lidentita dissimulata. Giudaizzanti iberici nelleuropa dell’eta moderna, ed. Pier Cesare Ioly
Zorattini (Florence: Olschki, 2000), 151-93.

41 Sergio Buarque de Holanda, “Os projetos de colonizagéio e comércio toscanos no Brasil
ao tempo do grdo duque Fernando (1587-1609),” Revista de Histdria (2000): 95-122; Carlos
Alberto de Moura Ribeiro Zeron and Carlos Ziller Camenietzki, “Nas sendas de Sérgio
Buarque de Holanda. Documentos sobre uma expedigéo florentina a Amazo6nia em 1608,
Revista de Historia 142—143 (2000): 123—211; Alirio Cardoso, “Um piccolo astaccio al rio
dell’amazzoni’: Pirataria europeia e projetos italianos na Amazonia na época da monar-
quia hispéanica,” Revista de Histdria 170 (2014): 170-99.

42 Nelson Novoa, “The Many Lives,” 151-53.
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to Rome in order to secure a home for Fernandes and his wife. They were to
be assisted on their way by a prominent Portuguese New Christian, Jerdnimo
da Fonseca. Expressing his annoyance after not being able to find a house,
Fernandes was overheard by a relative of Fonseca’s who construed what he
heard as a blasphemous remark warranting the attention of the Inquisition.
This led to Fernandes’s inquisitorial confinement over the spring and sum-
mer of 1595 and his release in October 1595, two months after the release of
Rui Teixeira, thanks to the diplomatic and financial assistance of the Tuscan
grand duke. The great number of Portuguese residents of Pisa who provided
testimony in their defense serves to show their standing in the city, where
they had only been living for a year. Ironically, their unfortunate brush with
the Inquisition coincided with Bento Teixeira’s arrest in Pernambuco. During
his trial, he mentioned having spoken to one Diogo d’'Orta, a New Christian
who traveled widely and, at one point, had met up with Rui Teixeira in Pisa,
and described him as a practicing Catholic. He mentioned that Rui had heard
about Bento’s imprisonment. His reaction was not one of surprise but the op-
posite, that it was to be expected, as he said “ele quis, ele otenha,” he got what
he was looking for, which would seem to indicate that he had known about his
cousin’s Judaizing.43

After their run-in with the Inquisition in Rome, son- and father-in-law set-
tled into their roles as prominent Portuguese merchants in Pisa. Rui Teixeira’s
life is relatively well documented. He settled in the parish of San Martino in
Kinzica, an important church whose origins date back to the eleventh century,
located on the other city of the Arno river from Pisa’s most important build-
ings, but which by then had become a New Christian hub. The Stati delle anime,
the parish records of marriages and deaths, the gathering of which became
obligatory after the council of Trent (1545-1563) provides ample evidence of
the Portuguese presence. The parish records show that Teixeira died there on
18 October 1601 (1602 according to the Pisan year), and was buried the next
day.** The elegant tombstone can still be seen in the church (Fig. 2.3).

43 “E embarcando-me pera Italia vim ter a Pisa, aonde esta o senhor seu primo com irméo
Ruy Teixeira, que ia la. Sabia de sua prisdo e disse por muitas vezes, ‘ele quis, ele otenha,
e justamente estdo com ele das portas adentroos dous primos mais de Vossa Mercede
Senhor Sebastido Ferreira e Manuel Fernandes, ambos casados com cada huma sua filha
de Ruy Teixeira. E perguntando-lhe eu se vivia la catholica e exemplarmente respondeu
que sim sed hoc quo ad me implicat et dictione ut pet in mea confessione de Michaele
Fernandez, alii vero duo Senhor Ruy Teixeira et Bastifio Ferreira fama tantum mihi noti
sunt” (fol. 121v). His deposition is dated 14 December 1597.

44  “Addii8 d'ottobre 1602 al pisano. Mori Messer Rui Tesera portoghese et il seguente giorno
fu sepolto in nostra Chiesa di San Martino e pago per li funerali.” San Martino in Kinzica,
morti dal 1566 al 1631, Archivio Arcivescovile di Pisa, unnumbered folio.
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FIGURE 2.3 Tombstone of Rui Teixeira, Chiesa di San Martino, Pisa
PHOTO: JAMES NELSON NOVOA, ENHANCED COURTESY OF MARTA RAICH

4 Lingering Doubts and New Horizons

Traces of Miguel Fernandes’s footsteps seem to end in Pisa. We know that he
fathered three children with his wife: Dinis, Branca, and Florenca, all names
derived from family members. While his orthodoxy would seem to have been
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cleared, the suspicions regarding the family continued to haunt his descen-
dants. Years later, his son Dinis married his cousin Beatriz Dias on 21 December
1622. In 1625, Dias was tried by the tribunal of the Inquisition of Milan, where
she had taken up residence. She claimed that they had been married in the
home they were to inhabit near the church of San Sepolcro in close vicinity to
San Martino. In the room where the wedding took place there was a Bible in
Spanish on a table and some kind of blessing was read out loud in Portuguese
by her future husband.#® The trial, transcribed and published by Pier Cesare
Ioly Zorattini, provides us with the version of events presented by Beatriz to
the Inquisition. As the daughter of Clara Teixeira and grandaughter of Rui
Teixeira, she had believed that they had been married with a papal dispensa-
tion of consanguinity. She claimed that her husband in reality had no religion,
being like the beasts, without a law, only going through the motions at mass
and going to confession in order to get along with his mother and sister all the
while practicing Jewish fasts at home.*#6

The trial was part of a series of inquisitorial investigations that dogged the
female members of the family from 1618 to 1626 from Pisa to Milan to Venice,
offering differing versions of events. Dinis’s mother Feliciana (by then Miguel
Fernandes’s widow we assume since there is no mention of Miguel being alive),
confessed to having induced her son into Jewish practice. She herself claimed
that she was led into error by the Jewish doctor Eliahu Montalto (1567-1616)
during his sojourn in Tuscany in 1606-1609. Dinis had apparently been indoc-
trinated into his Judaizing heresy after a stint in Brazil where he had followed
his father’s footsteps, presumably in the sugar trade. Feliciana claimed that she
reinforced these heretical beliefs in her son upon his return.

The investigations pitted various female members of the Teixeira family
against each other. Beatrice, having settled in Milan, denounced her mother
and a sister, Clara, as Judaizers while admitting her own apostasy, claiming that
they had been lead astray by their mother, Branca de Nis, Rui Teixera’s wife. All
ended up being condemned to prison for different intervals in order to expiate
their crimes of faith.

The truth of inquisitorial trials is a continuous source of academic debate
and it cannot be assumed that what was confessed was necessarily factual
truth. We can postulate as to the actual intentions and beliefs of the people

45 “Et il matrimonio segui in casa nostra, che si chiama la casa di San Sepolcro, nella sala
sopra un tavolino dov'era una Bibbia aperta in lingua spagnola, e mi marito lege un foglio
scritto a mano in lingua portoghese [...]” Processi del S. Uffizio di Venezia contro ebrei e
glusaizzanti (1633-1637), ed. Pier Cesare Ioly Zorattini (Florence: Olschki, 1992), 315-16.

46 “[Clome le bestie, che non fa a modo né d’'una Legge né dellaltra, cioé lui va alla messa et
si confessa ma, per non farsi mal volere dalla madre e dalla sorella, in casa fa a modo loro,
che li detti digiuni all'hebrea li fa ancora lui [...].” Ibid., 221-22.
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involved and attempt to match these with independent accounts. The case of
the Teixeira family nonethless provides, I believe, an interesting sampling
of the many faces of the New Christian diaspora across its full geographical
range from the Iberian Peninsula to Brazil, and to Italy. In the space of three
generations and across these geographical divides spanning the better part
of the globe, we see individuals who, at least publicly, adamantly did all they
could to attest to their Catholic faith. Others admitted to their Judaizing ten-
dencies, generally invoking their being coaxed into it by family members,
especially their mothers.

As Révah’s fundamental scholarship has shown, the individuals mentioned
here belonged to the same family as Uriel da Costa (1581?-1640), one of the
most emblematic and tragic figures of the Sephardic diaspora in one of its most
important communities in the early modern period. Reared as a Christian,
who received ecclesiastic benefices in the north of Portugal and a humanistic
education at the storied university of Coimbra, only to later embrace Judaism,
da Costa went on to question the very foundations of rabbinical Judaism dur-
ing the foundational period of the community of Amsterdam.#” One of Miguel
Fernandes’s siblings, Branca Dinis, married one Bento da Costa Brandéo, a New
Christian though called “cavaleiro fydallgo da casa da Infante Dona Maria”
in notorial documents, were residents of Porto in the rua de Sdo Miguel. It was in
that New Christian hub at its parish of Nossa Senhora da Vitdria that Gabriel
da Costa, who would go on to be called Uriel da Costa, was presumably born
sometime in 1581.4% As Révah has shown, even though the future author of the
Exemplar humanae vitae had been brought up by his father apparently as a
practicing Christian, there were also inquisitorial trials that gathered accusa-
tions against Bento da Costa Brand&o. Révah has speculated as to whether the

47  Theliterature on Uriel da Costa is considerable. For the sake of brevity we cite only the fol-
lowing: On the community of Amsterdam in these years, see Matt Goldish, “Perspectives
on Uriel da Costa’s ‘Example of a Human Life}” Studia Rosenthaliana, 42—43 (2010—2011):
1—23; Israel Salvator Révah, “La religion d’Urel da Costa, Marrane de Porto (D’apres des
documents inédits),” Revue de lhistoire des religions 161, no. 1 (1962): 45-76; Révah, Uriel
da Costa; Uriel da Costa, Examination of Pharisaic Traditions Supplemented by Semuel
da Silva’s Treatise on the Immorality of the Soul, Translation, notes and introduction H.P.
Salomon and L.S.D. Sasson (Leiden and Boston: Brill, 1993); Carl Gebhardt, Die Schriften
des Uriel da Costa mit Einleitung, Uebertagung und Regesten (Amsterdam: Menno
Hertzberger/Heidelberg: Carl Winters Universititsbuchhandlung/Oxford University
Press, 1922). On the formative years of the Sephardic community of Amsterdam, see the
following titles by Yosef Kaplan, Judios nuevos en Amsterdam. Estudios sobre la historia
social e intelectual del judaismo sefardi en el siglo XVII (Barcelona: Gedisa, 1996); “From
Apostasy to Return to Judaism: The Portuguese Jews in Amsterdam,” Binah 1 (1989):
99-117.

48  Révah, Uriel da Costa, 229-35.
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charges were examples of the constant and random accusations that hovered
over all members of the Nagdo or whether there could have been some truth
to his having some degree of attachment to Jewish belief and practice. Doubts
nonwithstanding, Costa Brandéo died in Porto in 1608, where he was buried in
his parish church of Nossa Senhora da Vitéria as a bona fide Catholic.4% As with
so many members of the Nagdo, doubt and suspicion were part of the condi-
tion of the New Christian in the Peninsula.

Révah has insisted on the importance of Uriel da Costa’s formative years in
Portugal in understanding his subsequent intellectual and spiritual develop-
ment. In the Exemplar humanae vitae, he made clear that the skepticism that
led him to question the immortality of the soul and the authority and legiti-
macy of rabbinical Judaism had begun with his doubts regarding Christianity,
which had been awakened during his university years in Coimbra.5° Uriel da
Costa was brought up in a family that belonged to the Nagdo with firm roots
in Porto and was suspected of attachment to Jewish belief for several genera-
tions, drawing the attention of inquisitorial authorities in Brazil and Portugal.
The consciousness of that belonging, from his childhood in the New Christian
hub of Sdo Miguel, to his years in Coimbra, and later on in the midst of the
Portuguese Jewish community of Amsterdam, a community which was impos-
ing its own models of confessionalization over its denizens, must have accom-
panied this fiercely independent and original thinker throughout his lifetime.

The family considered here exemplifies the many possibilities open to New
Christians in terms of public expression of their religious allegiances through-
out the various locales of the Western diaspora which they encountered. In
the Hispanic world, concealment, some degree of attachment to Jewish be-
lief, or total disregard or disavowal of it were the only paths available. Tuscany
and Venice, at the end of the sixteenth century offered them the possibil-
ity of embracing Judaism and joining the incipient Sephardic communities
there. None of the members of the family chose that path, living at least for-
mally as Catholics and suffering inquisitorial justice when they failed to do so
completely.

In the cases of Rui Teixeira, Miguel Fernandes, and Bento Teixeira,
Portuguese inquisitorial justice was to follow them from Porto to Brazil as a
lingering reminder of their membership in the Nagdo. In the case of the first
two, it even followed them to Rome. In spite of their being ostensibly cleansed
of their family blemish by having settled in Tuscany and, indeed, by having
been summoned there by its ruler, their New Christian origins continued to
haunt them as is evinced in their trial. Though it was not in principle directly

49 Ibid., 242—46.
50  Ibid, 531—41.
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on account of their adherence to Jewish belief but rather on account of blas-
phemy, nevertheless, throughout the proceedings, the suspicions of their
continued allegiance to Judaism was constant. It was an occasion for them to
present and evoke members of the Nagdo in Portugal, Brazil, Pisa, and Rome,
to the inquisitorial authorities. Their own Roman ordeal occurred shortly be-
fore Bento Teixeira was apprehended in Pernambuco, making Rui Teixeira’s
subsequent affirmation about his cousin’s provocation, which resulted in his
imprisonment, all the more ironical. Rui’s brush with inquisitorial justice in
Rome alongside his son-in-law must have made him appreciate the weight
of the travail which would be endured by Bento in Pernambuco and later in
Lisbon. Branca de Nis and Beatriz Dias, related to the family by kin or mar-
riage, suffered the attention of the Inquisition in Pisa, Milan, and Venice. None
chose to openly practice Judaism, even when such a possibility was available
to them under the provisions for this in Venice and Tuscany. Uriel da Costa,
in turn, renounced his Christian upringing and joined the ranks of the newly
minted Jewish community of Amsterdam where he experienced the brunt of
communal Jewish religious discipline, which resulted in his exclusion from it
and then his tragic suicide.

The cases of these families demonstrate the complexity of the problems of
identity that the members of the Western Sephardic diaspora had to contend
with, posed by the Christian society they were part of, and by the newly-formed
Jewish communities of Sephardic origin. In the myriad cities and towns from
the Mediterranean and beyond that saw the creation of New Christian or New
Jewish communities, decisions regarding how members chose to live their re-
ligious identity were often dictated by the conditions and contexts in which
they found themselves. The members of the family that has been considered
here were made to contend with the diverse options of public display of re-
ligious adherence in different places over several generations. How they did,
provides us with an interesting case study of some of the options of belief and
practice engaged in by the men and women of the Nagdo. Alongside the many
who constituted the ranks of the great Jewish communities of Livorno, Venice,
Amsterdam, and Hamburg, there were also those who were content, deter-
mined, or resigned to live in Christian guise.
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CHAPTER 3

Conversos versus Recusants: Shaping the Markers
of Difference (1570-1680)

Natalia Muchnik*

In 1582, in Naburn, a town near York, England, Elizabeth Coulson, suspected
of crypto-Catholicism, was caught hiding her Protestant communion bread,
claiming that “a pain in her side and a cough” were preventing her from swal-
lowing it.! A few decades later, in 1619, the conversa Catarina Fernandes was
burned alive by a mob in Saint-Jean-de-Luz, France, after she was seen con-
cealing her communion wafer instead of consuming it. The event prompted
the town’s remaining crypto-Jews to flee. Those efforts to avoid conforming
to the dominant religion illustrate the tension between simulation and dis-
simulation that permeated the lives of English crypto-Catholics (known as
Recusants),? following the English religious reformation in the sixteenth cen-
tury, and those of Spanish crypto-Jews or Marranos,? in this case in exile in

* 1 wish to thank John Angell and Sebastien Le Pipec for their assistance in translating this

article.

1 John Cedric H. Aveling, Catholic Recusancy in the City of York, 1558-1791 (London: Catholic
Record Society, 1970), 197. Elizabeth was employed as a maid in the Manor House of the
Palmes who remained Catholic.

2 See, inter alia, John Cedric H. Aveling, The Handle and the Axe: The Catholic Recusants in
England from Reformation to Emancipation (London: Blond and Briggs, 1976); John Bossy,
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France. Both groups were subject to harsh repressive measures and forced to
worship in secret, but they also displayed a remarkable degree of internal reli-
gious and socio-economic diversity.

Indeed, at a time when religion was a significant determiner of social posi-
tion and socio-cultural practices, these dissident groups possessed an impres-
sively wide array of expressions of belonging. This is particularly true if we
cease to focus on the period’s celebrated and heroic figures who were doomed
to the gallows or the stake because they refused to compromise. Historiography
has long concentrated on these cases and neglected such groups as the
“Church Papists” who sometimes participated in Anglican practices while pro-
claiming themselves Catholics. The majority of these religious “deviants” held
unstable beliefs and participated in changeable worship practices, but they
often remained deeply attached to a sense of community.* They are usually
defined by negative attributes as well as positive practices, because dissimula-
tion and simulation tended to blur boundaries, even between ostensibly well-
established categories. Because dissimulation shaped their social and religious
lives, Marranos and crypto-Catholics shared certain features with the secret
societies studied by Georg Simmel® in terms of the centrality of private space
and family, language codes, and a dialectical relationship with the types of
repression that shaped their allegiances. Secret life also transformed roles in
religious practices and induced ritual displacements in ways that went beyond
mere adaptations to risk or to the lack of normative religious institutions.

As this essay will argue, secrecy helped both these minorities to function
as groups despite internal diversity. The elasticity of the groups’ religious
practices clearly contributed to the emergence of new methods of worship
and the creation of new ritual objects. It ultimately appears that Marranos

eds., Troubled Souls: Conversos, Crypto-Jews, and Other Confused Jewish Intellectuals from
the Fourteenth through the Eighteenth Century (Hamilton: Outrigger Publishers, 2001); Israél
S. Révah, Des marranes a Spinoza (Paris: Vrin, 1995); Nathan Wachtel, La foi du souvenir.
Labyrinthes Marranes (Paris: Editions du Seuil, 2001); Yirmiyahu Yovel, The Other Within. The
Marranos. Split Identity and Emerging Modernity (Princeton, NJ: Princeton University Press,
2009).

4 Natalia Muchnik, De paroles et de gestes. Constructions marranes en terre d’Inquisition
(Paris: Editions de 'EHESS, 2014); Michael Questier, “Conformity, Catholicism and the
Law,” in Conformity and Orthodoxy in the English Church, c. 1560-1660, ed. Peter Lake and
Michael Questier (Woodbridge: Boydell, 2000), 237-62, and Alexandra Walsham, “England’s
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5 Georg Simmel, “The Sociology of Secrecy and of Secret Societies,” American Journal of
Sociology 11 (1906): 441—98.
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and crypto-Catholics were closely linked to their respective diasporas and that
they existed as cohesive groups not only because their members shared re-
ligious practices but also because of the diasporic culture of martyrdom. As
martyrs for the faith, they were thus fully integrated into the diaspora, despite
the negative interpretations of their dissimulation and simulation strategies.

1 Secrecy as a Way of Life

Despite their similarities, Marranos and Recusants (and Church Papists) have
seldom been the object of joint investigation by researchers. Of course, there
were important differences between the two groups, especially in terms of
their respective socio-political contexts and the intensity of the repression
that they experienced. Many Marranos were conversos who had been stigma-
tized by blood purity statutes that divided the Hispanic society between Old
and New Christians from the 15508 onward.® The Marranos, however, turned
the stigmatization of their blood into an asset, as the sign of a sort of ethnic
superiority.” But there was no analogous stigmatization or “pride of lineage”
among the Recusants, who—with the exception of priests—endured milder
forms of repression. Although crypto-Judaism is not a consequence of the
Inquisition, as some historiographical accounts have suggested,® repression is,
in actuality, both a destructive and a creative force.

6 See, inter alia, Albert Sicroff, Les controverses des statuts de pureté de sang en Espagne (Paris:
Didier, 1960); Juan Hernandez Franco, “El pecado de los padres: construcciéon de la identidad
conversa en Castilla a partir de los discursos sobre limpieza de sangre,” Hispania 64 (2004):
515—42; Ruth Pike, Linajudos and Conversos in Seville. Greed and Prejudice in Sixteenth- and
Seventeenth-Century Spain (New York: Peter Lang, 2000); and Francois Soyer, Popularizing
Anti-Semitism in Early Modern Spain and Its Empire. Francisco de Torrejoncillo and the
Centinela contra Judios (1674) (Leiden: Brill, 2014).

7 Miriam Bodian, “Men of the Nation: The Shaping of Converso Identity in Early Modern
Europe,” Past and Present 143 (1994): 48—76, and “Hebrews of the Portuguese Nation: The
Ambiguous Boundaries of Self-Definition,” Jewish Social Studies 15, no. 1 (2008): 66-80;
David Graizbord, “Religion and Ethnicity Among ‘Men of the Nation: Toward a Realistic
Interpretation,” Jewish Social Studies 15, no. 1 (2008): 32—65; and Natalia Muchnik, “Being
Against, Being With: Marrano Self-Identification in Inquisitorial Spain (16th—18th c.). An
Essay,” Jewish History 25 (2011): 153—74.

8 We will not comment further on the controversies raised by Anténio J. Saraiva’s (The Marrano
Factory. The Portuguese Inquisition and Its New Christians, 1536-1765 [Leiden: Brill, 2001]) and
Benzion Netanyahu's works (The “Marranos” of Spain from the Late XIVth to the Early XVIth
Century [New York: American Academy for Jewish Research, 1966] and The Origins of the
Inquisition in Fifteenth-Century Spain [New York: Random House, 1995]).
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Because of highly variable ritual practices and group configurations, the
sense of religious belonging—or self-definition—was more determined by so-
cial and identity-related variations.® Like the Recusants, the Marranos, and to an
even greater extent the Church Papists, did not have clearly established group
boundaries. Bonds were formed through encounters, but also through repu-
tation and hearsay. It is therefore difficult to establish how many there were,
in part because numbers fluctuated according to the intensity of repression.
Starting in the 1570s, the arrivals of missionaries from seminary colleges on the
Continent helped maintain or even reactivate crypto-Catholicism. Likewise,
waves of immigration of Portuguese conversos to Spain from the 1580s (espe-
cially during the Iberian Union)! revived crypto-Judaism, which had worn
away in Spain. It is nevertheless important to stress the importance and vis-
ibility of crypto-Catholics, who counted in the tens of thousands throughout
England, living generally in the countryside!! when Spanish Marranos consist-
ed of no more than a handful of families usually concentrated in urban areas.

Moreover, beliefs and practices could also vary in the course of a single
individual’s life or depending on the social environment.!? This was particu-
larly the case among crypto-Jews, especially the “Portuguese,” many of whom
were traders and were highly mobile, unlike Recusants, who often appear to
have been more rooted in their local communities, especially the landed gen-
try around whom crypto-Catholic circles revolved. Another factor is that the
sources containing this kind of information are biased, whether judicial docu-
ments, which were double-filtered through interrogations and court record-
ers’ own prejudices and categories, as well as apologetic writings from the two
diasporas.

9 Lucy E.C. Wooding, Rethinking Catholicism in Reformation England (Oxford: Clarendon
Press, 2003), 3-6. We will not go over the concept of identity and the problems of its
use here; they gave rise to a vast literature. See, inter alia, Rogers Brubaker and Frederick
Cooper, “Beyond ‘Identity’” in Rogers Brubaker, Ethnicity without Groups (Cambridge,
MA: Harvard University Press, 2004), 28—63; Craig Calhoun, ed., Social Theory and the
Politics of Identity (Oxford: Blackwell, 1994); Carmel Camilleri et al., eds., Stratégies identi-
taires (Paris: PUF, 1990); Anthony Giddens, Modernity and Self-Identity: Self and Society in
the Late Modern Age (Cambridge: Polity Press, 1991).

10  See, inter alia, Rafael Carrasco, “Inquisicién y judaizantes portugueses en Toledo (segun-
da mitad del siglo XVI),” Manuscrits 10 (1992): 41-60 and “Preludio al ‘Siglo de los portu-
gueses.’ La Inquisicion de Cuenca y los judaizantes lusitanos en el siglo XVI,” Hispania 47
(1987): 503-59.

11 There were about forty thousand Catholics in England at the beginning of the seven-
teenth century and approximately sixty thousand in 1640 according to Bossy, The English
Catholic Community, 191-93 and 422 and Walsham, Church Papists. Catholicism.

12 McClain, Lest We Be Damned, 31.
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There was a significant mirroring effect produced by the broader society in
the identification processes and cohesive elements found in these clandestine
communities. Indeed, in both cases, religious minorities were stigmatized be-
cause of their so-called lack of loyalty toward the Church and the monarchy;
heresy was considered a crime of [ése-majesté. They were often considered to be
traitors who were acting on behalf of foreign powers. Conversos were thought
to be helping the “rebels” in Portugal or in the Low Countries, where many con-
versos had relatives. The Recusants, on the other hand, were perceived as being
aligned with the Pope and the Spanish monarchy, particularly during armed
conflicts such as the Anglo-Spanish War (1585-1604). In the case of crypto-
Jews, their reputation as outsiders was accentuated by the issue of ethnicity,
as well as by the stateless status typically attributed to Jews. For the Recusants,
this phenomenon was related to the highly political nature of Anglicanism
and to the latent fears crystallized along the alleged “plots” to assassinate the
reigning monarch (Gunpowder Plot in 1605, Popish Plot in 1678, etc.). The
social environment of the Recusants thus resembled an enclave that was in
permanent resistance to State authority and that existed outside the law.13 A
similar pattern was observable among conversos, who were suspected—often
accurately—of participating in smuggling, a significant source of loss for the
Spanish monarchy’s tax revenues. The international circulation of individuals,
objects, and ideas emphasized their image of foreignness. They were perceived
as being simultaneously similar and different, triggering the vague sensation of
“troubling strangeness” described by Freud.!#

Repression clearly played a critical role in mobilizing hidden religions and
in the formation of secret societies. Solidarity, codes, and initiation rituals
bound groups together, while conferring a sense of superiority.!® Insiders could

13 Julian Yates, “Parasitic Geographies: Manifesting Catholic Identity in Early Modern
England,” in Catholicism and Anti-Catholicism in Early Modern English Texts, ed. Arthur F.
Marotti (Houndsmills: Macmillan Press, 1999), 63-65.

14  FrancesE.Dolan assertsthat, “by remaining in, or returning to, England, Catholics troubled
the very notion of Englishness,” in “Gender and the ‘Lost’ Spaces of Catholicism,” The
Journal of Interdisciplinary History 32 (2002): 643. See also Alison Shell, Catholicism, Con-
troversy and the English Literary Imagination, 1558-1660 (Cambridge: Cambridge Univer-
sity Press, 1999).

15  Simmel, “The Sociology of Secrecy,” 464: “subjective possessions of the most various
sorts acquire a decisive accentuation of value through the form of secrecy, in which
the substantial significance of the facts concealed often enough falls into a significance
entirely subordinate to the fact that others are exclued from knowing them”; 486: “As a
consequence of the fact that those who want to distinguish themselves enter into com-
bination, there results an aristocracy which strengthens and, so to speak, expands the
self-consciousness of the individuals through the weight of their sum.”
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enter the community and become acquainted with group members and, be-
cause the collectivity was of a religious nature, they could appear to be both
inspired by true faith and among the elect, secure in the knowledge of sharing
a Messianic destiny. Both Recusants and Marranos formed a single body in the
Pauline sense of the term, as summarized by formulas such as “all are one”
(todos son uno) that were often used to describe the inter-dependent relation-
ships among crypto-Jews.16

Shared meals also provided significant opportunities to express group
solidarity, as described below by the Jesuit Robert Persons in August 1581:
“Sometimes when we are sitting at table quite cheerfully [...] if it happens that
someone rings at the front door a little more insistently than usual so that he
can be put down as an official, immediately [...] all stand to attention, stop eat-
ing, and commend themselves to God [...] and if it turns out that there is no
danger, after the scare they have had, they become still more cheerful. It can
truly be said of them that they carry their lives always in their hands.”*” And
each in the hands of the other one might add. Here we find the cohesion insti-
tuted by a shared fear and the communion over a meal that symbolizes the co-
substance of the participants within the community; “the group is a mouth.”8

Inside these secret societies, certain individuals played significant roles. In
Spain, this was true of physicians and other professionals who were involved
in traveling such as traders, because mobility permitted to maintain networks
and spread information. Because of the aura that surrounded doctors due to
their medical skills, they possessed a certain authority in the religious lives
of crypto-Jews. Their mobility enabled them to operate as the keepers of cer-
emonies and rituals and, in effect, as proselytizers, thus ultimately contribut-
ing to the territorial organization of Marranos communities. Physicians were
also able to keep the members of family networks in Spain and throughout the
diaspora informed about one another, this being the basis of a Marrano “vir-
tual diaspora” that coexisted with the real diaspora.l® Recusant missionaries
played similar roles because their mobility and positions within an itinerant

16 Muchnik, De paroles et de gestes, 57—60.

17  Robert Persons’s letter to father Alphonsus Agazzari, rector of the English College in
Rome, is printed in Letters and Memorials of Father Robert Persons, Sj, vol. 1 (to 1588), ed.
Leo Hicks (London: Catholic Record Society, 1942), 86.

18  Didier Anzieu, Le groupe et l'inconscient: l'imaginaire groupal (Paris: Dunod, 1999 [1975]),
99. See in particular Simmel, “The Sociology of Secrecy,” 475: “the fact that the spring of
knowledge flowed only from within the society [...] attached the individual member with
unique intimacy to the community. It gave him the feeling that if he were detached from
this substance, he would lose his own, and would never recover it elsewhere.”

19  Muchnik, De paroles et de gestes, 210-14.
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religious practice ensured a degree of cohesiveness among scattered clandes-
tine communities. The stately homes of the Catholic gentry harbored priests,
who became chaplains for their hosts and neighbors. Because they were able
to come and go freely, traders were also ideal passeurs who were able to con-
ceal books and other religious items amid their cargoes. They were also effec-
tive because their stores, which sometimes distributed religious objects, also
functioned as communication nodes for nearby communities. A Fleet Street
wholesaler named James Tailor who lived in the Catholic neighborhood of
London, for example, housed priests during the late sixteenth century. He also
acted as a messenger between the English Catholic elite and the diaspora and
helped disseminate books that were published abroad.?? A similar case was
that of Fernando Montesinos, a well-known converso trader who was born in
Portugal and served as an asentista (financier-lender) to Philip 1v of Spain, and
departed for Antwerp in 1656 after undergoing a second trial at the hands of
the Inquisition. Montesinos played a key role in the crypto-Jewish community
by distributing significant amounts of alms among the poor and helping con-
vey news to and from their relatives in the diaspora.?!

Geographical mobility and dissimulation in public spaces also highlighted
social categories that were frequently marginalized. Because of the secrecy and
sanctification of the home, for example, women’s visibility was enhanced as
they adopted more prominent roles in worship ceremonies, although it would
be an over-simplification to argue that there was a clear distinction drawn
between a masculine public sphere and private, feminine spaces.?? Evidence
for the argument that women occupied significant positions in Marrano
communities can be found in the many charges of crypto-Judaism brought
against women during the sixteenth and the seventeenth centuries. In the case
of the Recusants, women martyrs celebrated in the martyrologies published
by the Recusant diaspora provide similar evidence. In fact, the legal status
endowed to women allowed them to enjoy certain forms of freedom—for

20  McClain, Lest We Be Damned, 169—71.

21 Bernardo J. Lopez Belinchén, Honra, libertad y hacienda (Hombres de negocios y judios
sefardies) (Alcala de Henares: Universidad de Alcal, 2001); James C. Boyajian, Portuguese
Bankers at the Court of Spain, 1626-1650 (New Brunswick, NJ: Rutgers University Press,
1983), 56; and Markus Schreiber, Marranen in Madrid, 1600-1670 (Stuttgart: Franz Steiner,
1994).

22 See,inter alia, Renée Levine Melammed, Heretics or Daughters of Israel? The Crypto-Jewish
Women of Castile (Oxford: Oxford University, 1999), and Natalia Muchnik, “De la ville in-
quisitoriale a la ville de tolérance: identités féminines judaisantes en Europe occidentale
(XVIIe siecle),” Annales de Bretagne et des pays de ['Ouest 113 (2006): 29—42.
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instance, until 1593, they could not be sentenced to paying fines.?2 One exam-
ple is the home of Margaret Clitherow, who was executed in 1586, and whose
life and martyrdom were celebrated by her fellow Recusants. A manuscript
relating her story, which circulated among Recusants,?4 reported that she pos-
sessed an altar, a chalice, numerous books, and that her home became known
as the place to hear mass in York between 1570 and 1580. One of Clitherow’s
acquaintances named Dorothy Vavasour, a doctor’s wife, housed pregnant
women and young mothers and helped them to baptize their children.2>

The singular role played by such women in clandestine practices was re-
flected in the imaginaries of the two communities, which centered on two
important biblical figures, Esther and Mary. On the one hand, Esther, whose
name derives from the word seter (secret), was the quintessential crypto-
Judaic woman and an emblem of Marrano destiny. She had concealed her
Jewish identity, but when she learned that the lives of the Empire’s Jews were
endangered, she intervened on their behalf. By making a virtue of dissimulat-
ing her Jewishness—which was highly criticized by the diaspora—and turn-
ing it into an instrument of salvation, Esther legitimized or even transfigured
the Marrano experience. It was for this reason that the fast that honors her, a
relatively minor festival in normative Judaism, became an important holiday
for the crypto-Jews. Similarly, the Recusants represented the figure of Mary
as a warrior and the protector par excellence of English Catholics for her ac-
tively intervening on their behalf, especially through the rosary. This image of
Mary contrasted both with the contemporary vision of docility and humility
promoted by Rome and the more contemplative, passive image of Mary that
dominated in the Middle Ages.26

23 Infact, prior to 1593, married women legally possessed neither property nor money. See
Walsham, Church Papists, 78-81; Elizabeth Ferguson, “The Role of Women in the Survival
of Catholicism in Post-Reformation Lancashire and Yorkshire, 1559-1603,” Master’s thesis,
Carleton University (Ontario), 2006, 10; Mary Rowlands, “Recusant Women (1560-1608),”
in Women in English Society, 1500-1800, ed. Mary Prior (London: Methuen, 1985), 114-15;
Roland Connelly, The Women of the Catholic Resistance in England 1540-1680 (Durham:
Pentland Press, 1997).

24  Anne Dillon, The Construction of Martyrdom in the English Catholic Community, 1535-1603
(Aldershot: Ashgate, 2002), 277—322, and Peter Lake and Michael Questier, The Trials of
Margaret Clitherow. Persecution, Martyrdom and the Politics of Sanctity in Elizabethan
England (London: Continuum, 2o11).

25  Ferguson, The Role of Women, 53.

26  McClain, Lest Be Damned, 103-12, and Donna Spivey Ellington, From Sacred Body to Angelic
Soul. Understanding Mary in Late Medieval and Early Modern Europe (Washington, DC:
Catholic University of America Press, 2001), 142-87.
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Like women, the poor also acquired a specific function in the community
by begging in the streets and receiving alms from the religious community, an
activity that enabled them to spread information within the group. It is not
surprising that a certain Darby Bantre, an Irishman arrested in 1639 in Euston,
Northeast London, for being in possession of thirty rosaries, five copies of the
Office of the Blessed Virgin, and over three pounds in change (quite a significant
sum), had disguised himself as a beggar. Whether he was genuinely poor or
not, he operated as a supplier of Catholic ritual objects from the Continent.??
Among Marranos, fasting was an essential aspect of their religious life, and the
poor were paid to fast for other members of the community. Most professional
fasters were women, often widows, who ensured collective salvation, in the
wake of Esther. In Madrid, those professional fasters were distributed accord-
ing to the neighborhoods they lived in. In the mid-seventeenth century, Beatriz
Rodriguez, the widow of a silversmith, and her daughters Ana, Escolastica, and
Isabel, as well as Leonor Gomez, another widow, belonged to the same mi-
lieu and frequented the same houses. They were required to fast, for example,
for the sake of deceased’s souls, so that a sick child may recover and, more
generally, on occasion of the main holidays of the Mosaic calendar. That is
why, when the converso Manuel Cortizos, asentista of Philip 1v, died, Leonor
received some reales to fast for the sake of his soul.28 Orphan girls were also li-
able to be professional fasters because they had little dowries or no dowry at all
and, therefore, were less likely to get married. By traveling from house to house,
these widows acted as vectors of group identity and cohesion by maintaining
relationships across the community. At the same time, being paid was thought
to dissuade them from denouncing community members to the Inquisition.

Repression and secrecy shaped the basic social organization of the Recusant
and Marrano communities, increasing the prominence of certain individuals,
either real or spiritual. These forces also directly influenced individual beliefs
and practices. But because of the absence of normative institutions, practices
were ever flexible, achieving a form of legitimacy through creativity.

2 The Elasticity of Religious Practices
One extremely significant difference between the two groups resides in the fact

that the Recusants defined themselves as Christians and lived in a Christian
environment. Therefore, in comparison to the Marranos, the Recusants had

27 McClain, Lest We Be Damned, 92.
28  Madrid, Archivo Histdrico Nacional [AHN], Inquisition Section [INQ], Book 1113.
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considerably more room to maneuver and a wider array of resources that they
could either exploit or distort. Nevertheless, the example of the coexistence
of Lutherans and Calvinists within the Holy Empire confirmed that similarity
paradoxically compelled the two faiths to emphasize their differences. The fact
remains that in both cases, adaptation ruled daily life.

The necessity of occasionally participating in official religious activities,
the criticisms of the diaspora notwithstanding, entailed a certain amount of
compromise and negotiation in terms of social imperatives. In England, for
example, heads-of-household and elder sons were often required to be seen
conforming to social conventions in public as a way of preserving their prop-
erty as well as their dignity. For example, a Sussex gentleman named Garret
Kempe encouraged his eldest son to conform “and did very often urge and
persuade him to go to the protestant churches,”?® while at the same time dis-
couraging his spouse and younger children from participating in ceremonies
at the temple. Similarly, the strong preference for a spouse of the same faith
and the constraints of clandestine living often tended to dissolve in the face
of socio-economic imperatives. Lorenzo Angel and his wife Gracia Rola, for
example, were crypto-Jews from Badajoz who raised their children within the
faith but who gave their three daughters in marriage to Old Christian hidalgos
in exchange of significant dowries and false evidence of pure blood, while pre-
ferring on the other hand that their son married a crypto-Jewish woman. The
couple and two of their daughters were later tried and convicted by the Holy
Office in 1569.3°

The absence of a central authority to ensure conformity with religious
norms, at least not always in the case of the Recusants, meant that individu-
als were masters of their own practices in the eyes of the clandestine group.
Depending on possibilities, obligations, and the rites that individuals consid-
ered important, they adopted traditions that developed over time depending
on the possibilities and contacts they had. An individual might adopt ritual
objects and practices that were not common in the Jewish or Catholic or-
thodoxies, but that fitted life in clandestinity, such as food habits among the
Marranos. From this perspective, the religiosity of these groups appears highly
creative and quite remote from the syncretism or spiritual and ritual impover-
ishment long attributed to Marrano practices by historiography and interpret-
ed as signs of assimilation. Marranos were clearly aware of the imperfections
of their rituals from an orthodox point of view, but they seem to have fully

29 Quoted in Walsham, Church Papists, 78.
30  Jaime Contreras, “Criptojudaismo en la Espafia moderna. Clientelismo y linaje,” Areas 9
(1988): g1.
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accepted these divergences. In 1619, when Ana Mendez described how she and
her family in Monsanto, Portugal, and later in Jativa (near Valencia), celebrated
the “great day” [Yom Kippur], she recorded that “everyone had to pray what
he knew of the Law of Moses.”3! But this flexibility did not exclude adopting a
high degree of strictness: Marrano fasts, for example, could be extremely rig-
orous, and crypto-Jews were scrupulous in thoroughly enacting any slightest
ritual gesture.

Adaptation and ritual invention appear to have been encouraged by the
diaspora, whose members adopted an understanding attitude while official-
ly remaining critical. At least, this was the case for those who had once been
forced to hide or had been led to do so under certain circumstances. Former
Marranos converted to Judaism in the diaspora, but who were visiting Spain
for business, provided very specific instructions about how to conduct cere-
monies with whatever means at one’s disposal. In 1648-1649, while staying in
Andujar for business, Manuel Diaz Pimentel, a New Jew from Pisa or Livorno,
was often questioned about Jewish rituals by the conversos. He gave many spe-
cifics on how Judaism was practiced in Italian communities, always trying to
adapt his discourse to his audience though, and providing them with the tricks
to perform the rituals, especially those concerning food and food preparation,
so that the Inquisition’s suspicion should not be aroused. Thus, “in Spain, to
eat a partridge who has been shot with an arquebus, it has to be roasted and
its inside greased with oil because that is how you can compensate the fact
that its throat has not been slit.” Likewise, on Friday evening, they “had to eat
as much good food [as] they could: in Spain, fish, in order to conceal [from
the Inquisition]; in Italy, France, Flanders or other places, where one can juda-
ize freely, [one could eat] meat prepared according to the [Jewish] usage and
observance.”32

Moreover, English missionaries’ instructions clearly took the need for se-
crecy and the absence of priests into account, particularly from the 1590s on-
ward. The highly popular A Catechisme or A Christian doctrine necessarie for
children & the ignorant people | ...] (Louvain, 1568) by Laurence Vaux, a refugee
on the Continent, which forbade hiding one’s religious affiliation and recom-
mended to attend mass every Sunday and take communion regularly, stood

31 “[Albia cada uno de regar lo que sabia,” in AHN INQ, Legajo 164 (4).

32 “[Plara comer la perdiz siendo muerta al alcabuzazo en espaiia ha de ser asada y untada
con ageyte por de dentro porque deste modo dijo que se suplia el no estar degollada [...]
havian de ¢enar todo lo que pudiesen de buenas comidas en Espaiia de pescado por di-
simular y en Ytalia o Francia y Flandes y otras partes donde libremente pueden Judayzar
carnes dispuestas a su modo y observancia,” in AHN INQ, Book 112, fols. 31r-32v and
Muchnik, De paroles et de gestes, 206—7.
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remarkably in contrast to A Shorte Rule of Good Life. To direct the devout chris-
tian in a reqular and orderly course (Douai?, 1595) by the Jesuit missionary
Robert Southwell (who was executed in 1595), which explained how to sanctify
a house in one’s mind, dedicating rooms to certain specific saints. The aim was
not to mimic mainstream forms of worship, but to approximate the functions
of the Catholic sacraments through content rather than through form.3® The
teaching offered at seminary colleges encouraged flexibility and pragmatism,
for missionaries—how to celebrate mass without the customary sacred uten-
sils, taking confession from occasional reformed members, etc.—and worship-
pers alike.3* William Allen, the founder of the College of Douai, for example,
urged English Catholics to join the Society of the Rosary in 1592—popular-
ized by the Jesuits to develop interior devotion—relaxing the requirements for
membership while ensuring its members of the indulgence associated with it.35
Other publications from the diaspora or printed locally on clandestine
presses (in the case of the Recusants)3® provided instruments that were fit for
secrecy, including the image of a rosary inserted into a prayer book that could
replace the object itself. This was the case, for example, in the ... Instructions
for the use of the beades, conteining many matters of meditacion or mentall
prayer [...] where unto is added a figure or forme of the beades portrued in a Table
[...] for the benefite of unlearned [...], which was published by John Bucke in
Louvain in 1589 and which indicated the exact times when particular prayers
should be recited.?” Similarly, the calendars published singly or as annexes to
religious books for the Nagdo, listed the dates for major Jewish festivals and
their equivalents in the Christian calendar, documents that were obviously
less necessary in Jewish congregations. Nor were calendars uncommon among
the English, including the example of a monthly calendar that indicated the
Catholic celebrations and the Saint’s days and the dates of the “moveable” fes-
tivals between 1743 and 1762. This calendar was included in the sixth edition

33 McClain, Lest We Be Damned, 46—47, and 16, and Southwell, A Short Rule of Good Life,
128-33.

34  Peter Holmes, Resistance and Compromise. The Political Thought of the Elizabethan
Catholics (Cambridge: Cambridge University Press, 1982), 117; McClain, Lest We Be
Damned, 48; and Walsham, Church Papists, 65—66.

35 McClain, Lest We Be Damned, 98, and Ellington, From Sacred Body, 226—34.

36  Antony Francis Allison and David Morrison Rogers, A Catalogue of Catholic Books in
English Printed Abroad or Secretly in England, 1558-1640 (Bognor Regis: Arundel Press,
1956), and Alfred C. Southern, Elizabethan Recusant Prose, 1559-1582. A Historical and
Critical Account of the Books of the Catholic Refugees Printed and Published Abroad and at
Secret Presses in England together with an Annotated Bibliography of the Same (Glasgow:
Sands, 1950).

37  McClain, Lest We Be Damned, 93—95.



CONVERSOS VERSUS RECUSANTS 55

of the Daily exercise of the devout Christian. Containing several moving prac-
tices of piety [...], by Thomas Vincent and Anselm Crowder, which was pub-
lished in Dublin in 1743. Social networks were the place where such documents
circulated both in Spain and in England. Such texts include the well-known
Calendario de las fiestas que celebran los Hebreos, published by Juda Machabeu
in Amsterdam in 1638; this ritual book’s appendix was traced back to Malaga
the following year.3® Other texts were hand-copied, relatively faithfully in the
case of crypto-Catholics because they had access to learned scribes, or in more
fragmented and blatantly highly altered ways among Spanish crypto-Jews.

Often small in size and brimming with practical details, these texts were
easy to conceal and sometimes obviously designed for secret communities
as the well-known post-face to the Orden de las oraciones del mes [...], by
Menasseh ben Israel, printed in Amsterdam in 1636 proves: “[...] everything
that is obligatory [...] is contained in this book, and so clearly in the notes, that
not only those who are accustomed can very easily use them, but also those
who are outside of the bosom [gremio], after having consulted it just once and
by learning how it is organized.”3°

This desire for simplicity and clarity recalls the adjustments authorized by
English authors like John Radford who explains in the preface to A Directorie
Teaching the Way to the Truth in a Briefe and Plaine Discourse against the her-
esies of this time [...], which was printed clandestinely in 1605, that he wrote
“this little treatise, to inform especially an ignorant, and unlearned man: there-
fore I have accommodated my self as much as I could, to his understanding,
using plain words, and now & then often [sic] repetition of things that to the
learned be not needfull.” William Stanney, in A treatise of penance with an expli-
cation of the rule, and maner of living [...] of the Third Order of St. Frauncis |[...]
ordained for those which desire to leade a holy life, and to doe penance in their
owne houses (Douai, 1617), also clearly changed Franciscan instructions to fit
for the Recusants’ situation.*? In fact, the diaspora appears to have accepted
that the ritual ought to be changed for the sake of secrecy. For example, the

38  AHN INQ, Legajo 163 (14).

39  “[Q]ue todo lo obligatorio [...] se contiene en este volumen, y con tanta claridad en las
notas, que no solamente los que estan acostumbrados, con gran facilidad se podran apro-
vechar, mas aun los que estan fuera del gremio, haziendo una sola experiencia y conos-
ciendo el orden,” in Madrid, Biblioteca Nacional de Espaia [BNE], R. 27290, fol. 548, and
Carsten L. Wilke, “Un judaisme clandestin dans la France du XVII¢ siecle. Un rite au ryth-
me de 'imprimerie,” in Transmission et passages en monde juif, ed. Esther Benbassa (Paris:
Publisud, 1997), 296.

40  Quoted in McClain, Lest We Be Damned, 49.



56 MUCHNIK

emphasis placed on the rosary among Recusants, which led ecclesiastical au-
thorities to prescribe new norms like those included in Bucke’s Instructions for
the use of the beades.

These books, far from being mere emblems of belonging, acquired a cer-
tain degree of sacredness and played a role in the religious lives of the groups,
both individually and collectively. A manifestation of this tendency to depend
on books was the somewhat “bookish” character of the ritual knowledge and
practices among the crypto-Jews of southwestern France.*! Among Recusants,
the text became, to some extent, an intercessor, a vector of grace, which func-
tioned almost like a virtual priest during services.*? Although we ignore how
and to what extent such texts were read or what knowledge derived from
them, they clearly widely served as objects of worship both in England and in
Spain. They were also often endowed with a certain degree of holiness.

3 New Places/New Objects

The title of William Stanney’s volume (A treatise of penance |[...] to doe pen-
ance in their owne houses) reveals that secret turned the family home into the
locus of the sacred. The Catholic gentry built chapels in their houses, while
kitchens became central in Marrano homes because of the importance of their
food habits. As Luisa de Carvajal y Mendoza, a Spanish Aristocrat helping the
London Recusants in the 1610s, stated: “In the primitive Church the homes
of the Christians were their churches and were the parishes of the others;
in [Stuart] England, they are those of the Catholics.”*® Clandestine religious
practice was therefore organized around domestic hubs and networks—of in-
formation, priests, etc.—transforming supposedly private spaces into quasi-
communal territory. More than specific locations, however, this phenomenon
entailed a process of separation as well as the consecration of new spaces. The
separation was as physical as it was ritual or spiritual, using objects of worship,
ideas, or words.*# In the 1720s in Madrid, for example, the house of Francisco de
Cérdoba was called the “synagogue” because of the status of Francisco, whose
father had been condemned by the Inquisition. Francisco was known as the

41 Carsten L. Wilke (“Un judaisme clandestin,” 288) stresses that they seem to know the bib-
lical names of the feasts but they don’t know the corresponding rites.

42 McClain, Lest We Be Damned, 51.

43  “Las casas de los cristianos eran sus Iglesias en la primitiva Iglesia y parroquias de otros;
y en Inglaterra, las de los catélicos.” Luisa de Carvajal y Mendoza, Epistolario y poesias
(Madrid: Atlas-Biblioteca de Autores Espaiioles, 1965), 339 [letter 137].

44  McClain, Lest We Be Damned, 61.
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“rabbi,” and even as the “principal rabbi of Spain” elected by an assembly, which,
allegedly, was confirmed in Livorno afterwards.*> Accordingly, the functions
attributed to Francisco and his aura ensured the sacred character of his home,
almost regardless of its actual use as a place of worship. Similarly, Southwell, in
A Shorte Rule of Good Life, appealed for the consecration of the home in one’s
mind, a spiritual exercise also conducted in the vicinity of the house, “in the
walkes, gardens and orchardes [...] and so make my walkes as it were shorte
pilgrimages to visite such Saints as are patrons of the place I go unto.”+6

Secret places of worship were not limited to houses, however. Other famil-
iar spaces were constructed by networks of solidarity and religious sociability
and nurtured by forms of concentration, both in the close-knit social fabric
of the cities and the looser weaving of the social organization in rural areas.
Demographic concentration could lead to the privatization of certain public
spaces. This spatial appropriation was made possible by both cohabitation
and spatial grouping as well as by the trajectories of individuals who circu-
lated within the territory such as missionary priests and women fasters. The
Spitalfields neighborhood in London functioned as a Recusant district: fami-
lies from East Anglia had their London homes there, some of which were built
on the sites of the Priory and the Augustine Saint Mary Hospital. There were
clandestine chapels, and there were scribes to keep them supplied with re-
ligious texts. There were also priests, among them Henry Garnet and Robert
Southwell, who installed his clandestine printing presses in the home of the
Countess of Arundel.#”

Although meetings were easier to organize in the countryside, the intersti-
tial spaces of the city (“free places” as Erving Goffman called them*8) also al-
lowed meetings that brought together people from outside the family. These
transitional zones included spaces at the edge of the city or vacant plots of
land that could sometimes be appropriated for religious purposes or social
gatherings. Such spaces allowed closer contact with nature—Marrano rituals,
for example, often involved observing the sun or the stars—outside the family

45  AHN INQ, Legajo 157 (11) and BNE Ms. 9304, quoted in Michael Alpert, “The Secret Jews
of 18th-Century Madrid,” Revue des Etudes Juives 156 (1997):153-54, and Rafael de Lera
Garcia, “La tltima gran persecucion inquisitorial contra el criptojudaismo: el tribunal de
Cuenca, 1718-1725," Sefarad 47 (1987): 93.

46 Southwell, A Short Rule of Good Life, 131.

47  Nancy Pollard Brown, “Paperchase: The Dissemination of Catholic Texts in Elizabethan
England,” in English Manuscript Studies, 1100-1700, ed. Peter Beal and Jeremy Griffiths
(Oxford: Basil Blackwell, 1989), 1: 122—33.

48  Erving Goffman, Asylums: Essays on the Social Situation of Mental Patients and Other
Inmates (New York: Anchor Books, 1961), 230-38.
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circle in order to enter the community’s territory. These collective practices
were often held in gardens, including one belonging to Pedro Onofre Cortés
beyond the walls of Palma de Majorca. Cortés was convicted of crypto-Judaism
in 1679 and condemned to be burned at the stake in 1691. Crypto-Jews appar-
ently met regularly in his garden in the 1670s to share meals or to celebrate
major Jewish holidays. That is why, on 16 April 1679, the Inquisition salted the
garden soil the very same day of the auto-da-fé when Pedro was reconciled. A
column was erected that bore a plaque stating “year 1679. The garden was lev-
eled, plowed, and sown with salt by order of the Holy Inquisition, because the
Law of Moses was taught here. May no one ever remove or touch this column
on pain of excommunication.”*?

Some spaces also enjoyed legal privileges that allowed a certain degree of
freedom, such as the chapels in certain royal properties, including the cha-
pels belonging to Henriette Marie de France, Charles I's wife, and Catherine de
Bragance, Charles 11’s wife. The London embassies of Catholic countries such
as France, Spain, the Kingdom of Sardinia, or the Republic of Venice served as
refuge in which Recusants could worship.5 The Inns of Court in London
were similarly immune to the local jurisdiction and reportedly contained
their own chapels. Although there was no known equivalent of such spaces
for Marranos, it seems that inns functioned in a similar way, in particular a
category of Spanish posadas called secretas (as opposed to piiblicas) that were
not required to register guests, thus permitting a certain level of secrecy and
discretion. The small size of these inns and the comings and goings of travel-
ers helped create semi-public locations where people enjoyed a form of invis-
ibility. For example, when he was staying in Medina de Rioseco in November
1649, Vasco Fernandez, a converso trader from Andujar, conversed about the
Mosaic Law with another Portuguese merchant, Simon Rodriguez de Silva,
from Malaga. At the time, they were both sojourning in the mesdn de la Cabeza
del 0zo. Vasco also declared that he observed how Rodriguez de Silva’s brother,
Manuel, celebrated the Judaic rites on Friday evenings and Saturdays, during
the three weeks they were living together in the mesdn del Toro, in Andujar, on

49  Archivo General Histérico de Palma de Mallorca, Anales judaicos de Mallorca (1847), quot-
ed in Juan de la Puerta Vizcaino, La sinagoga balear ¢ historia de los judios de Mallorca
(Valencia: Vicente Civera, 1857), 1: 61, and Angela Selke, Los chuetas y la Inquisicién. Vida y
muerte en el ghetto de Mallorca (Madrid: Taurus, 1972), 80—81.

50 Dolan, “Gender and the ‘Lost’ Spaces,” 648—51; William Raleigh Trimble, “The Embassy
Chapel Question, 1625-1660